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Preface 

This is the next book of Dhamma Talks which are explanations of 

the earliest Buddhist suttas available. There is a previous volume 

one which includes what I consider the basic suttas that are most 

important  for the student to understand. Volume two contains 

additional talks which fill  in some areas which the student will  

consider important  for their  own understanding. For example, MN-

105, Sunakkhatta Sutta, and MN-106, @ÎÅđÊÁÓÁÐÐàÙÁ Sutta, get into 

the inner workings of .ÉÂÂàÎÁ and the path and fruition.  MN-55, 

*ĂÖÁËÁ Sutta, covers the highly disputed issue of whether the 

Buddha approved of the monks eating meat. 

As I go along I explain the sutta meaning, primarily,  as it  affects 

the meditation practice. 

My life as a monk has been trying  to find the earliest teachings 

that the Buddha gave to his disciples and his 3ÁẑÇÈÁ of Monks 

2600 years ago. I have spent the last 38 years of my life doing 

just this. I explored many practices during that time, but it  was 

in 1995 that I decided to drop all other practices and just use the 

Majjhima .ÉËàÙÁȟ which had just been translated and published 

by Bhikkhu Bodhi through Wisdom Publications, and to actually 

practice the meditation using only those as a guide and nothing 

else. 

Amazingly, I found all of the "ÕÄÄÈÁȭÓ teachings contained right  

there. And by that I mean the entire meditation instructions, the 

progress of insight, and the final goal and how that is attained. 

You need nothing else but the Majjhima .ÉËàÙÁ and the 3Á ÙÕÔÔÁ 

.ÉËàÙÁȠ however, you do need a guide to help explain these if you 

have not been down this path. 



I have changed some words in the translations to other words with  

definitions that I think  are closer to the original meaning of the 0àÌi 

and what I believe the Buddha really meant. For example, I use 

Ȱ#ÏÌÌÅÃÔÅÄÎÅÓÓȱ instead of Ȱ#ÏÎÃÅÎÔÒÁÔÉÏÎȢȱ Also in some places of 

the sutta I have put back in the older translation of the sutta that 

was left out so that you may understand the meaning better. 

These talks have been left in most ways unedited so the student 

may go to the Dhamma Sukha web site and listen to the audio if 

he/she wishes. We have also embedded the audio files directly  

into the eBook versions. 

The teachings of the Buddha are right  here. I hope you find these 

teachings as interesting as I have. 

Bhante  6ÉÍÁÌÁÒÁẇÓÉ 

Abbot of the Dhamma Sukha Meditation Center  

UIBDS United International  Buddha Dhamma Society  

June 30, 2013 
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Introduction  

Bhante ViÍÁÌÁÒÁ ÓÉ is an American Buddhist Monk of over 25 

years. He started when he was 28 years old practicing meditation 

in California in the Burmese style of 6ÉÐÁÓÓÁÎà. Gradually he gave 

up the material world  and got on a plane for Thailand where he 

became a monk in 1986. He then went on to practice meditation 

intensively doing thirty  day, three month retreats, and even a two 

year retreat in Burma under Sayadaw U Janaka. 

At the end of this two year retreat his Burmese meditation teacher 

told him he had nothing left to teach him; he was now ready to go 

and teach on his own. Even with  these high remarks a feeling that 

there was something more to learn kept nagging at him. 

He went on to Malaysia and instead of 6ÉÐÁÓÓÁÎà taught -ÅÔÔà 

(Loving-Kindness) Meditation. 

In Sri Lanka Bhante took the advice of a monk to use only the 

suttas, and he obtained a copy of Bhikkhu "ÏÄÈÉȭÓ translation of the 

Majjhima .ÉËàÙÁ and headed off for a cave in Thailand where he 

spent three months practicing with  the suttas as a guide and a 

cobra for company! 

He started doing just what the suttas stated. He found out that in 

the texts there was another step that appears to have been left 

out by later day teachers. The idea of Ȱ4ÒÁÎÑÕÉÌÉÚÉÎg the bodily 

ÆÏÒÍÁÔÉÏÎÓȱ (ÓÁÎËÈàÒÁ) was included in the 3ÁÔÉÐÁ ÈàÎÁ Sutta 

yet had never been mentioned by other teachers Bhante had 

studied with. 

When he added this Relax step, the practice took on a completely 

new tone. The ÊÈàÎÁÓ, as discussed in the suttas, became very real 

but with  a slightly different flavor which Bhante calls a Ȱ4ÒÁÎÑÕÉÌ 
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Aware *ÈàÎÁȢȱ When he added the Relax step the meditation 

completely changed and progress was very fast. 

This book is the second book of a set of talks that Bhante gives on 

his 10 day retreats, many of which you may watch directly on the 

Internet  either on the Dhamma Sukha website or on Youtube. 

Unlike many other teachers he actually reads from the sutta itself 

and then provides a commentary that explains what the Buddha 

meant. Every night the student hears a sutta that is geared to 

where they are in their  daily progress on the retreat. Unlike other 

teachers, he invites questions from the audience and wants to 

make sure that everyone has understood the text as it  is written.  

Bhante uses and prefers the translations that are done by Bhikkhu 

Bodhi vs. others that exist. He also will  replace certain words as he 

reads from the book with  his own interpretation  of what the word 

should really be. For example, whenever the word ȰÃÏÎÃÅÎÔÒÁÔÉÏÎȱ 

is writte n in the suttas, Bhante will  say ȰÃÏÌÌÅÃÔÅÄÎÅÓÓȱ which he 

believes is a better translation. So the reader should be aware that 

Bhante will,  at times, substitute his own translation as he reads 

along so that the text may not fully agree with  the printed book by 

Wisdom Publications. 

