Dhammacakkapavattana Sutta


Dhammacakkapavattana Sutta

(The Setting in Motion of the Wheel of the Dhamma)

This Sutta is the first discourse of the Buddha, which was given to the group of five monks.

The Sutta begins:

‘Thus have I heard: Once the Exalted One was dwelling in the Deer-Park at Isipatana near Benares.

Here ‘once’ means on the full-moon day of June-July nearly two months after the Buddha’s enlightenment. At that time the Buddha went from Bodhgaya to the Deer-Park at Isipatana. Here, ‘isi’ means ‘sage’; ‘patana’ means ‘to fall or land’. Before the Buddha went there, there were many sages, especially many Paccekabuddhas, flying from the Himalayas to land there for alms-round. After alms-round, they flew back to the Himalayas. That is why the place is called ‘isipatana’, the landing place of sages.

The Sutta continues:

‘Then the Exalted One spoke to the group of five monks as follows:

“Monks, these two extremes should not be followed by one who has gone forth [from the worldly life]. What two?”
Here the five monks are Kondabba, Vappa, Bhaddiya, Mahanama, and Assaji. Among them, Assaji was to become the teacher of Venerable Sariputta.

The Sutta continues:

“One is devotion to the pleasures of sense. It is a low practice, vulgar, a practice of worldlings, not a practice of Noble Ones, unbeneficial. The other is devotion to self-mortification. It is painful, not a practice of Noble Ones and unbeneficial.”

Here the Buddha says that one of the two extremes is devotion to the pleasures of sense. If a bhikkhu devotes himself to the pleasures of sense, his attachment to the sensual pleasures will increase day by day. Thus, he cannot realize Nibbana or attain any other achievement in meditation.

The other extreme is devotion to self-mortification, such as: lying on thorns, continuously standing on one leg. If a bhikkhu is devoted to self-mortification, he cannot attain any deep concentration. Without deep concentration, he cannot realize the dhammas, i.e. phenomena, as they really are. Therefore he cannot penetrate the Four Noble Truths.

The Sutta continues:

“By avoiding these two extremes the Tathagata has realized that middle path which gives vision, which gives understanding, which leads to calm, higher knowledge, enlightenment, Nibbana.’

Here ‘calm (upasama)’ means the complete cessation of all defilements. ‘Special knowledge (abhibba)’ means the knowledge which understands the Four Noble Truths. 

The middle path is the only way to attain the vision, the knowledge and the enlightenment to realize Nibbana.

The Sutta continues:

“And, monks, what is that middle path which gives vision, which gives understanding, which leads to calm, higher knowledge, enlightenment, Nibbana.

It is this very Noble Eightfold Path, namely: Right View, Right Thinking, Right Speech, Right Action, Right Livelihood, Right Effort, Right Mindfulness, and Right Concentration. Monks, this is that middle path which gives vision, which gives understanding, which leads to calm, higher knowledge, enlightenment, Nibbana.”

Here I would like to explain the meaning of this passage. What is Right View (samma-ditthi)? In the Mahasatipatthana Sutta the Buddha explains the four aspects of Right View: ‘dukkhe banam, dukkhasamudaye banam, dukkhanirodhe banam, dukkhanirodhagaminipatipadaya banam’— insight knowledge of Dukkha-sacca (the Truth of Suffering), insight knowledge of Samudaya-sacca (the Truth of the Origin), insight knowledge of Nirodha-sacca (the Truth of Cessation), insight knowledge of Magga-sacca (the Truth of the Path). These four types of insight knowledge are called Right View.

What is Right Thinking (samma-savkappa)? Application of the mind to the Dukkha-sacca, application of the mind to the Samudaya-sacca, application of the mind to the Nirodha-sacca, application of the mind to the Magga-sacca. These four types of application of the mind are called Right Thinking.

So Right View and Right Thinking are always concomitant with each other. They can arise together in the same thought moment.

Right Speech (samma-vaca), Right Action (samma-kammanta) and Right Livelihood (samma-ajiva) are called sila training, i.e. the training in virtue.

