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’Nothing is worth clinging to’



Preface

This booklet sets out to explain what the awakened one talked
about. It starts by showing things we can all know for ourselves and
build on that accordingly. Topics like anattā, kamma, nāmarūpa,
pat.iccasamuppāda, saṅkhārā, etc. are addressed in plain English.

Since this work builds up, try to understand a chapter before faring to
the next; they are purposely fairly short. Short but condensed, so they
do require quite a bit of thinking and pondering. Rereading from the
start is to be expected; it might take a while to get through.

Some parts of chapters 5 and chapter 6 go a bit deeper but this depth
is not required for chapter 7.

Perhapswith this little nudge one could take a bitmore out of the texts.

Minowani,
December 22, 2025
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1 Introduction

We know we are born, ageing, and will die someday. But what is the
point of all this? Is there even something more to it? No matter what
religion, even non-religion, has some kind of belief build in but how
can we come to know for ourselves what it is all about?
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1.1 Knowing and Believing

Whenwe believe something itmeanswe have no real evidence, no real
certainty, to accept something as true; it can be based on trust, confi-
dence, opinions, etc. To know is to understand based on facts, truths,
from which we too can deduct, draw conclusions, etc. yet what we
know and what we think to know are two different things. What we
think to know is really just a belief, a difference which can be hard to
see. This doesn’t mean what we think to know can’t be right, it is just
what sprouts from belief stays a belief and therefore lacks the basis to
be true throughout.

Suppose your tooth hurts, this is then directly noticeable. If someone
were to tell you it is not your tooth which is hurting but your foot, you
might not value this input so highly. But when your dentist informs
you of a sinus infection you might accept this. Then after treatment
you understand what you thought you knew was just a belief. Though
the precise location might have been somewhat assumed, what you
didn’t assume was pain, acknowledged by your dentist who did find a
cause. Nonetheless, you don’t need anyone to tell youwhether you did
or didn’t feel pain, at that moment there was no doubt about it, it was
actual, true. The less assuming in our experience, e.g. ’pain’ vs ’I have
pain because of a hole inmy tooth’, the closer we are to knowing. What
we know replaces our belief. Believing can’t take the place of knowing,
suchachangecannot goagainst ourownexperience, but it can replace
other believes.

And why does this matter? Well, our ideas about life and death jus-
tify the way we live our lives. But what we know about death is what
it means to us when it happens to others, and thus when we think to
knowwhat death is we entertain a certain belief. And acting out on be-
lief is not necessarily the best way to guide our lives. Since we can act
only nowmore beneficial would be to act in such a way we don’t regret
it later. Therefore, instead of leaning on what we already believe first,
we could try to see if we can lean on things we know for ourselves.

So, what can or do we know?
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2 Basics

When we comprehend the basics that what is generally called
advanced might become more natural, more clear. Without com-
prehension we get entangled up very fast and things might then
unnecessary seem advanced. Therefore let’s start with some basics
which we then can use as common ground to build on.
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2.1 The Art Gallery

Suppose we are in an art gallery looking at a spotless white wall. When
we are asked what we see we might say ’a spotless white wall’. Now if
an attendant removes a white panel, which turned out to be placed in
front of that wall, we understand we did not just see a white wall but a
white panel as well. Andwemay understand there could be evenmore
of those panels. When the panel is put back but with some smudges,
we would see the white wall and the not-so-spotless part.

If we give this some thought we understand that in order to see things
there must be a difference. Or better said, we only see difference. And
for a difference we must have something and something-else, some-
thing and not that-something. Thus to see white we must also have
not that white.

If everythingwaswhite wewould not be able to seewhite. It would not
be possible to name it simply because we would not have any experi-
ence of it. This sameprinciple goes for the other senses aswell. If there
was no difference we would not register. For us to notice something
there has to be a difference.
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2.2 Cheese

Suppose I grab a block of cheese, point to one side and claim that to
be the back, if I would then ask where the front is would you be able to
point that out?

I cut a slice off the front, put it on a plate, and again point at the back.
Where would you say the front was? At the slice on the plate or at the
opposite side of where I am pointing at? And if I now would point to
that side and claim it to be the new back, would you then not point at
its opposite side as the new front?

Whatwaspreviously determinedas thebackhasnowbecome the front
and vice versa. Here we see the front depends on (where) the back (is)
and the back depends on the front. When there is a back there is a front
as well. And no matter how much we cut away, there will always be a
front as long as there is a back. The only way to get rid of the front is to
havenoback either. They comeandgo together. This is also something
we can see for ourselves. Here too no belief comes into play.
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2.3 The Football Player

We are always doing something. Reading, thinking, talking, breathing,
and so on. Can you think of any action which bears no result whatso-
ever? We act because of an expected result; it is already with that in-
tention. When we do things we usually get better at doing them, we
get more experienced. If we read we will improve. If we study we will
improve.

A result might not be immediately noticeable since it does not need to
follow an action right away. For instance, when we train we might hit
a point where progress seems to stall. It might even seem as if it gets
worse and worse from there. But later, perhaps after a break, wemight
discover things are suddenly going smooth again. As if we are now able
to push through a certain barrier, we see our efforts finally paying off.

If someone, with a talent for it, wants to play football but all they do is
play tennis, will they then become the football player they could have
been? See, no need for believing here either. This too is something we
can see for ourselves.
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2.4 The Donkey and the Carrot

Something else we know is we want things. Let’s look into this a bit.

If we want to be a football player it might be a good idea for us to prac-
tise football instead of tennis. Still, not everyone canbecome a football
player. And by just wanting it, even with practise, we can’t always fulfil
this goal. Perhaps there is a lack of talent, sickness, old-age, or we just
got no timeavailable, etc. If our goal is totally out of our reachwemight
not be at ease. But why is it we want to be a football player or a tennis
player or anything at all for that matter?

The short answer seems to be because we want to be happy, and pre-
sumably on our own terms. Getting what we want seems to have a
promise in it. A promise of fulfilment, contentment, happiness. So we
want something and, if we are not totally out of our mind, something
which seems at least somewhat attainable. And then we act on it ac-
cordingly. Also, we don’t just want one thing, we want many things.
Being healthy, beautiful, loved, to have a nice breakfast; anything. But
can you remember something you strove for and got? What happened?
Did you get the gladness, ease, fulfilment, and was the wanting gone?
And if youdid get that senseof accomplishment, fulfilment, do you still
have it? Or has it made room for something else?

This is always the case. We always want something we don’t have. And
there are so many things we want — eat, drink, succeed, excitement,
not to be bored, rested, relaxed, money, more money — hence we
are always doing something to fulfil this promise. And it is not that
it is without rewards either right? If we want some tasty food we
’know’ a pleasant taste is waiting for us. There is a lot of enjoyment
in these things. But by getting what we want we still don’t get this
lasting quenching result. It is an empty promise really. Basically this
mechanism keeps us going on and on. It is like the carrot dangling in
front of a donkey to keep it on themove.
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2.5 The Barn

On a new piece of land a farmer builds a barn. One day, upon arrival,
the farmernotices thewalls are coveredwith graffiti. This happenedon
two earlier occasions and this time the farmer decides to file a police
report. At a later time someone passes by, admires the view, and asks
the farmer if theywould bewilling to sell the place. The farmer accepts
and they agree upon the farmer finishing the constructionwork, albeit
with some adjustments so that the barn would turn into a lovely home
instead.

A fewmonths later again thewalls got cluttered, and again the incident
is reported. Only this time it isnot for thebarnbut forahouse right? But
other then perhaps for some relatively minor changes the walls them-
selves have not really changed thatmuch. Thoughfirst barn-walls they
are now house-walls, yet the bricks are still the same bricks. And they
kept their properties as well. It is not like you could not cut the barn-
wall with a pair of scissors, but now that it is a house-wall you can.

A wall inherits the properties of its building-blocks. This is also some-
thingwe know for ourselves. These building-blocks are barn-building-
blocks if we intend to build a barn, but house-building-blocks if we in-
tend to build a house. And they are building-blocks because we build
with them.
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3 Implications

Wetalkedaboutbasics, aboutprincipleswealreadyknow. Wesee these
things everyday. It is nothingnewper sebutperhapsput a little inadif-
ferent perspective. ’The Art Gallery’ and ’Cheese’ showus a bit that the
things we experience are not independent. ’The Football Player’ let us
realize what we do lead to results. ’The Donkey and the Carrot’ shows
us a bit of why we do the things we do. And ’The Barn’ says something
of how things become things by doing and by inheritance.

Since we know these basics for ourselves we don’t need anyone to tell
us this is right, wrong, or otherwise. So, let’s take this a step further and
look at their implications.

– 9 –



3.1 A Colour Picker Tool

Earlierwe talkedabout thatwhatwecanexperience isadifference. And
for this we need a thing and not that-thing e.g. white and black, warm
and cold, life and death.

Red is not white, birth is also not white. Birth and white are two differ-
ent things. But to say birth is not white is a bit weird isn’t it? It doesn’t
seem to apply. This is because we can’t see a necessary relation be-
tweenwhite and birth. While white, red and black are related, they be-
long to the same (colour) dimension or spectrum. To illustrate this we
could think of a colour picker tool: a slider on a colour spectrumwhich
moves fromone side to another, and by doing so gradually changes the
selected colour fromwhite to black.