The book is made up of transcripts of "ÈÁÎÔÅȭÓ talks. Some of the 

talks have introductions that we inserted that were written  by 

Phra Khantiphalo, the editor of A Treasury of the "ÕÄÄÈÁȭÓ Words: 

Discourses From the Middle Collection, translated by Nyanamoli and 

edited by Phra Khantipalo, with  notes by Phra Khantipalo. Then 

Bhante reads the sutta and comments on them. The actual sutta is 

bolded in the text of this book. Students ask questions periodically 

and he answers them, and then continues. 

Bhante 6ÉÍÁÌÁÒÁ ÓÉ continues to give talks and retreats at his 

meditation center in Missouri, U.S.A and elsewhere around the 

world. You may visit  his web site at dhammasukha.org. 
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The Six Rs 

Excerpt from the book Ȱ4ÈÅ Breath of ,ÏÖÅȱ 

by Venerable Bhante 6ÉÍÁÌÁÒÁẏÓÉ 

Mindfulness (sati) is ȰÒÅÍÅÍÂÅÒÉÎÇ to observe how ÍÉÎÄȭÓ 

attention moves moment-to-moment and remembering what to do 

with  any arising ÐÈÅÎÏÍÅÎÁȦȱ Successful meditation needs a highly 

developed skill  of mindfulness. The φ2ȭÓ training taught at 

Dhamma Sukha Meditation Center is a reclaimed ancient guidance 

system which develops this skill. 

The first  R is to Recognize but before we do it, the meditator 

must remember to use their  observation power (mindfulness) 

for the meditation cycle to start running. Mindfulness is the fuel. 

)ÔȭÓ just like gas for an engine. Without  mindfulness, everything 

stops! 

Being persistent with  this practice will  relieve suffering of all 

kinds. 

To begin this cycle smoothly you must start the engine and have 

lots of gas (mindfulness) in the tank! 

Meditation (ÂÈàÖÁÎà) helps you to let go of such difficult  delusional 

states in life as fear, anger, tension, stress, anxiety, depression, 

sadness, sorrow, fatigue, condemnation, feelings of helplessness, or 

whatever the ȰÃÁÔÃÈ (attachment) of the ÄÁÙȱ happens to be. 

Delusional means here, taking things that arise personally and 

identifying with  them to be Ȱ)ȟȱ Ȱ-Åȟȱ Ȱ-ÉÎÅȱ or Ȱattaȱ in 0àÌÉȢ These 

states result in suffering that we cause ourselves. This suffering 

comes from a lack of understanding in how things actually occur. 
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The φ2ȭÓ are steps which evolve into one fluid  motion becoming 

a new wholesome habitual tendency that relieves any dis-ease in 

mind and body. This cycle begins when mindfulness remembers 

the φ2ȭÓ which are: 

1. Recognize 

2. Release 

3. Relax 

4. Re-Smile 

5. Return 

6. Repeat 

Development of mindfulness (your observation power) observes 

each step of the practice cycle. Once you understand what the 

purpose of mindfulness is, keeping it  going all the time is no longer 

a problem, and this makes the meditation easier to understand, 

plus, it  is much more fun to practice. It  becomes a part of happy 

living and this brings up a smile. Remembering the φ2ȭÓ leads you 

to having a wholesome up-lifted mind. 

This remembering by mindfulness is very important. Before 

practicing the φ2ȭÓ you have to remember to start the cycle! 4ÈÁÔȭÓ 

the trick!  You have to remember to gas-up the engine, so it  can run 

smoothly! 

Then we begin to: 

Recognize: Mindfulness remembers how you can recognize and 

observe any movement of ÍÉÎÄȭÓ attention from one thing to 

another. This observation notices any movement of ÍÉÎÄȭÓ 

attention away from an object of meditation, such as the breath, 

sending out ÍÅÔÔà, or doing a task in daily life. You will  notice a 
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slight tightness or tension sensation as ÍÉÎÄȭÓ attention barely 

begins to move toward any arising phenomena. 

Pleasant or painful feeling can occur at any one of the six sense 

doors. Any sight, sound, odor, taste, touch, or thought can cause 

this pulling sensation to begin. With careful non-judgmental 

observation, the meditator will  notice a slight tightening 

sensation. Recognizing early movement is vital  to successful 

meditation. You then continue on to: 

Release: When a feeling or thought arises, you release it, let it  be 

there without  giving anymore attention to it. The content of the 

distraction is not important  at all, but the mechanics of ȰÈÏ×ȱ it  

arose are important!  Just let go of any tightness around it;  let it  

be there without  placing attention on it. Without  attention, the 

tightness passes away. Mindfulness then reminds you to: 

Relax: After releasing the feeling or sensation and allowing it  to 

be there without  trying  to control  it, there is a subtle, barely 

noticeable tension within  mind/body.  This is why the Relax step 

ɉȰTranquilizationȱ step as stated in the suttas) is being pointed 

out by the Buddha in his meditation instructions. Please, ÄÏÎȭÔ 

skip this step! It  would be like not putting oil in a car so the 

motor can run smoothly. The important  0àÌÉ word here is 

ȰÐÁÓȭÓÁÍÂÁÙÁȢȱ This word specifically means ȰÔÏ ÔÒÁÎÑÕÉÌÉÚÅȱ and 

appears as ȰÁÎ action verb to be ÐÅÒÆÏÒÍÅÄȱ as described in the 

suttas, and is not ȰÁ general kind of ÒÅÌÁØÉÎÇȱ that is included 

within  other release steps found in other kinds of meditation. 

This point  is sometimes misunderstood in translation, which 

then changes the end result! 