What is Right Effort (samma-vayama)? In samatha meditation the effort to concentrate on the samatha object completely is Right Effort. In vipassana meditation the effort to realize Dukkha-sacca, Samudaya-sacca, Nirodha-sacca, Magga-sacca is called Right Effort.

What is Right Mindfulness (samma-sati)? The mindfulness of Dukkha-sacca, the mindfulness of Samudaya-sacca, the mindfulness of Nirodha-sacca, the mindfulness of Magga-sacca. These four types of mindfulness are called Right Mindfulness.

What is Right Concentration (samma-samadhi)? In samatha meditation the eight attainments are called Right Concentration, namely, first jhana, second jhana, third jhana... nevasabba-nasabbayatana jhana.

The Sutta continues:

“Now, monks, this is the Noble Truth of suffering:

Birth is suffering, old age is suffering, sickness is suffering, death is suffering; likewise sorrow and grief, woe, lamentation and despair. To be bound to things or people we dislike; to be separated from things or people that we like -- that also is suffering. Not to get what one wants -- that also is suffering. In short, the five aggregates of clinging are suffering.”
Here birth, old age, sickness and death are suffering according to conventional truth (sammuti-sacca). To be bound to things or people we dislike, to be separated from things or people that we like and not to get what we want are saragadukkha, which means the suffering that occurs because of attachment.

Then the Buddha explains Dukkha-sacca in a brief way thus: ‘In short, the five aggregates of clinging are suffering.’ They are the objects of insight knowledge.

What are the five aggregates of clinging? They are rupupadanakkhandha, vedanupadanakkhandha, sabbupadanakkhandha, sankharupadanakkhandha, vibbanupadanakkhandha, which mean the clinging aggregate of materiality, the clinging aggregate of feeling, the clinging aggregate of perception, the clinging aggregate of formations, the clinging aggregate of consciousness. What is the clinging aggregate of materiality? In Khandha Sutta of Khandha Vagga Samyutta (S22, 48) the Buddha taught: ‘Yam kibci rupam atitanagatapaccuppannam ajjhattam va bahiddha va olarikam va sukhumam va hinam va panitam va yam dure santike va sasavam upadaniyam ayam vuccati rupupadanakkhandho.’ This is the explanation of the Buddha. What is the meaning? ‘Whatever materiality there is, be it past, present, or future, internal or external, inferior or superior, subtle or gross, far or near, all these types of materiality that are the objects of clinging or grasping are called the clinging aggregate of materiality.’ In the same way the Buddha explains the clinging aggregates of feeling, perception, formations and consciousness. So you should understand that the past five aggregates of clinging are Dukkha-sacca. The present five aggregates of clinging are Dukkha-sacca. The future five aggregates of clinging are Dukkha-sacca. The internal five aggregates of clinging are Dukkha-sacca. The external five aggregates of clinging are Dukkha-sacca. The gross and subtle five aggregates of clinging are Dukkha-sacca. The inferior and superior five aggregates of clinging are Dukkha-sacca. The far and near five aggregates of clinging are also Dukkha-sacca. So the Dukkha-sacca-dhammas (things pertaining to the Truth of Suffering) not only include the present five aggregates of clinging but also the past and the future five aggregates of clinging. If a bhikkhu does not realize the Four Noble Truths, he cannot attain Nibbana. So if you want to attain Nibbana, you should try to realize the Four Noble Truths. Among the Four Noble Truths Dukkha-sacca is one. Among Dukkha-sacca-dhammas, past, present and future five aggregates of clinging are all included. So if you want to escape from the round of rebirths, you should try to understand the past, present and future five aggregates of clinging.