—For adifference the two thingsmust be somewhat related; theymust
be in the same spectrum. And as such it is possible to shift from one
into the other. From white to black, from warm to cold, from life to
death. When something changes it changes into something else for a
100%, but within the same spectrum. When my arm changes it could
f.i. bemy skin or amuscle that changes, but it would be aweird thing if
my armwould change into a palm tree right? So this change is in some
aspect total but from another point of view there is no change.

The part where there is no change, at least not at the same time, we
could call context or background. And this is not apart from what we
already know (see ’The Art Gallery’). We need a context or background
to appropriate a thing. Or, if you like, a thing and its background create
a difference. The spotless white wall could form a background for our
panel because they both have a colour property (colour dimension).
The taste ’sweet’ can’t form a background to the panel, but sugar —
which also has a colour-dimension— can. And those colours depend
on the fact there is sucha thingascolour in thefirstplace. When there is
colour, which we can discriminate, there must be no(t)-colour as well.
Still the same basic principle, but applied to amore general level.

— Because a thing is dependent (a difference needs a dyad) it changes
when the things it depends on change. And it will change since it is
dependent. Only a "thing" which is not dependent would not be sub-
jected to change, but this is a bit problematic since ’to experience’ al-
ready implies difference, which implies dependence and thus change.
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3.2 Life and Death

We know we are born, ageing and will die someday. Some think it all
endswith death, others think life goes on in some formor another. But
normally these arebothbelieves; wedon’t knowwhether it is oneor the
other. Sincewe prefer knowing above believing, let’s see if we canwork
with what we got so far already.

We know we live; we discern life. Then in order to do so — since we
can only experience differences (’The Art Gallery’) — there must also
be not life (death) on the other end of that same spectrum (’A Colour
Picker Tool’). And to have death there must then also be life (birth);
they are dependent.

There are different ways to consider dependence. Take our cheese for
example, we can’t say first we have a front and then the back. A front
without its back can’t be. But take for instance ’walking’. First we put
one leg in frontof theother,we shift ourbodyand thenweput theother
leg in front of the first. This too is a dependent relation, butmore in the
order of ’if this (comes first) then that (follows)’ instead of ’with this,
this’. Do you see thedifference? With the cheese-point-of-view (CPOV)
there is no time involved, when you have a front you got the back as
well. With the walking-point-of-view (WPOV) there is time, first you
move one leg and then the other. You don’t need to move them both
the same way at the same time, we wouldn’t even call that walking.

Normally we would apply a WPOV — first we are born, then we will
die — but this is a bit muddled since we are not really looking at life
and death there but at me — another context or background (which
we will address later). Let’s go back to walking for amoment. Wemove
one leg and then the other. So, for the concept of walking two legs are
needed, they are related. Suppose you would have only one leg, and
not an artificial second one whatsoever, then you wouldn’t be able to
walk. But the one leg in itself is perfectly finewithout the other. It is still
the same one leg. But a front wouldn’t be the same without its back. It
is not like one is perfectly okay without the other. They are dependent
in a necessarily way. One (end) can’t exists without the other (end).

And so, do we know of any life without death? We know of people with
one leg or none so we see that the relation between legs is not a neces-
sarily one in order to live. But we do consider death as a part of living.

– 11 –



We know we will die. We may not like it, we might try to find ways to
escape it, but at the same time we do understand death is part of life.
We don’t know of any concrete life where death does not seem to be
waiting. We can’t see that the relation is not necessary. In fact, if death
came for a person we see they are not living any more; its relation is
a necessary one. Thus then we should apply our CPOV instead of the
WPOV. When we do we see that when there is birth, there is death and
when there is death, there is birth. By applying the basics to life and
death we then seem to get some kind of ongoing becoming; they both
are necessary for each-other to exist. And although this ongoing be-
comingmight perhaps seem strange, it is in line with what we know to
be true for ourselves so far already. It starts to cut out believing, which
did lead to views going against what we know.
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3.3 Around

In ’The Football Player’ we talked about actions and their results. We
usually understand this partially. We understand to some extent do-
ing good can lead to good results, ’what goes around comes around’,
but we don’t necessarily understand how thismust always be the case.
Same with good which can’t come from bad. We sometimes do think
good can come from bad and vice versa.

If we go back to our basics, we know from doing things over and over
we improve. For example, if you like to play football you improve. But
suppose you don’t like football but you are forced to play it more, then
this does not necessarily mean you will come to like it, or become bet-
ter at it, at football. It could verywell be the case your dislike improves,
your disengagement grows; it is the blooming what is the result.

So what do you think, if we do something which is let’s say based on
anger, we act and speak with anger and we cultivate this, will we then
become better or worse at it? If we feed our anger will we then improve
this or lessen it? So if we want to be a professional in being angry, it
will be a good thing for us to feed anger and act upon it. But we should
notmake themistake thinking happiness is to be found in there. Hap-
piness can only come from siding with the good, happiness is a result
from being good, which is also something we must train to be well at
— if we do pursue such a thing of course.

Suppose someone successfully robs a bank and lives inwealth. We can
understand the fear of getting caught could come from this action and
we might think the living in wealth comes from this too. However if
we understand that good comes from doing good, we can reason that
the fact this person succeeded and live in wealth might be because of
the results from previous actions did bloom. The results which got in-
vested in earlier f.i. the ability to succeed, to be fortunate, bymeans of
studying, preparing, practising, etc. might be spend on something like
this.

An action can bloombut we don’t always see this result (from that par-
ticular action) nor do we know if and when this will happen. With this
birth-and-death thing goingon itwould thereforenot be illogical to as-
sume that such a result could occur in a next life. We don’t know, but
it does not go against what we know either. Take our football player
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again. If we train playing football we become better at it, wemight like
it more and then train more. Can you imagine by doing this over and
over again (life after life) we could at some point become a natural tal-
ent? But suppose we lack the discipline, now doing this and then that,
perhaps this talent then, because it is not cultivated, isn’t there.

If we let this all sink in we’ll understand a responsibility: We are re-
sponsible for our actions, and sooner or laterwemay inherit the results
whichmaynot need to be restricted to just this life. So howabout in or-
der to not get the results we don’t want, we start managing our actions
properly?
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3.4 The Football Field

We talked about good and bad actions and their results. But what is
good, and what is bad? How do you knowwhich is what?

Well, look at it this way. What is a bad result? When it is unwanted,
unwelcome, right? Since bad actions lead to bad results a bad action is
something which leads to unwanted, unwelcome, results. We already
know we don’t always see the results of our actions nor do we know
when they bloom, so it is not always that clear. But let’s go back to our
football player for a moment.

On the football fieldwefind twogoals, eachon theopposite side. When
our player is about to score they aim at their opponents goal and not
at the one belonging to their own team. Whether they actually score or
not depends on several things, but at least they aim at the right side for
them to score. And this is what we can try here too. Wemight not know
if an action is good or bad but does it sidewithwelcome or unwelcome
results?

An unwelcome result is for example pain. Siding with pain leads to
pain and vice versa. It could be physical pain or mental pain. Suppose
we would be verbally backstabbing someone, even if we didn’t know
whether this would be a good action or a bad one, or to which exact re-
sult it could lead, we do know it sides with pain, either for us or for the
other. But since it sideswith pain, it increases, nurtures, pain; it doesn’t
lesson it. And since it is our action the result, the blooming with pain,
is ours too.

Many actions we seem to do so fast, almost instantly. We trained such
behaviourquitewell; wegota real talent for it. Ifwedon’t like the results
wemight start to lookmore carefully at the thingswedoandwhywedo
them. If they sidewithwhat is for us the right side, thewholesome side,
we should keep doing them but if they side with for us the wrong side,
the unwholesome side, we should just get rid of them, destroy them,
not feed and dwell in them. This way we will become more and more
skilful. It is wise to do those things which lead to the result we want.

Used to the things we do, some actions feel unnatural. For instance if
someone is angry at us, our trained reaction might be to retaliate in
some way, we might even start a fight. But since hurting sides with
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things we don’t want for ourselves nor for the people we care about,
it would be wise not to go there. And don’t worry, even though it could
take a while, things siding with the wholesome will become natural,
habitual, too.

What we train we will become better at, we will come to know better
and it will feel less and less alienated. But be aware, it is not like we
should be a smiling pounce bag for bullies! Or let people rob, abuse,
walk over us, or anything like that. That is like enabling them to do so
which doesn’t side with the wholesome either right?
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3.5Mortgage

Suppose youhave amortgage loan fromabankwithwhich youbought
your house. If you stop paying off the bank can, whether you like it
or not, sell your house. So from one point of view it is your house but
fromanother point of view it isn’t. Basically this ’my,mine’, is about the
amount of control we have. And with that some responsibility. If you
don’t have any control is it really right to call something yours?

When something ismine I shouldbeable todowhat Iwantwith it. This
(my)body isminenot yours. I canput a tattooon it, have it pierced, etc.
Sometimesmy ormine is used in another sense, like ’my country’. But
here we don’t mean to say the country is mine, that I own it.

We can control our body, but only to some extend. We can’t prevent it
from getting sick or older. It is the same with the mind, we can’t just
prevent it from some excitement, for example. Thus, being out of our
full control, is it then really proper to call it mine? Is it right to consider
itme? Yet we do feel this isme,mine. But what is thisme then? Well we
can’t describe it really. We use words like me, self, myself, but we can’t
define or locate this properly. Why? Is it out of reach? Well then it isn’t
mine for sure. If it was so clear we wouldn’t have so much trouble de-
scribing it. Perhaps then wemight be looking at it from a wrong point
of view? From awrong notion, from... a belief? Maybe we just think we
know?