Without  performing this step of relaxing every time in the cycle, 

the meditator will  not experience a close-up view of the ceasing of 



Moving Dhamma 

6 

the tension caused by craving or the feeling of relief as the 

tightness is relaxed. Note that craving always first  manifests as a 

tightness or tension in both ÏÎÅȭÓ mind and body. You have a 

momentary opportunity  to see and experience the true nature and 

relief of cessation of tightness and suffering while performing the 

Release/Relax steps. 

Mindfulness moves on by remembering to: 

Re-Smile: If you have listened to the Dhamma talks at 

dhammasukha.org you might remember hearing about how 

smiling is an important  aspect for the meditation. Learning to smile 

with  mind and raising slightly the corners of the mouth helps mind 

to be observant, alert, and agile. Getting serious, tensing up, or 

frowning causes mind to become heavy and your mindfulness 

becomes dull and slow. Your insights become more difficult  to see, 

thus slowing down your understanding of Dhamma. 

Imagine for a moment the Bodhisatta resting under the rose 

apple tree as a young boy. He was not serious and tense when he 

attained a pleasant abiding (ÊÈàÎÁ) and had deep insights with  a 

light  mind. Want to see clearly? )ÔȭÓ easy! 

Just lighten up, have fun exploring, and smile! Smiling leads us to 

a happier and more interesting practice. If the meditator forgets 

to Release/Relax, rather than punishing or criticizing  yourself, 

be kind, Re-smile and start again. Keeping up your humor, sense 

of fun exploration, and recycling is important.  

After Re-smiling, mindfulness recalls the next step. 

Return or Re-Direct: Gently re-direct ÍÉÎÄȭÓ attention back to the 

object of meditation (that is the breath and relaxing, or ÍÅÔÔà 

and relaxing) continuing with  a gentle collected mind and use 
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that object as a ȰÈÏÍÅ ÂÁÓÅȢȱ In daily life, having been pulled off 

task, this is where you return  your attention back to releasing, 

relaxing, and re-smiling into the task. 

Sometimes people say this practice cycle is simpler than expected! 

In history, simple things can become a mystery through small 

changes and omissions! Doing this practice develops better focus 

on daily tasks with  less tension and tightness. Mind becomes more 

naturally balanced and happy. You become more efficient at 

whatever you do in life and, actually, you have more fun doing all of 

the things that used to be drudgery. Nearing the end of the cycle. 

Mindfulness helps with  the final remembering to: 

Repeat: Repeat your meditation  on your object and keep it  going as 

long as you can, and then repeat this entire practice cycle as 

needed to attain the results the Buddha said could be reached in 

this lifetime! Repeating the Ȱφ2ȭÓ ÃÙÃÌÅȱ over and over again will  

eventually replace old habitual suffering as we see clearly for 

ourselves what suffering actually is; notice the cause of it  and how 

we become involved with  the tension and tightness of it;  

experience how to reach a cessation of that suffering by releasing 

and relaxing; and discover how we can exercise the direct path to 

that same cessation of suffering. We achieve this cessation each 

time we Release an arising feeling, Relax, and Re-Smile. Notice the 

Relief! 
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In summary, mindfulness (sati) is very relevant to Buddhist 

meditation  and daily life. Sharpening your skill  of mindfulness is 

the key to simple and smooth meditation. The process of 

remembering keeps the six steps of the practice moving. 

Practicing this meditation as close to the instructions (found in 

the suttas) as possible will  lighten ÌÉÆÅȭÓ experience. A very 

similar  practice was taught to people in the time of the Buddha. 

It  was taught as Right Effort. Within  the φ2ȭÓ we have added a 

couple more steps to make things a little  easier to understand. 

The remarkable results of doing the meditation in this way are 

ȰÉÍÍÅÄÉÁÔÅÌÙ ÅÆÆÅÃÔÉÖÅȱ for anyone who diligently  and ardently 

embraces these instructions. When you have an attachment 

arise this practice will  eventually dissolve the hindrance, but it  

does take persistent use of the φ2ȭÓ to have this happen. 
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When you practice in this way, because it  is found to be so 

relevant in daily life, it  changes your perspective and leads you to 

a more successful, happy, and peaceful experience. As 

mindfulness develops, knowledge and wisdom grow naturally as 

you see ȰÈÏ×ȱ things work  by witnessing the impersonal process 

of Dependent Origination. 

This leads to a form of happiness the Buddha called 

Ȱ#ÏÎÔÅÎÔÍÅÎÔȢȱ Contentment is the by-product of living the 

Buddhist practice. This meditation leads to balance, equanimity, 

and the dissolution of fear and other dis-ease. With less fear and 

dread you find new confidence. Then Loving-Kindness, 

Compassion, Joy, and Equanimity can grow in our lives. 

Your degree of success is directly  proportional  to how well you 

understand mindfulness, follow the precise instructions, and use 

the φ2ȭÓ in both your sitting practice and daily life. This is the 

way to the end of suffering. )ÔȭÓ interesting and fun to practice 

this way, and certainly it  helps you smile while changing the 

world  around you in a positive way. 

When you are practicing TWIM, or Tranquil Wisdom Insight 

Meditation, you do not suppress anything. Suppression means we 

would push down or push away or not allow certain types of 

experience. This would temporarily  stop hindrances from arising. 

Instead, when a hindrance arises, you must work to open your 

mind by seeing clearly anicca (impermanence, it  ×ÁÓÎȭÔ there and 

now it  is), dukkha (suffering or unsatisfactoriness, you see that 

when these distractions arise they are painful), and ÁÎÁÔÔà (not 

taking it  personally, seeing the hindrances in the true way as being 

an impersonal process that you have no control over and not 

taking these hindrances as Ȱ) am ÔÈÁÔȱɊȢ 
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You then let go of this obstruction, relax the tightness in the 

head, calm mind and finally, redirect your craving-free attention 

back to the practice of Ȱ-ÉÎÄÆÕÌÎÅÓÓ of "ÒÅÁÔÈÉÎÇȢȱ 

As a result, you begin to see clearly how mind works and this 

leads to the development of wisdom. Instead of identifying with  

them, when you allow them and relax, these hindrances will  

naturally  fade away. Mind becomes more clear and bright. Every 

time you let go of the ego attachment of Ȱ) am ÔÈÁÔȟȱ mind 

naturally  becomes more expanded, alert, and mindful. 