The Sutta continues to explain the second Noble Truth as follows:

Now, monks, this is the Noble Truth of the origin of suffering:

It is that craving that leads to further existence, along with the delight and the desire that delights here and there: namely, the craving for sensual pleasure, the craving for existence, the craving for non-existence. Monks, such is the Noble Truth of the origin of suffering.
In this Sutta the Buddha taught that craving is Samudaya-sacca. In Nidana Vagga Samyutta the Buddha taught that the dependent origination is also Samudaya-sacca. So delusion (avijja), craving (tanha), clinging (upadana), formations (savkhara), kammic force (kamma) are all Samudaya-sacca. In short, all wholesome and unwholesome kammic forces are Samudaya-sacca. In Sacca Samyutta the Buddha taught in five ways:

1. Craving (tanha) is Samudaya-sacca.

2. The ten defilements (greed, hatred, ignorance, conceit, wrong view, doubt, sloth, restlessness, lack of moral shame, lack of moral dread) are also Samudaya-sacca. 

3. All unwholesome states (akusala dhamma) are Samudaya-sacca.

4. All unwholesome states and three wholesome roots (alobha, adosa, amoha) are Samudaya-sacca.

5. All unwholesome and wholesome states, or all unwholesome and wholesome kammic forces, are also Samudaya-sacca.

If all unwholesome and wholesome kammic forces are Samudaya-sacca, then why did the Buddha teach in this Sutta that craving is Samudaya-sacca? If in a seed there is still potential, then some day the seed may grow roots. So, too, the kammic forces concomitant together with craving can produce their results. Without craving, no kammic forces can produce any results. That is why the Buddha taught that craving is Samudaya-sacca in this Sutta.

You should remember that Samudaya-sacca is the origin of Dukkha-sacca. In this Sutta the Buddha taught Dukkha-sacca as follows: ‘savkhittena pabcupadanakkhandha dukkha’ – ‘In brief, the five aggregates of clinging are suffering.’ So Samudaya-sacca is the origin of the five aggregates of clinging. You should remember this relationship between causes and effects.

The Sutta continues to explain the third Noble Truth:

‘And, monks, this is the Noble Truth of the cessation of suffering:

‘It is the complete passionless cessation of, the giving up, the forsaking, the release from, the absence of this very craving.

In this Sutta the Buddha taught that the complete cessation of craving is Nirodha-sacca. In some other Sutta the Buddha taught that the complete cessation of Dukkha-sacca is also Nirodha-sacca. Why did the Buddha teach it in two ways? They are the same. Because of the complete cessation of craving, or because of the complete cessation of delusion, craving, clinging, formations and kammic force, the five aggregates (Dukkha-sacca) will completely cease. The five aggregates completely cease because of the cessation of causes. If the causes completely cease, the five aggregates will also completely cease. So they are the same. That is why sometimes the Buddha taught that the complete cessation of craving is Nirodha-sacca, and sometimes he taught that the cessation of the five aggregates is Nirodha-sacca.

The Sutta continues to explain the fourth Noble Truth:

‘Now, monks, this is the Noble Truth of the practice that leads to the cessation of suffering:

‘It is this very Noble Eightfold Path, namely, Right View, Right Thinking, Right Speech, Right Action, Right Livelihood, Right Effort, Right Mindfulness, and Right Concentration. 
Sometimes the Noble Eightfold Path is called Magga-sacca. But in this Sutta the Buddha called it ‘dukkhanirodhagamini patipada ariyasacca’ i.e. the practice leading to the cessation of suffering. These two names have the same meaning.