We do know that something which would be really myself would be
fully under one’s self-control. But would a self need (to) control? If
so it would be dependent and not in-dependent. And if it depends on
something else it falls away if this dependence isn’t there. So a self can’t
depend on not self, it should not be dependent at all. We already know
what we experience is a difference, a duality. This is always dependent
and therefore not self. If we can’t experience it how can we say it ex-
ist or not exists? What can we say about it? If it is something we can’t
experience, is it even right to call it ’something’ or ’not something’?

So this is a strange matter. We could rethink this through and ask how
wecameupwith a self in thefirst place. If I ask ’does a goeloo exist?’ you
would ask me what it is. With a self we immediately assume we have
oneor not—bothways at least assumeweknowwhat it is. But it seems
to go against what we know. Should we then take a self up on believe?
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Well the problem here is we are still assuming and still muddled, since
it can’t go against what we know and we already established we can’t
experience it.

Basically we can’t discern ’self’. We think we somewhat do but it is a
flaw in our assuming. Normally we use the WPOV. We think things are
things-in-themselves, not dependent; ’self’. Like white exists on its
own. Or black. We don’t see these exist only in dependence. They are
two sides of a spectrum. A self implies no dependence. It doesn’tmean
there is no you orme etc. with dependence. Of course you are you and
me is me. And I call this myself, or self, which is in the same manner
as I call this my country; it is handy for communication. However we
often switch these contexts without noticing. When we talk of this
self even with dependence, which strictly speaking makes no sense,
we automatically assume an independent self, a soul or something
going on, which keeps itself in essence, after we die or till we die. So
we get drawn to duality— there is a self and there is not a self, all exists
and nothing exists — drawn to this WPOV, drawn into the game of
extremes.
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3.6 Fed Up

At this point we are not much further than ’what goes around comes
around’ or ’you reap what you sow’. Life may go around and around
and we get to experience nice and not so nice things. But now what?
Well nothing really, unless we get fed up with all this, especially with
the painful, grievous side of it.

If we get tired of these unwelcome experiences, or if we see the
pointlessness in experiencing, we might want to do something about
it. When we understand the duality (see ’The Art Gallery’) it might
perhapsbecomeevenmore easy to see the repetitiousnature of things.
When we are new in this world it is a big place with lots of things to
discover. Later on we might get a natural eye for (some) repetition.
We wake up, prepare, eat, go to work, get home, eat, cool down, sleep.
Or whatever repetition we call ours. With this duality we might get a
little bit disenchanted already: ’Okay, this is nice but it is just another
colour’, ’Okay, this tastes nice, but is just another taste’. But how tasty
it might get, it does not leave the taste spectrum; it is more of the same
really. And it stays this way. It doesn’t break out these dimensions; it
doesn’t go further than our sense experiences. Life after life possibly,
on and on.

The clearer themind the easier it will be to see themore generic levels.
If we are aware we are seeing colours, and thus that colours depend
on no colours, which is basically just a dimension in which a colour
could be possible, then we might not have the need to experience ev-
ery colour out there. Wemight somewhat get fed upwith colours, they
are just colours, and then these colours loose their enchanted powers.
When they do, they don’t form the parts of the ’The Donkey and the
Carrot’ any more. So we don’t go out in the world trying to experience
all different colours in the hope they will enrich us. No, we will under-
stand this is a vicious circle and we won’t go after them.

Always wanting and we always want (have thirst for, long) something
we don’t have; it is a perfect fuel for this perpetuum mobile. If we see
this there is also the chancewe get fed up. Perhaps not fully yet, but we
will understand to some extend wanting things is a bit pointless too. It
never gets fulfilled. There are often many things one can want and no
situation is perfect — which can give an excuse on why a want is not
fulfilled. —We might think ’if only I was rich’ or ’if only I was healthy,
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younger, older, more loved, less loved, attractive, less attractive’. So we
keep busy longing, wishing, but intrinsic it is just the same really.

When we get fed up with all this we might want to stop and be done
with it. Understanding this does not mean we can’t appreciate nice
things, we just don’t need to make all kinds of assumptions while get-
ting tricked by them. Then gradually we will be siding more and more
to things we know, things which we experience right now, instead of
creating a duality between what is here and what isn’t (yet, any more).
We becomemore andmore occupied with the actual.

So this stopping then, is it somethingwhich can be done and if so how?
If here is what we know for ourselves might end, then it is time to take
some thingsupon trust. Only temporarily though, only tillwecanwork
here with what we know for ourselves too.
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4 The Teaching

By following our basics we came perhaps to a different view on life and
death. Andwemight understand some of our own responsibility since
what we do leads to manageable results. Wemay not know if breaking
through this life-and-death cycle is something which is even possible,
but we do knowwe don’t want to suffer. And this is what life entails for
us; there is this sickness, separation from those we care about, ageing
and dying and so on, waiting. So at least we could try to look into the
possibilitywhetherornot suffering couldbeended. Whatwedidprevi-
ously onour own, to decrease or end suffering,might not have givenus
a lasting result, so let’s see what someone who claimed to have broken
through such a cycle had to say about this.

—We know we can only do and experience things just right now. And
we are always doing something; we either increase or decrease suf-
fering. Breaking through is something which doesn’t side with the in-
crease of suffering right? So, the way to increase happiness and break-
ing through must then be one and the same. This way we understand
we are able to guard and verify whatwe are doingwithwhatwe already
know. We don’t welcome blind belief.
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4.1 Breaking Through

According to buddhism it is possible to break through and this break-
ing through, this ending of this cycle of life-and-death, is what bud-
dhism is about. Those who broke through on their own are referred to
as awakened (buddha), which is said to be very rare to accomplish. To
fully understand is to have it realized, till then it means some things
will have to be taken up on trust. Which does not have to be a prob-
lem though. If you understand what we said earlier you got enough
knowledge to keep things in check. For example the doubting or wor-
rying ’is this the right way or not?’ what do you think, does it side with
knowing or with not knowing? With not knowing right? With know-
ing there is no doubt. So, if we dwell in it, if we feed this thought, will
this doubt then increase or decrease? It is just a basic, if we dwell in it
we will just be getting more. So, don’t get preoccupied, obsessed, with
it. Don’t dwell in there. What to do? Well we can cultivate something
which sides with knowing. Also, when we are in a lot of doubt we can
get stressed right? Which doesn’t side with calm at all. So we can do
something which calms us. Or, when stressed we are also not having
joy, so we can do something which sides with joy. Andmore andmore
we might come to understand there is only one direction out. It is ei-
ther the game of extremes or not. We either play the game or we don’t.
In the beginning thismight all be easier said thandonebut don’t panic,
just apply the basics. And this way it can only lead tomore knowledge,
more calm,more joy and, according to the awakenedone, this is all you
need to do.

Youmight perhaps think: ’Hmm, this can’t be all there is to it’. Well ac-
tually it is but there is indeed a problem. Perhaps youmight not get the
calm and happiness when you want and you don’t knowwhich results
ripens when. You might not know when you’ll get sick or die which
might all be obstacles. What if you die, get born and perhaps just as
in this life you forget about previous things learned? It is very easy to
act with greed or anger. We often feel justified to do so, it seems even
socially the norm. So it can get worse and worse very fast.

Butweare in luck. Someawakenedoneswere able to explainwhat they
did; they became teachers. And it is a lot easier to follow a teachers’
guidance than to discover things on our own. Compared to that this is
a shortcut. Inour erawedidhave anawakenedone tooand lucky for us

– 22 –



a teaching one. For a long time his teachings were handed over orally
and are now somewhat available to us inmodern languages.

About that siding with the good, we did mention above, here is what
the awakened one said about it:

’What, almsmen, action is done without greed, is without greed-borne,
is situated without greed, the rise is without greed, that action is whole-
some, that action is unblameable, that action has a happy ripening.
That action does lead to the cessation of action, that action does not
lead to the rise of action.’ (AN3.112)

— Idemwith hate and delusion.
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4.2 The Texts

The latest awakened one taughtmany and is referred to as the greatest
teacher. We don’t have the awakened one to teach us in person, but we
do still have access to his teachings. And not just to a few texts, we got
thousands! So we can think, ponder, study them from different angles.

In the texts we read about people listening to one talk and then put it
into practise. Some heard more than one and we even got so many
more, probably more than people have heard in the awakened one’s
time. And we got those from his disciples too, even those from after
the awakened one had given his last one. So if some heard one, others
two, three, ten, and so on, how many would be enough for us? hun-
dreds? thousands? If it is never enough we have to ask ourselves if we
are really studying or just collecting. We like to collect things and we
canmake up good excuses for it. So we do have to be careful.

Nowadays there are many buddhist books andmany different schools
of buddhism. Since they are all claiming to be buddhist, what do all
these teachings, schools, have (roughly) in common? It should bewhat
the awakened one taught right? It seems they could roughly agree
on some collections, which in Pāl.i are called the Aṅguttara Nikāya
(AN, shorter enumerated texts), Sam. yutta Nikāya (SN, shorter texts
grouped by topic), Majjhima Nikāya (MN, middle length texts) and
Dı̄gha Nikāya (DN, lengthy texts), from which we then can all study
to build a good foundation. With a foundation we got something to
stand on. This does not mean they don’t go deep though, they go just
as deep as you can get; they have the ability to grow with you. These
four collections are really really enough. Study them honestly, for
understanding, and you gradually develop right view.