Thus, one of the main reasons for this book is to show that 

whenever you suppress anything, you are not purifying  mind or 

experiencing things as they truly  are. At the time of suppression, 

you are pushing away or not allowing part of your experience. 

Thus, mind is contracted and pulls the tension even tighter instead 

of expanding and opening. As a result, this is not purifying  mind of 

ignorance and craving. You are actually stopping the purification  of 

mind! 

It  is impossible to experience the unconditioned state of the 

supra-mundane .ÉÂÂàÎÁ when one does not let go of everything 

that arises, and in that way purifies mind of the ego belief of Ȱ) 

am ÔÈÁÔȢȱ 

The Buddha never taught suppression of any experience nor did he 

teach a meditation that causes mind to fix on or become absorbed 

into the meditation object. Remember, he rejected every form of 

ȰÃÏÎÃÅÎÔÒÁÔÉÏÎ ÍÅÄÉÔÁÔÉÏÎȱ as not being the correct way. Actually, 

any kinds of pain, emotional upset, physical discomfort, and even 

death must be accepted with  equanimity, full  awareness and 

strong attention without  identifying with  these states or taking 

them personally. 
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Real personality change occurs when you open and expand your 

mind and let go of any kinds of hindrances, pain, suffering, and 

tension even in your daily life. This means that you open and 

expand your awareness so that you can observe everything with  

a silent mind free from tightness and all ego-attachment. You 

gradually lead a happy and calm life without  a lot of mind 

chatter, especially during your daily activities. 

When you practice ȰÃÏÎÃÅÎÔÒÁÔÉÏÎ ÍÅÄÉÔÁÔÉÏÎȟȱ you will  feel very 

comfortable and happy while in the deep meditation. But, when 

you get out of these exalted stages, your personality remains the 

same. Old anger, fears, or anxiety remain. This means when the 

hindrances attack you, you do not recognize them and open your 

mind and allow the hindrance to be there without  taking it  

personally. Thus, you contract your mind and become even more 

attached! You might even become prideful  and critical!  This is 

because whenever a hindrance arises during the meditation, you 

let it  go and immediately go back to the object of meditation again. 

You do this without  calming and relaxing the tightness caused by 

the distraction. While in meditation, your mind tends to close or 

contract and tighten around that experience until  mind becomes 

more deeply ȰÃÏÎÃÅÎÔÒÁÔÅÄȢȱ 

As a result, although this suppresses the hindrance, you have not 

completely let go of the ego-attachment to that distraction. Your 

mind is also tight  and tense because you are not seeing clearly. 

You are not opening and allowing, but instead you are closing 

and fighting with  that distraction. 

This explains why nowadays meditators complain that they 

have huge amounts of tension in their  head. Actually, if you trul y 

let go of any distraction, there will  not ever be any tension in the 
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head. It  is as a result of this suppression that there is no real 

purifying  of mind, and thus, personality change does not occur. 

The φ2ȭÓ is a simple technique for the student to use when 

ÍÉÎÄȭÓ attention wanders off from the object of meditation. They 

are a key to cultivating mindfulness, turning  hindrances into 

friends, exploring the Four Noble Truths, living into the Three 

Characteristics, and more. Getting comfortable and finally  

mastering this technique fulfills  the requirements of the Four 

Right Efforts and takes you quickly to the goal of staying with  

your object of meditation and letting go of any of the five 

hindrances when they arise. 
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MN-36: The Greater  Discourse  to Saccaka 

(MÁÈàÓÁÃÃÁËÁ Sutta)  

Here is Saccaka who, though his name means ȰÔÒÕÔÈÆÕÌȟȱ actually 

cared little  for the truth. He was interested in demonstrating the 

superiority of his own views and in defeating his opponents. In the 

previous sutta (MN-35, #ıẊÁÓÁÃÃÁËÁ Sutta) he did not succeed for 

as the saying goes, ȰÈÅ bit off more than he could ÃÈÅ×ȱ and was 

humbled in the presence of many others by the Buddha. Here we 

see another side of 3ÁÃÃÁËÁȭÓ unpleasant nature: his sceptical 

criticism which is mixed with sarcasm ɂ a nasty blend arising from 

hate and delusion. Even when the truth  is made plain to him, his 

mind, full of uncertainty or skepticism ɉÖÉÃÉËÉÃÃÈàɊȟ will  not accept 

it. He is an expert, not with truth, but at needling people for it  seems 

that he has gone round to various religious teachers trying to 

provoke them to anger. He did not succeed though, when he came 

to the Buddha. Our Teacher had the great compassion to spend an 

hour or two even with people like Saccaka, whose defilements were 

so dense that he could not, in that life, understand Dhamma. And 

the time he gave to Saccaka was not the usual teaching time in the 

afternoon or evening, but just before going out on the alms-round. 