There are two types of the Noble Eightfold Path: mundane and supramundane. In the mundane Noble Eightfold Path, while you are practising vipassanâ, there are five factors of the Noble Eightfold Path present at the same time. For example, if you can discern the five aggregates and their causes, then you must pay attention to the three characteristics of these savkhara-dhammas (conditioned things). Both Dukkha-sacca- dhammas and Samudaya-sacca-dhammas are called savkhara- dhammas. By seeing their impermanent nature, you must understand them as anicca. By seeing their nature of being oppressed by arising and passing away, you must understand them as dukkha. By seeing their nature of not having a permanent self, you must understand them as anatta. While you are practising in this way, you know the impermanent nature, unpleasant nature and non-self nature of these savkhara-dhammas. This knowledge is called Right View. The application of the mind to these savkhara-dhammas is called Right Thinking. Right Thinking always arises together with Right View. The effort you exert to see the impermanent nature, unpleasant nature and non-self nature of these savkhara-dhammas is called Right Effort. Mindfulness on the impermanent nature, unpleasant nature and non-self nature of these savkhara-dhammas is called Right Mindfulness. Concentration on the impermanent nature, unpleasant nature and non-self nature of these savkhara-dhammas is called Right Concentration. So while a meditator is practising vipassanâ, five factors of the Noble Eightfold Path are present. The three of Right Speech, Right Action and Right Livelihood are the training of virtue. Before you practise samatha and vipassanâ, you must have undertaken the training of virtue. Thus altogether there are eight factors of the Noble Eightfold Path. But the three factors of the training of virtue arise separate from the other five factors. These three do not arise together with the vipassanâ knowledge. It means they cannot arise together in the same thought moment, or within the same thought process.

At the end of vipassanâ practice, when a meditator realizes Nibbana, the eight factors of the Noble Eightfold Path are present. They are called supramundane Noble Eightfold Path. Realizing Nibbana is called Right View. The application of the mind to Nibbana is called Right Thinking. The effort to realize Nibbana is called Right Effort. Mindfulness on Nibbana is called Right Mindfulness. Concentration on Nibbana is called Right Concentration. The defilements that can cause offences against Right Speech, Right Action and Right Livelihood are destroyed by Path knowledge. So these three factors also arise together with Path knowledge. Thus while a meditator realizes Nibbana, all the eight factors of the Noble Eightfold Path are present.

In this Sutta the Buddha explains his own experience about the Four Noble Truths. How does he explain? Let’s see the Sutta:

Monks, at the thought of this Noble Truth of suffering, concerning things unheard before, there arose in me vision (cakkhum udapadi), there arose in me insight (banam udapadi), there arose in me understanding (pabba udapadi), there arose in me wisdom (vijja udapadi), there arose in me light (aloko udapadi).

“Aloko udapadi” means “there arose in me light”. This is the light of wisdom. How did the light of wisdom occur? It arose especially, the Buddha emphasized, at the time when he realized Nibbana. When he realized Nibbana with Path knowledge (magga-citta) and Fruition knowledge (phala-citta), these two kinds of knowledge could produce small particles. Among the various kinds of materiality in each small particle, there is colour (vanna). That colour is bright. One consciousness can produce many small particles (cittaja-rupa-kalapa). In every small particle there is colour. Every colour is bright. Further, in each small particle there is fire element (tejo). That fire element can also produce new generations of small particles. In every new small particle there is also colour. That colour is also bright. Those new generations produced by fire element are called utuja-rupa-kalapas. The light of the colour in these utuja-rupa-kalapas spread not only inside but also to the outside world. So the light occurs internally and externally. This is called the light of wisdom. When the Buddha realized Nibbana, there arose in him the light of wisdom.

In the same way when you realize Nibbana the light of wisdom must be present. If you think you have seen Nibbana yet you cannot see the light of wisdom, then that is not the real Nibbana. I am not saying that Nibbana has light, but the Path and Fruition knowledge, which realize Nibbana, can produce light. This light is called the light of wisdom, not the light of Nibbana.

Again you should also remember that the Buddha knows the Noble Truth of suffering with his direct insight knowledge, Path knowledge and Fruition knowledge. What is the truth of suffering (Dukkha-sacca)? The Buddha had explained thus: “In short, the five aggregates of clinging are suffering.” The Buddha also penetrated these five aggregates when he studied vipassanâ knowledge. In the same way, if you are trying to attain vipassanâ knowledge, you should also penetrate the five aggregates of clinging. If you don’t know the five aggregates of clinging, then you cannot attain vipassanâ knowledge. If you study vipassanâ without knowing the five aggregates of clinging, your vipassanâ knowledge is superficial, not real vipassanâ knowledge.

The Buddha knows that these five aggregates of clinging are Dukkha-sacca. In the same way, if you realize Nibbana or become a Sotapanna, etc., you must also realize that these five aggregates of clinging are Dukkha-sacca. If you do not know that these five aggregates of clinging are Dukkha-sacca, you cannot become a Sotapanna or any Noble One.