Whenyoustudy the texts youdon’t roborkill someone; in thatmoment
you are doing things sidingwith the good, things sidingwith the end of
suffering.
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5 Arising, Ceasing

After coveringwhatwecanknow forourselves and the implications,we
talked about the Teaching. Now let’s see what the Teaching is about.

To lookonly just now forwhat the awakenedoneandhis followershave
said, does not mean what we covered could be reached without what
they said. Without practise, without their guidance we would simply
be overcomewith doubts and kept switching between sides. Wewould
not be able to deduct the basics or keep going through their implica-
tions. But because they are factual they don’t need the ’because the
awakened one said so’ argument. Which does, of course, notmean ev-
ery onewill agree or prefer this approach in the first place. This work is
about knowing, our approach is not directed by faith or trust. Not that
we do mistrust, but we want to know why and how, preferably before
doing. Andhowdowe knowwe are not led astray? Because a supposed
awakened one said so? Or his followers? Or even if we do have that
trust, how do we knowwe have not misunderstood what they said? Or
if translations were properly done or understood?

So, now that we have got our basics and implications in place to keep
things in check, let’s look at the implication of those implications; the
arising and ceasing of suffering.
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5.1 Dependent-Co-Arising

The problem is suffering. We suffer. There is sickness, ageing, death,
abuse, torture, separation from the oneswe care about, etc. Were there
no suffering we wouldn’t suffer. And we don’t seem to be able to stop
sufferingby just notwanting or ignoring it. So, if it canbe stopped, how
to end it?

Suppose we would remove the supporting bars of our barn-house, it
will then collapse right? Perhaps not right away. Perhaps it still stands
on its own, without its support, for a while. But it is not anymore suit-
able for living; it is bound to collapse.

Before broken through the awakened one thought aboutwhat the sup-
port (paccayā) of suffering could be. Cut away its support and it can’t
keepgoing right? Andwhat is the support for suffering, for ageing-and-
death? Birth. If there was no birth would there be ageing-and-death?
Of course not. Birth is just birth and ageing-and-death is just that. No
mystics here. To say birth (being born, life) is the support for ageing-
and-death doesn’t seem to require to much insight right? We all know
beings are born and will die someday. First we are born, then we will
die. No big deal here. So, arewe now somuch smarter, educated, then?
Well, normally we look at it with theWPOVbut try to look at it from the
CPOV which is about: not self (’Mortgage’), change (’A Colour Picker
Tool’) and suffering (’Fed Up’), now that would be a whole different
story.

— While the CPOV might be convenient to use, we should not forget
our basics. After all, we can’t see both the cheese its back and front.
Whatever is discerned it is against its context or background (see ’The
Art Gallery’). Thinking of the back of the cheese is just reasoning.
We can turn the cheese to look at its back, so we know it is there, but
then right there this would be the new foreground. Structurally a
background comes first and with it, its foreground.

And what is the support for birth? In ’Life and Death’ we turned back,
from death to life and vice versa, which wouldn’t be to helpful to re-
ally understand since this is reached by just reasoning (we can’t expe-
rience life after death, it would just be life). Instead the one clung-
to-enlightenment (that is before enlightenment, not having realised
awakening yet) went deeper. If what wasn’t here, therewouldn’t be any
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birth? Becoming. If there was no becoming would there then be birth
(ageing, death)? Of course not, no speculation needed.

—When action has its results ripening, it is old action intent to be felt.
As it ripens it thus becomes. With the ripening of a lustful result, lustful
becoming. If therewas no lustful becoming, lustful ripeningwould not
have been possible. Likewise for formful and formless becomings.

And what is the support for becoming? As fire becomes where it takes
up fuel, as such it is the becoming which depends on the taking up.
And taking up has longing as its support. Thuswith longing, taking up;
with taking up, becoming; with becoming, birth; with birth, ageing-
and-death; suffering. And what is the support for longing? Feeling.
This is easy enough to understand right? If we long for something tasty,
nice, beautiful, it is because of this niceness, a nice feeling. Well..., we
have to be careful because even with the WPOV we would say we un-
derstand, but we are not talking about the WPOV here still the CPOV
applies. It could be the CPOV is easy enough seen in the case of the
front and back of our cheese, but we are so used to feeling and longing
from aWPOVwe automatically switch back; don’t use theWPOV here.
Andbywhat is feeling supported? By touch. If therewas no touch there
would not be a difference, no experience, no feeling. For touch there
must be a difference; it must be able to be touched, to be able to see
for seeing — which is just seeing — to be able to hear for hearing etc.
So, there are the six’s bases for the support for the six’s touch. Thus for
touch (the general) it is the hexad-base. — Since the following items
take up a bitmore space theywill be explained later. —Andwhat is the
support for this the hexad-base? Name-and-Form. And for name-and-
form? Cognition. And for cognition? Inclinations. And for inclinations?
Not Knowing.

Seeing how suffering arises we then understand how to end this:
we need to remove the supporting bars so this whole building falls
down. So that with the ending of not knowing, inclinations ends;
with inclinations ending, cognition ends; with cognition ending,
name-and-form ends; with name-and-form ending, the hexad-base
ends; with the hexad-base ending, touch ends; with touch ending,
feeling ends; with feeling ending, longing ends; with longing ending,
taking up ends; with taking up ending, becoming ends; with becoming
ending, birth ends; with birth ending, ageing-and-death ends and
with the ending of ageing-and-death this entire mass of Suffering
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ends.

When we are talking about the stopping of birth, feeling, etc. and it
sounds a bit gloomy, it shows us how easily we forget our basics and
implications. Didn’t we talk about how bad can’t come from good, that
good comes from siding with the good? And gloomy, does it side with
wholesome (happiness) or with the unwholesome (unhappiness)? So
althoughwemight thinkwe follow this logicallywe then,whengloomy,
misunderstand.

In the texts we can find other occurrences too. The principle stays the
same of course, applying the CPOV instead of theWPOV:

Thus while this being, this is;
with the arising of this, this arises.
While this not being, this is not;
with the cessation of this, this ceases.

(SN12.37)
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5.2 The Hexad Base

Imagine a swimming pool with its basemade of heavy concrete plates.
The water is perfectly still. Then suddenly from the middle to the end
all the plates drop down one feet. What happens to the water? It now
flows right? We got ourselves a tiny waterfall.

Firstwhen therewasnodifference in thebase thewaterwas still. There
was no higher or lower part to discern. And like thewatermoved, so do
we. As with ’The Donkey and the Carrot’ we are moved by our thirst.
And just like the water, we got then a difference in base too. We thirst
for things we don’t have; differences in sights, sounds, and so on. So
there got to be differences in eye-base, ear-base, etc. too.

— We call it eye because of its function, not for being the organ;
Warmth and pressure with the ear-organ would thus be with the body
as base, not the ear. A base is a base for touch.

A difference in eye-base is the thirst for visuals between have and not
have. So we would, just like our pool, have a higher and a lower base.
But which part is here the higher and which would the be lower? That
depends. Since there is no height it depends onwherewe point at. Just
like our cheese its back and front. From the viewpoint of the eye, or
sight, we could speak of closer and further, or here and not here, there.

The thirst for visuals, between have and not have, is a difference (ex-
perience, see ’The Art Gallery’). Feeling arises with these six’s base for
touch. Adifference in the sight spectrum,wecould call seeing. Adiffer-
ence in the sound spectrum, hearing and so on. If we would not ever
have been able to experience sight would there be any longing for it?
Would we long for something we never experienced nor imagined its
becoming? Of course not, we don’t long for what we don’t miss. So, if
there was no experience would there then be a difference? Also not,
right? Can we see something without experiences? Also not. Thus, the
relationship between sight-experience and the eye-base is a necessary
one; it is the CPOV.

— Note that now and then I switch contexts a little to get my point
across. Dependent-co-arising is not about us longing, feeling, etc.,
which comeswith theWPOV, it is about cessation of longing, etc. itself.
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Explained this way you might perhaps see why this base stops when
not knowing stops,why it stopswith the stoppingof greed; it is because
then a difference (depending on thirst) isn’t there.
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5.3 Name-and-Form

Suppose you walk with your arm straight ahead and your eyes closed.
And you bump into a panel in front of you. Your armmight bent a bit
because of the pressure, resistance, and you understood you hit some-
thing on your way. Perhaps because of the sound and feel you get the
impression you hit a glass panel and roughly youmight have gotten an
impression about its size or thickness too. This information you got
out of your earlier experiences with glass. You know what glass is like.
Yourwhole life you’ve beenwith glass. And it doesn’tmatter if the glass
is coloured or not but if you are able to look at it you might know this
too. If it turns out the panel wasmade out ofwood youwould be rather
surprised right? The information you got from your older experiences
and the information retrieved while bumping against the panel didn’t
match. Yet it did stop you all the same.

What youknow is therewas friction, resistance, andwithyour interpre-
tation this got combined into a story. You know you hit the panel with
your arm and this is in the story too. Someone who has always been
blind doesn’t knowwhat his or her arm looks like, in that story this par-
ticular information is omitted. Or when disgusted with glass the ex-
perience would be different too, even though the touch-resistance is
somewhat similar. While this story-making (up) is very handy in daily
life, if I say bananas you already know a lot about them, it is a lot about
story-making and thus further away from knowing.

Suppose you would pick up a rock and find it heavy. And another
rock, which you find lighter. Then you would have picked up a heavier
rock and a lighter one. But they are heavier or lighter because of you...
the rocks don’t have any notion about their weight. This measuring
is something you brought in. So it quickly becomes a story. It gets
quickly tagged. Here we see this tagging doesn’t necessarily mean big
or old stories.