The Buddha is quite unperturbed by all of 3ÁÃÃÁËÁȭÓ provocations, a 

point which astonishes Saccaka. Other (and unenlightened) 

teachers when engaged in debate with Saccaka did three things 

(still  to be seen among those who cling to views): they prevaricated, 

led the talk aside, and showed anger, hate and surliness, but the 

Buddha even when personal remarks were directed at him ɂ his 

skin brightened and his face cleared. ɂ Phra Khantiphalo1 

 

 
1 A Treasury of the Buddha's Words: Discourses From the Middle Collection, translated by 
Nyanamoli and edited by Phra Khantipalo, with notes by Phra Khantipalo. Mahamakut 
Rajavidyalay Press, Bangkok, Thailand. Publication date unknown. 
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Presented by Venerable Bhante 6ÉÍÁÌÁÒÁẏÓÉ on 2nd March 2007 

at Dhamma Dena 6ÉÐÁÓÓÁÎà Center, Joshua Tree, California 

BV: {Reads from the sutta.} 

1. THUS HAVE I HEARD. On one occasion the Blessed One 

was living  at 6ÅÓàÌĂ in  the Great Wood in  the Hall  with  the 

Peaked Roof. 

2. Now on that  occasion, when  it  was morning,  the Blessed 

One had finished  dressing  and had taken  his bowl  and outer  

robe,  desiring  to go into  6ÅÓàÌĂ for  alms. 

3. Then, as Saccaka the .ÉÇÁÎÔÈÁȭÓ son was walking  and 

wandering  for  exercise, he came to the Hall  with  the Peaked 

Roof in  the Great Wood. The venerable  @ÎÁÎÄÁ saw him  

coming  in  the distance  and said to the Blessed One: 

Ȱ6ÅÎÅÒÁÂÌÅ sir,  here  comes Saccaka the .ÉÇÁÎÔÈÁȭÓ son, a 

debater  and a clever  speaker  regarded  by many as a saint.  

He wants  to discredit  the Buddh a, the Dhamma, and the 

3ÁẑÇÈÁ. It  would  be good if  the Blessed One would  sit  down  

for  a while  out  of ÃÏÍÐÁÓÓÉÏÎȢȱ The Blessed One sat down  

on the seat made ready.  Then Saccaka the .ÉÇÁÎÔÈÁȭÓ son 

went  up to the Blessed One and exchanged greetings  with  

him.  When this  courteous  and amiable  talk  was finished,  he 

sat down  at one side and said to the Blessed One: 

4. Ȱ-ÁÓÔÅÒ Gotama, there  are some recluses and brahmins  

who  abide  pursuing  development  of body, but  not  

development  of mind.  They are touched  by bodily  painful  

feeling.  In  the past, when  one was touched  by bodily  painful  

feeling,  ÏÎÅȭÓ thighs  would  become rigid,  ÏÎÅȭÓ heart  would  

burst,  hot  blood  would  gush from  ÏÎÅȭÓ mouth,  and one 

would  go mad, go out  of ÏÎÅȭÓ mind.  So then  the mind  was 
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subservient  to the body, the body  wielded  mastery  over  it.  

Why is that? Because the mind  was not  developed.  But  there  

are some recluses and brahmins  who abide  pursuing  

development  of mind,  but  not  development  of body. They 

are touched  by mental  painful  feeling.  In  the past, when  one 

was touched  by mental  painful  feeling,  ÏÎÅȭÓ thighs  would  

become rigid,  ÏÎÅȭÓ heart  would  burst,  hot  blood  would  

gush from  ÏÎÅȭÓ mouth,  and one would  go mad, go out  of 

ÏÎÅȭÓ mind.  So then  the body  was subservient  to the mind,  

the mind  wielded  mastery  over  it.  Why is that? Because the 

body  was not  developed.  Master  Gotama, it  has occurred  to 

me: Ȭ3ÕÒÅÌÙ Master  'ÏÔÁÍÁȭÓ disciples  abide  pursuing  

development  of mind,  but  not  development  of ÂÏÄÙȢȭȱ 

5. Ȱ"ÕÔȟ Aggivessana, what  have you learned  about  

development  of ÂÏÄÙȩȱ 

Ȱ7ÅÌÌȟ there  are, for  example, Nanda Vaccha, Kisa Sankicca, 

Makkhali  'ÏÓàÌÁȢ 

And he goes through three different  ascetic teachers. 

They go naked, rejecting  conventions,  licking  their  hands, 

not  coming  when  asked, not  stopping  when  asked; they  do 

not  accept food  brought  or  food specially  made or  an 

invitation  to a meal;  they  receive  nothing  from  a pot,  from  a 

bowl,  across a threshold,  across a stick,  across a pestle, from  

two  eating  together,  from  a pregnant  woman,  from  a woman  

giving  suck, from  a woman  in  the midst  of men, from  where  

food is advertised  to be distributed,  fro m where  a dog is 

waiting,  from  where  flies  are buzzing;  they  accept no fish  or  

meat, they  drink  no liquor,  wine,  or  fermented  brew.  They 

keep to one house, to one morsel;  they  keep to two  houses, 
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to two  ÍÏÒÓÅÌÓȣ they  keep to seven houses, to seven 

morsels.  They live  on one saucerful  a day, on two  saucerfuls  

a ÄÁÙȣ on seven saucerfuls  a day. They take  food once a day, 

once every  two  ÄÁÙÓȣ once every  seven days; thus  even up 

to once every  fortnight,  they  dwell  pursuing  the practice  of 

taking  food at stated  inÔÅÒÖÁÌÓȢȱ 

6. Ȱ"ÕÔ do they  subsist  on so little,  !ÇÇÉÖÅÓÓÁÎÁȩȱ ɂ Ȱ.Ïȟ 

Master  Gotama, sometimes  they  consume excellent  hard  

food, eat excellent  soft  food, taste excellent  delicacies, drink  

excellent  drinks.  Thereby  they  again regain  their  strength,  

fortify  themselves, and become ÆÁÔȢȱ 

Ȱ7ÈÁÔ they  earlier  abandoned,  Aggivessana, they  later  

gather  together  again. That  is how  there  is increase  and 

decrease of this  body. But  what  have you learned  about  

development  of ÍÉÎÄȩȱ 

When Saccaka the .ÉÇÁÎÔÈÁȭÓ son was asked by the Blessed 

One about  development  of mind,  he was unable  to answer.  