I want to explain further. Take the clinging aggregate of materiality as an example. According to the Buddha’s teaching, materiality arises as small particles. Only when you can analyze these small particles systematically you can see ultimate materiality. When you are practising vipassanâ and if you cannot see small particles or cannot analyze them, you cannot see ultimate materiality (paramattha-rupa). If you practise vipassanâ without knowing paramattha-rupa, your vipassanâ is superficial and not real vipassanâ.

The Buddha continues his discourse:

Monks, at the thought: This Noble Truth of suffering is to be understood -- concerning things unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

Monks, at the thought: This Noble Truth of suffering has been understood (by me) -- concerning things unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

So concerning Dukkha-sacca, the Buddha taught three types of knowledge:

1. You should try to know that this is Dukkha-sacca. This is called sacca-bana, which means the knowledge of the Truth.

2. You should try to know that this Dukkha-sacca is to be understood. This is called kicca-bana, which means that your responsibility is to know the Dukkha-sacca-dhamma.

3. You should try to know that this Dukkha-sacca has been understood by you. This is called kata-bana. The Buddha had already understood that the five aggregates of clinging are Dukkha-sacca.

In the same way, the Buddha taught Samudaya-sacca, the origin of suffering, in three ways:

Again, monks, at the thought of this Noble Truth about the origin of suffering, concerning things unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

This is sacca-bana. The Buddha knows that this is the origin of suffering, Samudaya-sacca. If you practise vipassanâ you must also try to know that this is Samudaya-sacca. Samudaya-sacca is the origin of Dukkha-sacca. Especially in this case, you must try to understand dependent origination, the relationship between cause and effect, by your insight knowledge. Without knowing the dependent origination, you cannot realize Nibbana, because this is the second Noble Truth.

Again the Buddha continues:

At the thought: This origin of suffering is to be abandoned -- concerning things unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

The origin of suffering is avijja, tanha and upadana. You must destroy them with your insight knowledge and Path knowledge. If you can completely destroy or abandon these defilements, then your kammic force cannot produce any result. That kammic force can produce a result only dependent on avijja, tanha and upadana. Without avijja, tanha and upadana, the kammic force cannot produce any result. So that the origin of dukkha is to be abandoned means you must destroy these defilements completely with your insight knowledge and Path knowledge. This is kicca-bana, which means the knowledge of what has to be done. What do you have to do? You have to abandon or, according to explanation of commentary, you have to “kill” the defilements. Complete cessation of defilements is necessary in this case.

The Buddha continues:

At the thought: This origin of suffering has been abandoned -- concerning things unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

This is kata-bana. Kata-bana means “the knowledge of what has been done.” What had he done? The Buddha had abandoned or killed the defilements. So in Samudaya-sacca there are also three types of knowledge: sacca-bana, kicca-bana and kata-bana. If you are practising vipassanâ, you must understand that this is Samudaya-sacca; this is sacca-bana here. You must try to know that this Samudaya-sacca has to be abandoned or to be killed; this is kicca-bana. Then, if you realize Nibbana, your Path knowledge will step by step completely destroy these defilements, especially the tanha -- Samudaya-sacca. At that time you will understand that you have abandoned or killed the Samudaya-sacca-dhamma (the things that are the origin of suffering). That is kata-bana.

In the same way the Buddha taught Nirodha-sacca in three ways. Please listen:

Again, monks, at the thought of this Noble Truth of the cessation of suffering, concerning things unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

This is sacca-bana, which means the Buddha knows that this is Nirodha-sacca, the cessation of suffering. How did he make suffering cease? While he was practising vipassanâ, his insight knowledge realized all Dukkha-sacca-dhammas i.e. the five aggregates of clinging, and all Samudaya-sacca-dhammas, i.e. the twelve factors of dependent origination, as anicca, dukkha, and anatta. He practised vipassanâ in this way. At the end of his vipassanâ, he realized Nibbana. When he realized Nibbana, he saw the complete cessation of the five aggregates of clinging and twelve factors of dependent origination.