If you sit and relax you might notice you don’t feel your hands or you
might feel themdifferently. If youknowwhat yourhandsnormally look
or feel like, chances are you interpreted,manipulate, ’correct’, this cur-
rent experience with your normal one. Though through practise you
might becomemore andmore aware of this, and see this story-making
doesn’t always have to bemademore than it already is.
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If we both sit in a roombut I sit on a pushpin, this experiencewould be
’here’ where I sit and not ’there’ with you. Although the happening is in
the same room so to speak, it isn’t your experience. You can’t register it,
you don’t have this difference, this tagging and the resistance, existing
for you. While I do register this happening, which ismy experience. So,
an experience is this noticing, registering, knowing of a happening. It
is how this happening presents itself (to me).

This tagged-resistance — a happening — is name-and-matter. Name
is this tagging, labelling, naming; inclined by feeling, perception,
intention, touch and attention. Matter is the resistance, oppression,
friction; the earthy-, watery- fiery- and airy aspects, of the four great
essences (earth, water, fire, air) and what of them is taken up as form
(as this is me, this I am, this is myself). Name-and-Matter is what
is cognized. When there is name-and-matter there is cognition and
when there is cognition there is name-and-matter; they are each
others’ support (SN12.65).

Of course, talking about matter is a little abstract. In a way it is indi-
rectly known matter is there, because what we experience of it is the
experience. Thatwhichwecallmatterwediscernasviolation, infringe-
ment, breach, breaking, deformation, of boundaries. Just as we saw in
our examples above. As it thus deforms, it is called Form. So, and the
four great essences and what of them is taken up as form, is what is
called form. Then together with Name we got Name-and-Form.
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5.4 Cognition

Consciousness, subconsciousness and unconsciousness

Normally when we are conscious, it somewhat means we can register
and respond to things. We are aware, not not aware. But we are not
aware of everything around us with the same intensity. Perhaps we
have an itch and we scratch without paying attention to it. It is not we
didn’t register the itch, else wewouldn’t have responded to it, but there
were for us more important things to pay attention to. Scratching is
something we are used to do, it is not a new way of manoeuvring, it is
easy, we can do this without much effort, it doesn’t require a whole lot
attention. If something else needs a lot more attention we just scratch
and, as it served its purpose, be done with it. We evenmight forget do-
ing it, just as withmany other things.

This is not only the case for simple tasks but for more complicated
ones as well, even those just recently done. Confronted some indicate
they acted without being conscious. Without being conscious? Un-
conscious? This would sound strange right? But then we get to use
the term subconscious. I don’t know whether it has always been the
case, but people are not only saying they might have done something
subconsciously, something can be done by their subconsciousness
as well. And it is widely (wildly) accepted we do have a thing called
subconsciousness. Yet forgetting, paying attention (focussing, giving
priority) are very common aspects. We seem to accept more easily we
may have forgotten something when it happened longer ago, but this
mechanism is just the same. We don’t really need a subconsciousness
for this. Whether we know it or not, people shift, from being conscious
to ’having a consciousness’, from subconsciously to ’a subconscious-
ness’, and now suddenly we got stuck with all these things. For some
the subconsciousness is viewed as part of the consciousness for others
not, but it seems to be taken as part of you, your self, what you are.

Wemight think when someone can’t register and respond they are not
conscious, unconscious. But how do we know this is so? When the
tooth pain is gone are we then unconscious? Not so right? We are not
conscious of the pain, which is gone, but we are conscious of other
things. Andunless awakened this entiremass of suffering is still in tact,
evenwhen dying; when the body is still warm there is still life (SN41.6).
If we would come up with an idea like ’this person is neither dead nor
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alive’ even then theremustbename-and-form, etc. Howcouldwe then
maintain ’consciousness’ not being there? When someone is uncon-
scious we can only truly say there is no response perceived by us.

Thus subconsciousness andunconsciousnessmightperhapsbe things
we think we are familiar with, but there does not seem to be a need for
them apart from communicating about the intensity, level, degree of
awareness. We know what we experience is dependent, and thus tak-
ing conscious, unconscious or subconscious as a not dependent thing
goes against what we know. Whatever you find is there for you, it is de-
pendent. And when you find it, experience it or what ever, we say you
are conscious of it.

Location

Generally speaking we have a body (kāya) and mind (citta). They are
two different things; a mind is not physical and this body not mental.
When we personify things we attribute human nature to not humans
e.g. ’The Teaching says’. But in this materialistic oriented world we are
so used to copewithmaterials we ’materialize’ things, we give physical
attributes to non-physicals. A physical attribute is for example colour.
There are thingswithno-colour aswell, sowhenwe thinkof conscious-
ness having no colour it may not sound to strange. But we have to be
careful because no-colour depends on colour and vice versa, so we are
talking about the colour-spectrum here, which applies only to matter.
It isn’t the case that consciousness has no colour, colour doesn’t even
apply. Perhaps we like to make things physical, tangible, because they
then exist for us? And the more we get into that way of thinking, the
more a consciousness feels like a thing and a subconsciousness too
for that matter (pun intended). Physical objects we can (often) point
at, they have a location. So perhaps we are trying to do this with non-
physicals too?

Of course, when something is, it is here or there, so we can’t say con-
sciousness has no location. But it is just there where name-and-form
is, it is dependent. It is in thiswaywe can justly speakof a location. And
like physicals, things can be not here or there. Perhaps we think this of
consciousness too? Maybe this is, partly, why we need unconscious-
ness?

Cognition
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What we understand as consciousness is something about being
aware, awareness. And now that we can let that objectification go, we
might see that the use of discernment or cognition (from cognoscere
meaning in Latin ’to know’) can fit better; it already feels more fleeing.
It is easier to see that when there is cognizing there must be some-
thing to be cognized as well, while consciousness seems often to be
misunderstood as being a thing somewhat present on its own.

Cognizing name-and-form

Suppose you are thinking of pickled cucumbers (pickles). Perhaps you
can even see the colour, and almost smell and taste them. Perhaps,
if you crave for them, water is already running in your mouth. You
prepared to eat them already. But the sour you can only experience
through the taste-base. You know sour, you can remember what it is
like. If you are not eating pickles right now, is there then (pickle-)taste-
cognition? Of course not. There is (pickle-)taste-cognition when we
are actually tasting pickles.

If we fell back to the WPOV, we think because we have the taste-base
and an external object, while being conscious, we experience taste and
then feeling — or something along that way of thinking. But with the
CPOVweunderstand things arise and cease together. Those things can
be known, discerned,when there is taste, when there is feeling. In daily
speech we use the WPOV, but to see what is really going on, to under-
stand, we need the CPOV. If the pickle is on the other side of the room
wecan’t taste it. Then there is nobase for taste, no outer-taste-base nor
an inner one (regarding the sour that is). For taste-cognition to existwe
need a difference. The ’tongue’ — or rather the inner taste base— and
theoutername-and-form. Soweknowwe tastewhen taste is cognized,
thus ’with cognition’.

Foundation of cognizing

In ’Name-and-Form’ we said: ’... quickly becomes a story. It gets quickly
tagged’ and ’... this story-making doesn’t always have to be made more
than it already is’.

Suppose someonesteppedonyour toeswhile carelesslypassingbyand
youget angry. Thishappening (name-and-form) iswhat is cognized for
which, as an example, the underlying ’I have pain inmy toes caused by
someone stepping on themwhile passing by carelessly’ is present first.
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For which ’I have pain in my toes caused by someone stepping on them
while passing by’ is present first.

For which ’I have pain inmy toes caused by someone stepping on them’
is present first.

For which ’I have pain inmy toes caused by someone’ is present first.

For which ’I have pain inmy toes’ is present first.

For which ’I have pain’ is present first.

For which ’I have’ is present first.

For which ’I ’ is present first.

Sowecanperhaps seeherehowcognitioncanbuildup, grows. It grasps
on cognitionwith name-and-form,whichwhen fuelled forms this new
thing to take up. In this way cognition takes up cognition, but it keeps
being cognized of course; it still is just cognition which cognizes.
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5.5 Inclinations

Inclination: tendency, leaning, desire, wish, impulse, bent; liking, pref-
erence, interest, taste; bending, slope, slant, rise, angle

’Matter’, when cognized, is already directed or orchestrated; what is
cognized is name-and-form. This directing starts on a very generic
level of experience (see ’Knowing and Believing’). In a way the more
particular levels are inheriting their properties from the more general
ones, just as our wall inherited its characteristics from its building-
blocks (see ’The Barn’). Like our building-blocks, which could be for
the barn or house, there are different ones for experience too. Those,
the inclinations for body, speech and mind, incline body, speech and
mind.

But building-blocks themselves have properties too right? A building-
blockmade out ofwoodhas different ones than abuilding-blockmade
out of stone, yet they have similar ones as well else they wouldn’t both
be building-blocks. Such a property could be size, colour, weight, the
ability to stack, and so on. Likewise we got properties for the inclina-
tions. And what do those inclinations then have in common? They
arise, change — but stay the same from another point of view — and
cease. Hence the things derived from them do have these same quali-
ties too. All experiences come, stay-and-change and go right?

Andwecould try tofindevenamore generic level. Whatdo theseprop-
erties themselves have as properties? Well, arising itself arises, stays-
and-changes and ceases, and so is it the casewith the other properties.
Thus, likewise for the properties of those properties, and for the prop-
erties of those properties ... they are recursive (AN3.47).