7. Then the Blessed One told  him:  Ȱ7ÈÁÔ you have just  spoken 

of as development  of body, Aggivessana, is not  development  of 

body according  to the Dhamma in  the Noble /ÎÅȭÓ Discipline.  

Since you do not  know  what  development  of body is, how 

could  you know  what  development  of mind  is? Nevertheless, 

Aggivessana, as to how one is undeveloped  in  body and 

undeveloped  in  mind,  and developed  in  body and developed  

in  mind,  listen  and attend  closely to what  I shall  ÓÁÙȢȱ ɂ Ȱ9ÅÓȟ 

ÓÉÒȟȱ Saccaka the .ÉÇÁÎÔÈÁȭÓ son replied.  The Blessed One said 

this:  

Now, Saccaka was what is now called a Jain, and this is part of 

the Jain religion, what he was talking about. 
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8. Ȱ(Ï×ȟ Aggivessana, is one undeveloped  in  body and 

undeveloped  in  mind? Here, Aggivessana, pleasant  feeling  

arises in  an untaught  ordinary  person.  Touched by that  

pleasant  feeling,  he lusts  after  pleasure  and continues  to lust  

after  pleasure.  That  pleasant  feeling  of his ceases. With  the 

cessation of the pleasant  feeling,  painful  feeling  arises. 

Touched by that  painful  feeling,  he sorrows,  grieves, and 

laments,  he weeps beating  his breast  and becomes distraught.  

When that  pleasant  feeling  has arisen  in  him,  it  invades his 

mind  and remains  because body is not  developed.  And when  

that  painful  feeling  has arisen  in  him,  it  invades his mind  and 

remains  because mind  is not  developed.  Anyone in  whom,  in  

this  double  manner,  arisen  pleasant  feeling  invades his mind  

and remains  because body is not  developed,  and arisen  

painful  feeling  invades his mind  and remains  because mind  is 

not  developed,  is thus undeveloped  in  body and undeveloped  

in  mind.  

9. Ȱ!ÎÄ how, Aggivessana, is one developed  in  body  and 

developed  in  mind?  Here, Aggivessana, pleasant  feeling  

arises in  a well -taught  noble  disciple.  Touched by that  

pleasant  feeling,  he does not  lust  after  pleasure  or  continue  

to lust  after  pleasure.  That  pleasant  feeling  of his ceases. 

With  the cessation of the pleasant  feeling,  painful  feeling  

arises. Touched by that painful  feeling,  he does not  sorrow,  

grieve,  and lament,  he does not  weep beating  his breast  and 

become distraught.  When that  pleasant  feeling  has arisen  in  

him,  it  does not  invade  his mind  and remain  because body  is 

developed.  And when  that  painful  feeling has arisen  in  him,  

it  does not  invade  his mind  and remain  because mind  is 

developed.  Anyone in  whom,  in  this  double  manner,  arisen  
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pleasant  feeling  does not  invade  his mind  and remain  

because body is developed,  and arisen  painful  feeling  does 

not  invad e his mind  and remain  because mind  is developed,  

is thus  developed  in  body  and developed  in  ÍÉÎÄȢȱ 

10. Ȱ) have confidence  in  Master  Gotama thus:  Ȭ-ÁÓÔÅÒ 

Gotama is developed  in  body  and developed  in  ÍÉÎÄȢȭȱ 

Ȱ3ÕÒÅÌÙȟ Aggivessana, your  words  are offensive  and 

discourteous,  but  still  I will  answer  you. Since I shaved off  my 

hair  and beard, put  on the yellow  robe, and went  forth  from  

the home life  into  homelessness, it  has not  been possible  for  

arisen  pleasant  feeling  to invade  my mind  and remain  or  for  

arisen  painful  feeling  to invade  my mind  and ÒÅÍÁÉÎȢȱ 

11. Ȱ(ÁÓ there  never  arisen  in  Master  Gotama a feeling  so 

pleasant  that  it  could  invade  his mind  and remain?  Has 

there  never  arisen  in  Master  Gotama a feeling  so painful  

that  it  could  invade  his mind  and remainȩȱ 

12. Ȱ7ÈÙ not,  Aggivessana? Here, Aggivessana, before  my 

enlightenment,  while  I was still  only  an unenlightened  

Bodhisatta,  I thought:  Ȭ(ÏÕÓÅÈÏÌÄ life  is crowded  and dusty;  

life  gone forth  is wide  open. It  is not  easy, while  living  in  a 

home, to lead the holy  life  utterly  perfect  and pure  as a 

polished  shell.  Suppose I shave off  my hair  and beard,  put  

on the yellow  robe,  and go forth  from  the home life  into  

ÈÏÍÅÌÅÓÓÎÅÓÓȢȭ 

13. Ȱ,ÁÔÅÒȟ while  still  young, a black -haired  young man 

endowed  with  the blessing of youth,  in  the prime  of life,  

though  my mother  and father  wished  otherwise  and wept  

with  tearful  faces, I shaved off  my hair  and beard,  put  on the 
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yellow  robe, and went  forth  from  the home life  into  

homelessness. 

This sutta copies below section 14-17 from sutta MN-26, 

!ÒÉÙÁÐÁÒÉÙÅÓàÎÁ Sutta. 