The Buddha continues:

At the thought: This cessation of suffering must be realized -- concerning things unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

This is kicca-bana, which means “the knowledge of what must be done”. In this case, when you are practising vipassanâ, you must try to realize Nibbana.

Again, the Buddha continues to teach kata-bana:

At the thought: This cessation of suffering has been realized -- concerning things unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

This is kata-bana, which means “the knowledge of what has been done”. What had he done? He had realized Nibbana. He knew that he had realized Nibbana. When you practise vipassanâ and realize Nibbana, you will also know that you have realized Nibbana.

Then the Buddha continues Magga-sacca in three ways:

Again, monks, at the thought of this Noble Truth of the practice leading to the cessation of suffering, concerning things unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

So when the Buddha got enlightened, he knew that this is the practice or the path leading to the cessation of suffering. In the same way if you are trying vipassanâ, you should also try to know that this is the path or practice leading to the cessation of suffering. This is sacca-bana.

The Buddha continues to teach kicca-bana:

At the thought: this Noble Truth of the practice leading to the cessation of suffering must be cultivated -- concerning things unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.
In the same way, if you are practising vipassanâ, you must try to know the Noble Eightfold Path. This is the path leading to the cessation of suffering. There are altogether eight factors: Right View… Right Concentration. I would like to explain a little more. When you are practising vipassanâ, first you must understand the five aggregates of clinging. Secondly, you must try to know the origin of suffering, especially the factors of dependent origination. These Dukkha-sacca-dhammas and Samudaya-sacca-dhammas are called savkhara-dhammas. They are impermanent by nature, so they are anicca. They are always oppressed by arising and passing away so they are dukkha. There is no stable self in them, so they are anatta. While you are practising in this way, your practice is called vipassanâ. At that time, penetrating the impermanent nature, unpleasant nature, or non-self nature of these savkhara-dhammas is sammaditthi, Right View. Application of the mind to these savkhara-dhammas is sammasavkappa, Right Thinking. The effort to penetrate these savkhara-dhammas is sammavayama, Right Effort. Mindfulness on these savkhara-dhammas is sammasati, Right Mindfulness. Concentration on these savkhara-dhammas is sammasamadhi, Right Concentration. So altogether there are five factors.

When you reach bhavga-bana stage, you must discern both bata and bana as anicca, dukkha or anatta. Bata (literary: “what is known”) means here five aggregates or savkhara-dhammas. Bana means insight knowledge. At that time the insight knowledge arises as a thought process. In this thought process there are usually thirty-four mental formations. Among these mental formations the aforementioned five factors of the Noble Eightfold Path are predominant. You must also see this insight knowledge as anicca, or dukkha, or anatta. At that time you can easily understand these five predominant factors. They are the path leading to the cessation of suffering. 

In the Noble Eightfold Path there are eight factors. Now I have explained only five factors. You should not misunderstand. When you are practising vipassanâ, you have already observed five, or eight, or nine, or ten precepts. Thus sammavaca (Right Speech), sammakammanta (Right Action), and sammaajiva (Right Livelihood) are already present. So altogether there are eight factors of the Noble Eightfold Path.

At the end of vipassanâ, if you realize Nibbana, then eight factors of the Noble Eightfold Path are present. You must also try to realize these eight factors. How? You should try to realize Nibbana with phalasamapatti-insight-knowledge. If you try again and again, and if you calculate the mental formations that realize Nibbana, you will easily understand that there are thirty-seven mental formations. Among these mental formations the Noble Eightfold Path is present.

Then the Buddha continues to teach kata-bana:

At the thought: this Noble Truth of the practice leading to the cessation of suffering has been cultivated -- concerning things unheard before, there arose in me vision, there arose in me insight, there arose in me understanding, there arose in me wisdom, there arose in me light.