In ’The Football Player’ we talked about what we do leads to results, an
improvement, it increases, but we didn’t say how. It is through this re-
cursiveness. Each level or layer inherits from a more general one and
so this builds up, stacks, adds up. The ability to build up, add up, is a
basic too. Adding is just a basic operation and arithmetic has nothing
to do with belief either. This building up is an increase but look at our
barn-house-wall for example. If a wall got every stone stacked on top
of each other, neatly aligned, it is rather weak. But a sturdy wall has its
row-stones overlapping so every part is covered by the stones from an-
other row. And like our wall, our suffering is sturdy too. In ’Fed Up’ we
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talked about a vicious circle, a self-regulating mechanism which rein-
forces itself through a feedback ’loop’ (the output, after processing, is
’routed back’ as input but to a more particular level) and in this case
the in- and output are unwelcome, unwholesome, hence vicious. This
reinforcing is something which works on each and every level. Even
at a high level where intention seems more like a direction; an incli-
nation. It is like stacking bricks so they overlap for which each next
row’s stones are just moved a bit to the left or right. Movement is of
course not chaotic. How do things move? They follow their principles.
Just as water flows from a higher to a lower point. We don’t think water
wants or chooses to go a certain way, even though we can use this in
our speech, but this is what water does. It just goes to a certain direc-
tion, slanting, sloping, alternating between two points (ends of a spec-
trum); just like the slider of our colour picker tool. So this movement
we are talking about actually is the change while standing. The ability
to build-up is just anotherway of talking about change-while-standing
which is a characteristic of Inclinations (AN3.47); it too is inclined.

Perhaps we understand better we used CPOV mostly to illustrate the
necessity of a relation, the arising and ceasing. The relation itself,
change-while-standing, is a feedback ’loop’. Phrases and implications
from texts like ’cognition depends on cognition’ or ’meditation culti-
vates meditation’, and so on, might nowmake more sense. To include
this feedback system in our way of thinking we could call this the
CPOV+ (new content, new label).

This feedback systemis very counter-intuitiveandhere too, just aswith
our CPOV, we might keep switching back to causality. Even when we
’think we understand’ we might still cut things up into casual chains
and sneakingly find ourselvesmoving to causality again. Causality can
put us on the wrong foot very fast. But not only in that way; we know
when the front and back are gone our cheese is gone right? We think of
us, when thus gone, as either existing or not existing. But what we are
then in fact doing is applying the WPOV as background for our CPOV,
implying with the ending of suffering there is suffering. While if the
CPOV+ is applied thoroughly, we come to understand ’we then (nei-
ther) exist and/(n)or not exist’ is muddled thinking. Normally we mis
take opposite sides as ends, ’selves’. White vs black, life vs death, exists
vs not exists. We don’t see co-arisen and co-arising as ends (AN6.61).
Of course there is no turning back from cessation; how could it be a
spectrum’s end? What we normally take as ’ceasing’ (viz. not becom-
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ing, death, an end) is just an alternation between life and its arising.

If we reread ’Dependent-Co-Arising’ we can keep this CPOV+ in the
back of our head. See how that chapter got evenmore depth? It would
be an overkill to try to grasp this in the fullest range possible though,
if such a thing would even be conceivable at all. It is said that the best
way to tackle this problem, of reasoning about a feedback system, is
to describe the principle and the system as a whole, which was exactly
what the awakened one did.

With Inclinations as feedback ’loop’, we see how it is-and-gets co-
arisen. But what does this tell us? Have you ever seen how some
people ride bikes and get into trouble when something in their back
is calling for attention? They steer where they look at right? We steer
and we go. Aim and move, aim and fire, think and act, think and
become. So, look where you want to go, aim for your target (see ’The
Football Field’). This way we get either a more stable vicious circle or
we unwind this stableness with a virtuous one. Understanding this
we now don’t need to rely to manage our actions to end suffering with
misunderstood, mismatched, results but we can manage our actions
by direction— never mind amisinterpreted ’result’.
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5.6 Not Knowing

When something is present it is here. Andwhen it is absent it isn’t. Sup-
pose there is no anger now then you can say it is absent. But anger can
pop up again, so was it really gone?

Now we can go a little overboard with this way of thinking, but luckily
we find in the texts there is no need to do so: What is present is here;
what is not, not. Which doesn’t mean it is then uprooted (SN46.38).
Thus when anger is not present it is absent, gone. Which doesn’t mean
its absence is nothing or that it should be understood as present anger,
no, it is absent but present as absence, as possibility. Hence it is still
possible to become angry.

When something is present it is not absent and when absent not
present. Both are defined by what they are not. Presence is a matter of
attendance. Something which is attended to becomes the foreground
of our attention, it becomes ’seen’. And what it is not, the absence,
becomes the background. Discernment is dependent on this differ-
ence between fore- and background (see ’The Art Gallery’) so you can’t
really take a foreground out of its background so to speak; they depend
on each other. A ’thing’ is not its not dependent self.

If we apply this way of thinking to not knowing then, logically, not not
knowing (thus knowing) should be at the back. But how could some-
thing be fed, supported, with knowing be not knowing? This would be
a contradiction. So, when there is not knowing there can’t be another
more general background be discerned. Therefore not knowing is the
ultimate background when it comes to the rise of suffering. And when
knowing is settled at the back, thennot knowing can’t be anymore. Not
knowing can’t grow out of knowing, which too would be a contradic-
tion.

We suffer and to some extendwe know this, even thoughwe don’t fully
get why or how this is. Not knowing is then already in its right place, at
the back. And theremust be at least somedegree of knowingpresent to
be able to make this difference with not knowing. How else could not
knowing (or something else for thatmatter) otherwise even be known?
The most basic form of knowing is exactly the discernment of what is
present (see ’Knowing and Believing’).
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—For ’to be present’ theremust be something to be present, which (as
presence) is thus already inclined, supported, fed, by its background;
bynot knowing. Sonot knowing comesfirst then (for the inclinedpres-
enceof this inclined thing) inclinations. Thuswegot,withnot knowing
inclinations andwith inclinations the inclinedpresence (discernment,
cognition) of this inclined thing: With not knowing Inclinations, with
inclinations Cognition, with cognition Name-and-Form.
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6 Particulars

We saw that the CPOV does not involve time, as is the case with
Dependent-Co-Arising. ’But’, one might ask when misunderstood,
’how should I see all this? How should I look at it with time? After all I
know that I was born and will die someday. If these things are arising
and ceasing together, are they then now present? Do they then mean
something else than what is normally understood by them?’
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6.1 Time

In ’Life andDeath’ was said: ’Normally wewould apply aWPOV—first
we are born, then we will die — but this is a bit muddled since we are
not really looking at life and death there but atme— another context
or background’.

Adding time to the principle (’first ... then ...’) implies talking about a
particular. In this case however it is the WPOV (causality) and it is the
WPOVwhich ismistakenasprinciple. So ifweneed to talk about this as
aparticularwe shoulddo sowithout theWPOV.But first an illustration.

Suppose some years ago you tasted an apple and you tried to grow a
tree out of its seeds. The work paid off and you are holding one of its
fruits. This apple is not the same as the first, yet you might have hope
for the apple to taste similar as its ancestor, after all there is a chance
it inherited the same properties. At the time you didn’t know if a tree
would grow out of its seeds, whether this tree would carry fruits, but
you did recognize its potential and you would have been rather sur-
prised if the tree gave fruit to sour bananas. This would not have been
possible; this potential was not there present to begin with.

Time we know as past, present and future. We can say our present
ageing-and-death depends on an earlier, past, birth. Without this past
birth this ageing-and-death wouldn’t have been. And if this ageing-
and-death wasn’t, this past birth wasn’t. Or, keeping the illustration
with the apple in mind, this specific-past-birth-with-this-potential
wasn’t. Thus this present-ageing-and-death depends on this present-
ageing-and-death-potential-of-this-past-birth. Which is how past is
present (as past) — CPOV.

There being this potential is a commonly held view. After all we do find
people saying one is (un)lucky to be born in such or so family, or caste,
or it is understood as in inheritance and heredity, so this potential is
somewhat seen, expected, as to be present. And it will fulfil its inclined
possibilities of this ageing-and-death too. It is when fruit is not fertile,
potentials and possibilities will have become ceased; this way death
too is a possibility.

So, being (seeing as what is, the present) comes with inclined poten-
tials (seeing aswhatwas, the past), pregnantwith inclined possibilities

– 43 –



(seeing as what will be, the future). Hence past and future are not de-
termined as in determinism, but determined as in chosen or possible
possibilities. Depending on the aim—on the cultivation of wisdom—
some are more likely to be experienced than others. These potentials
and possibilities we are here talking about are Inclinations, and cho-
sen or possible says something about how inclined these Inclinations
are as potential (past, what was), actual (present, what is) and possi-
ble (future, what will be). Past and future are thus experienced, seen,
foreseen, acknowledged, in the present as potential and possibilities.

The difference between past, present and future inclinations is thus a
matter of presence. It depends on their way of being present (was, is,
will). And being present, the matter of presence, is cognizing. Thus:
With inclinations, Cognition.
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6.2Me

In ’Life andDeath’ was said: ’Normally wewould apply aWPOV—first
we are born, then we will die — but this is a bit muddled since we are
not really looking at life and death there but atme— another context
or background’.

’But’, one might still wonder, ’apart from the time aspect, what about
theme then?’