14. Ȱ(ÁÖÉÎÇ gone forth,  Monks, in  search of what  is 

wholesome,  seeking the supreme  state of sublime  peace, I 

went  to @ÌàÒÁ +àÌàÍÁ and said to him:  Ȭ&ÒÉÅÎÄ +àÌàÍÁȟ I want  

to lead the holy  life  in  this  Dhamma and $ÉÓÃÉÐÌÉÎÅȢȭ @ÌàÒÁ 

+àÌàÍÁ replied:  Ȭ4ÈÅ venerable  one may stay here. This 

Dhamma is such that  a wise man can soon enter  upon  and 

abide in  it,  realising  for  himself  through  direct  knowledge  his 

own ÔÅÁÃÈÅÒȭÓ ÄÏÃÔÒÉÎÅȢȭ I soon quickly  learned  that  Dhamma. 

As far  as mere  lip -recit ing and rehearsal  of his teaching  went,  I 

could  speak with  knowledge  and assurance, and I claimed,  Ȭ) 

know  and ÓÅÅȭ ɂ and there  were  others  who did  likewise.  

Ȱ) considered:  Ȭ)Ô is not  through  mere  faith  alone that  @ÌàÒÁ 

+àÌàÍÁ declares: Ȱ"Ù realising  for  myself with  direct  

knowledge,  I enter  upon and abide in  this  $ÈÁÍÍÁȢȱ Certainly  

@ÌàÒÁ +àÌàÍÁ abides knowing  and seeing this  $ÈÁÍÍÁȢȭ Then 

I went  to @ÌàÒÁ +àÌàÍÁ and asked him:  Ȭ&ÒÉÅÎÄ +àÌàÍÁȟ in  

what  way do you declare  that  by realising  for  yourself  with  

di rect  knowledge  you enter  upon  and abide in  this  $ÈÁÍÍÁȩȭ 

In  reply  he declared  the base of nothingness.  Ȱ) considered:  

Ȭ.ÏÔ only  @ÌàÒÁ +àÌàÍÁ has faith,  energy, mindfulness,  

collectedness, and wisdom.  

The five faculties. 

I too  have faith,  energy, mindfulnes s, collectedness, and 

wisdom.  Suppose I endeavour  to realise  the Dhamma that  
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@ÌàÒÁ +àÌàÍÁ declares he enters  upon  and abides in  by 

realising  for  himself  with  direct  ËÎÏ×ÌÅÄÇÅȩȭ 

Ȱ) soon quickly  entered  upon and abided  in  that  Dhamma by 

realising  for  myself  with  direct  knowledge.  Then I went  to 

@ÌàÒÁ +àÌàÍÁ and asked him:  Ȭ&ÒÉÅÎÄ +àÌàÍÁȟ is it  in  this  way 

that  you declare  that  you enter  upon  and abide in  this  

Dhamma by realising  for  yourself  with  direct  ËÎÏ×ÌÅÄÇÅȩȭ ɂ 

Ȭ4ÈÁÔ is the way, ÆÒÉÅÎÄȢȭ ɂ Ȭ)Ô is in  thi s way, friend,  that  I also 

enter  upon and abide in  this  Dhamma by realising  for  myself  

with  direct  ËÎÏ×ÌÅÄÇÅȢȭ ɂ Ȭ)Ô is a gain for  us, friend,  it  is a 

great  gain for  us that  we have such a venerable  one for  our  

companion  in  the holy  life.  So the Dhamma that I declare  I 

enter  upon  and abide in  by realising  for  myself  with  direct  

knowledge  is the Dhamma that  you enter  upon  and abide in  

by realising  for  yourself  with  direct  knowledge.  And the 

Dhamma that  you enter  upon  and abide in  by realising  for  

yourself  wi th  direct  knowledge  is the Dhamma that  I declare  I 

enter  upon  and abide in  by realising  for  myself  with  direct  

knowledge.  So you know  the Dhamma that  I know  and I know  

the Dhamma that  you know.  As I am, so are you; as you are, so 

am I. Come, friend,  let  us now lead this  community  ÔÏÇÅÔÈÅÒȢȭ 

That was a real big offer. 

Ȱ4ÈÕÓ @ÌàÒÁ +àÌàÍÁȟ my teacher,  placed me, his pupil,  on an 

equal  footing  with  himself  and awarded  me the highest  

honour.  But  it  occurred  to me: This  Dhamma does not  lead to 

disenchantment,  to dispassion,  to cessation, to peace, to 

direct  knowledge,  to enlighten ment,  to .ÉÂÂàÎÁ, but  only  to 

reappearance  in  the base of ÎÏÔÈÉÎÇÎÅÓÓȢȭ Not being satisfied  

with  that  Dhamma, disappointed  with  it,  I left.  
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Now if he would have died at that time, he would have been reborn 

in a brahma-loka, that lasts for sixty-thousand mahakappas, ÔÈÁÔȭÓ 

expansions and contractions of the universe, ÔÈÁÔȭÓ a long time. And 

it  is in a happy state that he would have lived, but he ×ÁÓÎȭÔ 

satisfied with  that. 

15. Ȱ3ÔÉÌÌ in  search, Monks, of what  is wholesome,  seeking 

the supreme  state of sublim e peace, I went  to Uddaka 

2àÍÁÐÕÔÔÁ 

Uddaka 2àÍÁÐÕÔÔÁ means that he was the son of 2àÍÁȟ ÔÈÁÔȭÓ 

what his last name means. 

and said to him:  Ȭ&ÒÉÅÎÄȟ I want  to lead the holy  life  in  this  

Dhamma and $ÉÓÃÉÐÌÉÎÅȢȭ Uddaka 2àÍÁÐÕÔÔÁ replied:  Ȭ4ÈÅ 

venerable  one may stay here. This Dhamma is such that  a wise 

man can soon enter  upon and abide in  it,  himself  realising  

through  direct  knowledge  his own ÔÅÁÃÈÅÒȭÓ ÄÏÃÔÒÉÎÅȢȭ I soon 

quickly  learned  that  Dhamma. As far  as mere lip -reciting  and 

rehearsal  of his teaching  went,  I could  speak with  knowle dge 

and assurance, and I claimed,  Ȭ) know  and ÓÅÅȭ ɂ and there  

were  others  who did  likewise.  