So you must also try to see that you have cultivated this Noble Eightfold Path. If you cannot discern this Noble Eightfold Path, it is impossible that you have realized Nibbana. There are two types of the Noble Eightfold Path: mundane and supramundane. You must have cultivated these two types of Noble Eightfold Path if you want to be a Sotapanna, a Sakadagami, an Anagami, or an Arahat.

So there are altogether twelve types of knowledge: three types in Dukkha-sacca – sacca-bana, kicca-bana and kata-bana; in the same way, three types in each of Samudaya-sacca, Nirodha-sacca and Magga-sacca.

The Sutta continues:

‘Now, bhikkhus, as long as my knowledge and insight of these Four Noble truths in three phases – these twelve aspects -- was not quite purified -- so long I did not declare the realization of unsurpassed, perfect enlightenment to this world, together with its Devas, its Maras, its Brahmas, its formations and Brahmins, its princes and men.

But, bhikkhus, when my knowledge and insight of these Four Noble truths in three phases – these twelve aspects -- was fully purified -- then, bhikkhus, I did declare the realization of unsurpassed, perfect enlightenment to this world, together with its Devas, its Maras, its Brahmas, its samanas and Brahmins, its princes and men. Knowledge and insight arose in me: Unshakable is my liberation. This is my last birth. There is no more existence for me.’
This knowledge occurred after he had attained Arahantship. His arahatta-magga occurred together with sabbabbuta-bana, omniscience. So when you practise vipassanâ to the stage of knowing the Four Noble Truths, you also must try to know the Four Noble truths in three phases – these twelve aspects -- in the same way. Among the three kinds of knowledge, sacca-bana is the most important. Kicca-bana and kata-bana occur only at the time of enlightenment.

The Sutta continues:

Thus spoke the Exalted One, and the group of five bhikkhus were glad and rejoiced at the words of the Exalted One.

So the Dhammacakkapavattana Sutta is finished here. But it is not yet really finished because there are still some results. The Sutta continues:

Now when this discourse had been spoken, there arose in the Venerable Kondabba the pure and stainless eye of the Dhamma, namely: Whatever is of the nature to arise is of the nature to cease.

This especially refers to udayabbaya-bana insight knowledge. At the end of the Dhammacakkapavattana Sutta, the Venerable Kondabba became a sotapanna. When he attained sotapanna stage this insight knowledge was stable in him. What insight knowledge? The knowledge that understands ‘Whatever is of the nature to arise is of the nature to cease.’ Every sotapanna must understand the five aggregates, i.e. Dukkha-sacca. Every sotapanna must understand dependent origination, i.e. Samudaya-sacca. Every sotapanna must understand these Dukkha-sacca-dhammas and Samudaya-sacca-dhammas are called savkhara-dhammas or samudaya-dhammas. These savkhara-dhammas are always arising and passing away (udaya-vaya). This insight knowledge must be stable. Why? Because when sotapatti-magga realizes Nibbana, with the assistance of Nibbana, it completely destroys the delusion which covers the Four Noble Truths. So delusion disappears because of that sotapanna insight knowledge. Because of this reason sotapannas always know that ‘whatever is of the nature to arise is of the nature to cease.’ This knowledge is always stable in them. But some may ask: Why could Venerable Kondabba become a sotapanna so quickly? We should pay respect to his paramis, perfections fulfilled in the previous lives. He had been fulfilling paramis for one hundred thousand aeons since the time of the Buddha Padumuttara. For such people who have fulfilled adequate paramis, when they attain Arahantship, their arahatta-magga-bana usually occurs together with the Four Analytical Knowledge, patisambhida-bana. They possess patisambhida knowledge. For those who possess patisambhida knowledge five factors have been fulfilled by them. These five important factors are:

1. Adhigama: They must attain any of Noble stages. 

2. Pariyatti: They should have studied three pitakas in previous Buddhas’ dispensations. 

3. Paripuccha: While they were studying three pitakas, they had to study them together with commentaries.

4. Savana: When they fulfil their paramis, they have to listen to the Dhamma respectfully.

5. Pubbayoga: In previous Buddhas’ dispensations, they have to practise vipassanâ up to the savkharupekkha-bana stage by fulfilling gata-paccagata- vatta. Gata-paccagata-vatta means that on their way to the village for alms and on their way back, they were always practising samatha and vipassanâ meditation.