Well, what about you? What do you consider to be you? Usually we see
ourselves as this combination of body andmind which we are so used
to, it automatically comeswith theWPOVattached. Wecouldmakeuse
of another classification based on what we take up as to be me, mine,
myself which leads to the discovery of themasses of form, feeling, per-
ception, cognition and inclinations. All form (coarse or fine, inner or
outer, in the past, future and the present, inferior or superior, far or
near) belongs to the mass-of-form. Form is form throughout, void of
anything else. There are for example no feelings in form (feelings be-
long to the mass-of-feeling). Idem the other masses. Feel free to play
with it, whatever you regardas you see if youcanmake it notfit intoone
of them. You’ll notice you can’t find anything you identify with, taken
up,whichdoesn’t fall within thesefivemasses (pañcakkhandhā); there
is no attachment found apart from them.

With this taking up of the masses as me, myself, for me, of me, there
is this view of embodiment (sakkāyadit.t.hi). The view that there is this
you and because there is this you there are things for you, from you,
that are you, etc. But these masses are unstable and it would be wise
not to hold on to them to such an extend they cause you trouble. With
this taking up comes this sense of self which is thus really about re-
garding things which are not self (anattā) as self (see ’Mortgage’). And
making it about self while it is not about self is actually a form of es-
teem (māna), which in its most subtle form is the self-esteem ’I am’
(asmimāna).

So basically we are taking things up as I, mine, belonging to me, self,
while actually they don’t belong to anyone at all. We seek dependence
to things which are outside our full control (which is just a recipe for
disaster really). Being pleased with the limited control, we do not see
the huge interest which comes with it. We are in debt. And when it is
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time to pay, we suffer.
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7 Realization

With the right view, understanding, we can summon this all up with
one word: Suffering. It is suffering which arises and ceases. Since we
experience suffering we now understand there must be a difference,
dependence. And being dependent it is supported, set up, aimed, or-
chestrated, inclined, intended, willed in the CPOV+ way. To end it we
need to remove its support, which also is dependent. When there is
suffering there is not not suffering. Since both are dependent, aimed
for, willed, but rule each other out, we either set the things up for the
increase of the support of suffering or for the decrease of this support.
We learned that wholesome actions lead to the ending of actions. So
targeting, aiming, inclining to the right side leads to the end of inclina-
tions; to the uninclined.

At this point we are still not much further as in ’Fed Up’: ’What goes
around comes around’ or ’you reap what you sow’. Even though we
might perhaps understand even better what to do and why. We saw
this approach, of not playing the gameof extremes, was understood by
one clung-to-enlightenment. So, it is not about learning this, which is
just part of the path, it is about actually realizing it, reaching the goal,
the cessation of suffering.
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7.1 Tranquillity and Insight

Tobreak throughweneed to cultivate tranquillity and insight, both sid-
ing with knowing. Through tranquillity our longing fades and through
insight our not knowing fades.

This longing is a build up of inclinations, supported by not knowing.
From our CPOV+ we know we can’t remove a back from its front, they
come and go together. Here likewise we remove inclinations and not
knowing together. Tranquillity diminishes inclinations and insight di-
minishesnot knowing. Andwith the fadingofnot knowing inclinations
fades and with the fading of inclinations not knowing fades.

’Samathocavipassanā caayam. vuccati bhikkhaveasaṅkhatagāmimaggo’

’And tranquillity and insight, this is called, almsmen, the way heading
to the uninclined’ (SN43.2).

So we can see why they side with wisdom. Both need to be cultivated
and their development is gradual. Like ’inclination’ builds up (a vi-
cious circle) it builds down (a virtuous one). If we didn’t get ’calm’ we
justwould be running after our senses, trying to fill this empty promise
(’The Donkey and the Carrot’) and just be to busy with that. And with-
out ’knowing’ we don’t even see we are doing this. We would not un-
derstand this empty promise andonly createmore desire and getmore
chained in.

But now we know what to do: things siding with the wholesome. And
we need to be sharp, to see the things as (or for what) they are, else
we might find ourselves having turned and build things up, ready to
experience suffering again.

We already talked a lot about the knowing part so let’s now talk a bit
about concentration leading to the kind of calmwhich leads to the fad-
ing of greed.
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7.2 Concentration

In ’Breaking Through’ we talked about the problem of forgetting what
we learned andpractised. And things could turn frombad toworse be-
cause of it. But we also said we are in luck because we got the principle
made available to us. Thismust thenmean practising, understanding,
following, this principlemust contain some insurance sowewon’t turn
from bad to worse right? And we all can understand if there is such a
thing as awakening, enlightenment, relief, it entails not turning to the
wrong side.

From the texts we can learn that the cultivation is gradual. There are
three stages, before suffering ends, where we already have this insur-
ance. The first stage is called sotapatti. When we know for ourselves
we don’t rely on others (see ’Knowing and Believing’). Then we can
stand on our own; we become emancipated. Emancipation (vimutti)
got this featureofbeing less-to-notdependentwhich ispreciselywhere
this insurance or security comes from. If falling back would be possi-
ble it would be dependent and thus not emancipated, not steadfast,
not standing on its own. Though as long as suffering hasn’t ended, it is
not not dependent either. This security is reachedbypractising theno-
ble eightfold way. Walking on this path heading to the cessation of suf-
fering will gradually turn our actions, aiming to the right side; it coun-
ters the vicious cycle (see ’Inclinations’)with a virtuousone. Thisnoble
eightfoldway contains eightmemberswhich are grouped in three: The
group of wisdom (pañña) consisting of right view and right attitude.
The group of behaviour (sı̄la) consisting of right speech, right doing
and right way of life. And the group of concentration (samādhi) con-
sisting of right exertion, right meditation and right concentration.

This concentration is supported by all the other members (SN45.28).
And SN22.88 seems to say that if this isn’t reached this only matters
to people who think concentration is super important (not having it,
making a problem about it; thus put obstructions up) but what is im-
portant is developing understanding. Of course understanding needs
concentration and vice versa. But it is not like there is no concentra-
tion at all in there. It is not that for one who understands ’calm’ isn’t
reachedor foronewho is calm ’understanding’ isn’t reached. And there
are differences, preferences, too. For some their calm is more (easily)
developed, for others their understanding. But this does not matter.
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We work with what we got. Calm can be used as a base to develop un-
derstanding and understanding can be used as a base to develop calm.

So, when we study we think, ponder, examine, contemplate. Reading
falls under listening, so we are listening and thinking; two ways of de-
veloping understanding (radiance being the third). Thus studying the
texts involves all this too, they are good subjects themselves. And who
knows, perhaps for the duration of a finger snap we get into that plea-
sure, that concentration, already andwho is there to say it isn’t enough
to qualify as fulfilment of concentration? We might have this idea we
need to sit long, as if it is utmost important and to difficult to do, but
it just might be all these kinds of thought are putting a barrier up, they
just obstruct. And you already know engaging in this leads to more of
that engagement. Don’t be to heavy on things, keep it light. Aim for the
right direction.

So the subject (food, support) onwhichweconcentrate candiffer (right
or wrong kind of concentration), the intensity can differ and whether
we master it or not can differ (getting in and out that intensity when
we want), but concentration is just concentration. It too is supported,
dependent in a CPOV+ way. In our daily life we all have concentration
and we all experience different strengths. To learn something new we
might have to concentrate harder then when eating an apple for ex-
ample. And it might be we experience some kind of absorption, flow,
where things feel pleasant or brighter, etc., too. But no matter the ex-
perience, when not supported by the other members of the path we
got for us the wrong kind of concentration; we then develop thewrong
eightfold way.

Now that we can understand a bit what we can do with concentration,
what it is we use it for, let’s talk a little more about developing it.
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7.3 Radiance

In ’The Football Player’ we talked about action (kamma) and its ripen-
ing (vipāka); good comes from doing good. And we saw doing good
leads to the stoppingof action (see ’BreakingThrough’)withwhich this
suffering stops.

Before doing something we think about it. In MN19 we see the awak-
ened one saying no harm would come from thinking good thoughts.
This is in line with our basics right? But a problem is we can’t sit still
and just think good thoughts for a very long time. Our body will get
tired and then our mind gets disturbed fromwhich we get no concen-
tration. Without concentration we can’t keep focusing. The awakened
one then switched to the radiances, a type of cultivation of concentra-
tion.

— Radiance? The Pāl.i word jhāna is often translated as meditation
or absorption or is left untranslated. Further it is supposed to be re-
lated to the burning of a flame. I findmeditation here vague (what is it
you exactly do). Absorption might have this connotation of not being
aware, in that case this would not be proper. But leaving it untrans-
lated does not make it more helpful either. Radiance has no doubt its
ownproblems but it also seem to emphasise amore active and defined
side. There are many kinds of meditations and activities which we call
meditation (nowadays Iusemeditation for sati). Sinceweuse it as such
they are meditations but not necessarily radiancing right? So there is
this benefit. In daily life we can see something resembling this feature.
When someone is feeling happy this person can be warmed up, glow-
ing, shining, beaming, radiant, too. Of course this is not exactly the
same, but it is something we know and thus handy to relate to. This
radiance is natural, it is when the stains (kilesā) are abandoned: when
happy and filled with joy. And happiness-and-joy is what we will be
generating, just not out of the enjoyment from our senses. Therefore,
at least for the time being, I’ll be using radiance.