So in previous lives, they had studied vipassanâ up to the savkharupekkha-bana stage for many lives. Because of these paramis, while they were listening to the Dhamma concerning the Four Noble Truths, especially concerning Dukkha-sacca-dhammas and Samudaya-sacca-dhammas, they could quickly understand that Dukkha-sacca-dhammas and Samudaya-sacca-dhammas are impermanent, suffering and non-self. 

In Avguttara Nikaya there is a Sutta called Sotanugata Sutta. In that Sutta, the Buddha mentioned four results of a bhikkhu who studies pariyatti as well as patipatti: He learns the Buddha’s teaching by heart and practises meditation practically up to savkharupekkha-bana stage. He passes away before attaining Ariyan stage or before realizing Nibbana. At or near death, the last javana is called maranasanna-javana. His maranasanna-javana takes the impermanent, unpleasant or non-self nature of savkhara-dhammas as its object. After he passes away, he is reborn in the deva world. There, his patisandhi-citta (rebirth consciousness), bhavavga-citta (life continuum) and cuti-citta (death consciousness) also take that same object. For example, if the maranasanna-javana takes the impermanent nature of the savkhara-dhammas as object, then these three cittas also take the impermanent nature as object. If the maranasanna-javana takes the unpleasant nature of the savkhara-dhammas as object, these three cittas of that deva also take that same nature as object. The same applies to non-self nature. Among these three cittas, bhavavga-citta (life continuum) is the most important. After he is reborn as a deva, his bhavanga-citta takes the impermanent, unpleasant or non-self nature of the savkhara-dhammas as object. The nature of the savkhara-dhammas is always present in his mind. He can easily see it. Because of this reason, while he is reflecting the nature of the savkhara-dhammas, he can quickly realize Nibbana. This is the first result.

The second and third results are as follows: he himself does not practise samatha and vipassanâ. However, while he is listening to the Dhamma taught by a bhikkhu who possesses psychic power or by a deva, he can quickly remember these savkhara-dhammas. When he pays attention to these savkhara-dhammas as impermanent, suffering or non-self, he can quickly realize Nibbana. These are the second and the third types of result.

The fourth result is: He has no opportunity to listen to the Dhamma. But he had some friend in the previous life, who passed away before him. When he reaches the deva world, that friend makes him know the Four Noble Truths. At that time he pays attention to these savkhara-dhammas as anicca, or dukkha or anatta. Then he can quickly realize Nibbana. This is the fourth result.

The case of Venerable Kondabba is the second type of result. When he listened to the Dhammacakkapavattana Sutta which concerns the Four Noble Truths, he could quickly realize the Four Noble Truths. For he had studied samatha and vipassanâ up to savkharupekkha-bana stage in previous Buddhas’ dispensations, especially at the time of the Buddha Padumuttara.

The Sutta continues:

Then the Exalted One uttered this solemn saying:

‘Kondabba indeed has understood! Kondabba indeed has understood!’

Thus it was that the Venerable Kondabba won his name of ‘Kondabba -who-has-understood.’

The other four bhikkhus, namely, Vappa, Bhaddiya, Mahanama and Assaji, are the fourth type. It means that the Buddha had to teach them again and again how to understand the five aggregates and dependent origination. And then he taught them how to realize the impermanent nature, or unpleasant nature or non-self nature of these savkhara-dhammas. The Buddha taught them daily. Because of this reason, they respectively attained sotapanna stage day by day. 

So following on that the Venerable Kondabba asked the Buddha for ordination. And it was granted with these words: ‘Come, monk! Well proclaimed is the Dhamma. Live the holy life for the utter destruction of suffering.’ This was the full ordination of the Venerable Kondabba. Then Vappa and Bhaddiya gained insight, and a little later Mahanama and Assaji. Thus there were six in the Order.
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