So, if for some reason we can’t radiate we don’t have to worry; we can
just think good thoughts. We can’t keep this up for a very long time but
chances are this is long enough for us, to practise, anyway. If we don’t
know this, we might have some idea of how things should be like and
we try to liveup to it. Which canbe veryunpleasant, painful even. Feel-
ing frustrated about this, thinking sitting quietly gives rise to boredom,
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and so on, are just thoughts which imply the diminishing of suffering
leads to more suffering, not less. And how can this be, right? Don’t
manage actions by mismatched results, manage by direction. So, as
in accordance with our basics, better sit with nice thoughts than to sit
in despair or with doubts.

If thinking nice thoughts was good but to heavy to keep up, we can
imagine a lighter thing would be having no thoughts at all. And we
can imagine to stop thoughts the development could be going from
something like having normal thoughts, to pleasant thoughts, to
cosy, to softer, lighter, till... no thoughts? We might not know if this is
possible but we do understand when we worry we are experiencing
heavy thoughts and when we are at ease our thoughts are already
feeling lighter, we feel lighter. Since even pleasant thoughts are heavy,
tiresome in the long run, lighter thoughts would then already be easier
to keep up. Whether the stopping of thoughts is possible for us or not,
it does not matter. The way to lighter and stopping is just the same. It
is gradual.

We know when we are stressed or angry we feel it in our body. This
means there is a connection. Perhaps it is then not to strange to think
that getting lighter thoughts could be supported by relaxing our body.
So if you sit, sit comfortable. When you sit to comfortable though, it is
pleasant but only at the start. It is more comfortable to sit stable. We
neededconcentration for thedevelopment of calm, sowhile practising
we keep try to calm down, relax, too. We calm our body and we calm
ourmind.

Butwhat are nice or good thoughts? Suppose youwish all people being
well and happy, this would be nice right? But if you are thinking about
people chances are, when unskilled, sooner or later your thoughts go
towards certain people. People who are dear to you for example. But
some of them might be sick others may have died. Or your thoughts
go to thosewhomight havewronged you, upset you etc. This way your
nice thoughts might get disturbed very fast. And being disturbed does
not lead to calm right? So, instead of picking anything we like, or just
sound good, we can pick a for us more beneficial subject, a subject by
whichwedon’t getmoved so fast. From the previous chapterswe know
good thoughtsare thosenot rooted ingreed, angerornotknowing. And
from the types of developments of concentration (AN4.41) we can un-
derstand helpful subjects can be about thoughts, feelings, contempla-
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tion on the five-masses-and-the-taking-up, and so on too. A lot more
subjects can be found in the texts as well. But even with a subject our
thoughts can go all over the place right? Well, don’t worry, just try to
havemore good thoughts than bad ones.

So we pick a subject for example the breathe, which is a general sub-
ject as it is suitable to all states of mind. We can train to experience
our whole body while being aware of our, longer or shorter, inhale and
exhale. We don’t need to focus on any body-part specifically to know
whether it is in or out. It is not different from being aware of our pos-
ture. We know whether we sit or stand right? Or if we bend our arm
slightly or with a big angle, we don’t need to focus on any part to know
this either. We know this when we attend to it. It is just the same with
the inhale and exhale. Wemight still forget we are practising, still drift-
ing off but we’ll be quicker notice it. And then, right there, we already
stopped drifting and we can just continue. This tying’ to the breathe
is the factor of meditation. It weakens the attention our senses are try-
ing to get. Because breathing is connected to the body this practise is
known as meditation on the body (kāyagatāsati). Other subjects like
the gross anatomyor thepostures of yourbodybelong to this samecat-
egory as well. When looking into ’body’, not as the body for appropria-
tion of the world but what it entails, as it is, first there is no going after
what isnothere, thusnotnegative, and secondly it provides the relief of
anynegativenothere (normallynice things comewithgreedattached).
Thusby attending to the actualweget adoublepositive if you like. How
is this as fast-track, for building a virtuous circle? As such, considera-
tions like these are as lanes on a highway. There are threemore of such
lanes where, when looked into, concentration frommeditation can be
fulfilled: feelings, mind, and principles. Cultivating meditation in ei-
ther of these leads to the fulfilment of the seven members of enlight-
enment viz. meditation as member of enlightenment, pondering on
principles as member of enlightenment, vigour as member of enlight-
enment, pleasure as member of enlightenment, calmness as member
of enlightenment, concentration as member of enlightenment, objec-
tivity as member of enlightenment; which are so called because they
progress to enlightenment (SN46.5).

For radiance to be deemed proper it involves the 1st, 2nd, 3rd or
4th ones where gradually the inclinations for speech and body are
dropped. To develop them we need to understand and get rid of the
obstructions. With them gone their weight isn’t felt any more. We
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then feel lighter, uplifted, with which comes pleasantness and with a
pleasant mind the body becomes calm. We feel at ease, content and
being content the mind becomes concentrated. Thus by meditating,
by being secluded from the obstructions, we turn inwards. Immersed
with pleasantness and happiness, by means of this stepping back (for
each next mode the grosser experience is dropped) we dwell radiant.

It is important to understand the obstructions; there is joy in them too
so we have tomake sure we are not feeding them instead. Which is the
case when the danger of their enjoyment is not seen for what it actu-
ally is; a bait. The results then still seem worth it. In a way you could
say these obstructions are having us aimed towards the external, hav-
ing to do with the outside world, as they keep us away from going in-
wards, going to this inner cosiness where it is nice to dwell in; just as it
is, just on its own. A way to counter these obstructions is by practising
meditation. Ifwepractise, for examplemeditationdirectedat thebody,
we don’t focus outwards (note it got this ’meditation cultivatesmedita-
tion’). There are other ways to counter the obstructions too; it is not
as if one antidote is always equally effective (AN7.61). To get to know
more about the obstructions we can study the texts. We can then learn
to recognize them sowe knowwhat to do. From SN46.38 we learn they
canbe removed through studying too, here is also shownhow themind
is in such situation; it iswith pleasantness, energetic, fully directed, ac-
tive. Not bored, sluggish, darkish, sleepy, passive. Not passive at all.

The radiances are, of course, dependent too, they too are set up, aimed
for andwilled; they too arenot self. Sodependingonhowwe feed them
(CPOV+) there is a difference. For those who do not walk the noble
eightfold way the radiances don’t lead to emancipation (AN4.123).
This is for us not the proper radiance; it is wrong concentration.
For a learner they do lead to knowing but they are different than for
those who did break through who, with nothingmore remaining to be
done, dwell in this pleasantness; having achieved right concentration
(SN54.13).

So,we see it is not about the radiances themselves. Since the awakened
one abundantly taught about them (about their differences) this must
then mean it must be beneficial for us to even learn about them. In
what way could this be helpful? By describing the differences between
the first, the second, and so on, we get to see there is a next thing to go
to: it is a roadmap. A roadmap can be very handy in order to not to get
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lost and, in someway, we can seewhat comes ahead. To describe them
only the differences are needed; it is as if someone asks ’which car is
yours?’ and you say ’the blue one over there’. It doesn’t mean your car
has nowheels, no engine, no steer. And if there aremore blue ones you
might say ’the blue one with the darker roof’ or ’the first blue one’ etc.
Another benefit is to see this gradual-practise-of-stilling described as
being pleasant, even when nothing remains to be done. If this was not
the case, if therewas no joy or if thiswas even a painful road, practising
would still be thepreferable thing todo (SN56.35). So thismakes it even
more inviting; a roadmap for a pleasant travel to a pleasant stay. It is
not needed to take a stand about whether the radiances are achieved
ornot; justmake sure you feed your concentrationproperly (the eighth
member is not right radiance, but right concentration).

We saw that thoughts and thinking are inclining speech. If lighter
thoughts were already to heavy to keep up, a lighter thing is to have
no thoughts, no inclination towards communication at all. We are
so used of having to deal with the outside world, we are even com-
municating with ourselves. We can perhaps imagine when we would
not have to communicate, not to justify or explaining ourselves, a
lot of what we do could be dropped right? If everything was just
fine as it is, explaining, justifying, would just seem disturbing. We
might not know if this is possible, after all it is not something we
consider normal. And the texts do say exactly so; the four radiances
are ’uttari manussadhamma’, beyond what is the principle of man.
And what is the principle of man? It is the world of the five senses; the
cultivation of sense-enjoyments. Taking a vacation from all this, from
our thoughts, might sound refreshing; perhaps it sounds as a relief.
However, when we don’t know we use ’thoughts’ to come up with this
view, not ’no-thoughts’. So, it is then mere an opinion or belief. But
for what would this direct experience, of stilling the inclinations, be
needed? It is for full understanding; the abandonment of the yokes.
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7.4 Knowing

Westartedwith thingsweknowforourselvesandcontinued tobuildon
this. Though this way of thinking could perhaps be followed, wemight
still think ’well... I don’t know about that’ or ’I just don’t buy it’, etc. But
why? It is because then what we think to know does not agree with our
direct experience. And when it is not our experience, no matter how
valid it might all sound, it still leaves room for doubt.

When we come to know, recognize, understand, our joy and desire for
our strawman—whether it is lead by wisdom, trust or concentration
— we learn to see for what it is and step by step, gradually, the chains
which tightenus to sufferingweaken, till they are cut. Then this duality
does not apply any more. Thus with the ending of not knowing, incli-
nations ends; with inclinations ending, cognition ends; with cognition
ending, name-and-formends; withname-and-formending, the hexad-
base ends; with the hexad-base ending, touch ends; with touch ending,
feeling ends; with feeling ending, longing ends; with longing ending,
taking up ends; with taking up ending, becoming ends; with becoming
ending, birth ends; with birth ending, ageing-and-death ends andwith
the ending of ageing-and-death this entire mass of Suffering ends.
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