Ȱ) considered:  Ȭ)Ô was not  through  mere faith  alone that  2àÍÁ 

2àÍÁÐÕÔÔÁȭÓ father. 

declared:  Ȱ"Ù realising  for  myself  with  direct  knowledge,  I 

enter  upon  and abide  in  this  $ÈÁÍÍÁȢȱ Certainly  2àÍÁ 

abided  knowing  and seeing this  $ÈÁÍÍÁȢȭ Then I went  to 

Uddaka 2àÍÁÐÕÔÔÁ and asked him:  Ȭ&ÒÉÅÎÄȟ in  what  way did  

2àÍÁ declare that  by realising  for  himself  with  direct  

knowledge  he entered  upon  and abided  in  this  $ÈÁÍÍÁȩȭ In  

reply  Uddaka 2àÍÁÐÕÔÔÁ declared  the base of neither -

perception -nor -non-perception.  
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Ȱ) considered:  Ȭ.ÏÔ only  2àÍÁ had faith,  energy, mindfulness,  

collectedness, and wisdom.  I too have faith,  energy, 

mindfulness,  collectedness, and wisdom.  Suppose I endeavour  

to realise  the Dhamma that  2àÍÁ declared  he entered  upon  

and abided  in  by realising  for  himself  with  direct  ËÎÏ×ÌÅÄÇÅȢȭ 

Ȱ) soon quickly  entered  upon and abided  in  that  Dhamma by 

realising  for  myself  with  direct  knowledge.  Then I went  to 

Uddaka 2àÍÁÐÕÔÔÁ and asked him:  Ȭ&ÒÉÅÎÄȟ was it  in  this  way 

that  2àÍÁ declared  that  he entered  upon  and abided  in  this  

Dhamma by realising  for  himself  with  direct  knowÌÅÄÇÅȩȭ ɂ 

Ȭ4ÈÁÔ is the way, ÆÒÉÅÎÄȢȭ ɂ Ȭ)Ô is in  this  way, friend,  that  I also 

enter  upon and abide in  this  Dhamma by realising  for  myself  

with  direct  ËÎÏ×ÌÅÄÇÅȢȭ ɂ Ȭ)Ô is a gain for  us, friend,  it  is a 

great  gain for  us that  we have such a venerable  one for  our  

companion  in  the holy  life.  So the Dhamma that  2àÍÁ 

declared  he entered  upon and abided  in  by realising  for  

himself  with  direct  knowledge  is the Dhamma that  you enter  

upon  and abide in  by realising  for  yourself  with  direct  

knowledge.  And the Dhamma that  you enter  upon  and abide 

in  by realising  for  your self with  direct  knowledge  is the 

Dhamma that  2àÍÁ declared  he entered  upon  and abided  in  

by realising  for  himself  with  direct  knowledge.  So you know  

the Dhamma that  2àÍÁ knew  and 2àÍÁ knew  the Dhamma 

that  you know.  As 2àÍÁ was, so are you; as you are, so was 

2àÍÁȢ Come, friend,  now lead this  ÃÏÍÍÕÎÉÔÙȢȭ 

Rama had already died, and his son took over. But his son was a 

little  bit  afraid of following all the way through neither-

perception-nor-non-perception. He was comfortable being in the 

realm of nothingness, but he knew the way to get to that other 

state. The reason that he was very comfortable with  that, is that 
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the belief in God is still  available in the realm of nothingness, but 

when you get to neither-perception-nor-non-perception, that 

belief disappears, and he ÄÉÄÎȭÔ like that idea. So, this is why he 

said, Ȱ.Ï×ȟ you come and lead the ÃÏÍÍÕÎÉÔÙȢȱ He ÄÉÄÎȭÔ say, 

Ȱ3ÉÔ beside me and lead the ÃÏÍÍÕÎÉÔÙȟȱ because he ÄÉÄÎȭÔ know 

that by direct knowledge, that state. So he was offering that, 

Ȱ9ÏÕ just take over, and ×ÅȭÌÌ follow ÙÏÕȢȱ 

Ȱ4ÈÕÓ Uddaka 2àÍÁÐÕÔÔÁȟ my companion  in  the holy  life,  

placed me in  the position  of a teacher  and accorded me the 

highest  honour.  But  it  occurred  to me: Ȭ4ÈÉÓ Dhamma does 

not  lead to disenchantment,  to dispassion,  to cessation, to 

peace, to direct  knowledge,  to enlightenment,  to .ÉÂÂàÎÁ, 

but  only  to reappearance  in  the base of neither -perception -

nor -non-ÐÅÒÃÅÐÔÉÏÎȢȭ Not being satisfied  with  that  Dhamma, 

disappointed  with  it,  I left.  

Now, if he would have died at that time, he would have been 

reborn in a brahma-loka that lasts eighty-four thousand 

mahakappas. And at that time, that was the highest anybody 

could ever attain. .ÉÂÂàÎÁ was not a reality, at that time, it  was 

only a thought in the "ÏÄÈÉÓÁÔÔÁȭÓ mind. 

16. Ȱ3ÔÉÌÌ in  search, Monks, of what  is wholesome,  seeking 

the supreme  state of sublime  peace, I wandered  by stages 

through  the Magadhan country  until  eventually  I arrived  at 

3ÅÎàÎÉÇÁÍÁ near  5ÒÕÖÅÌàȢ There  I saw an agreeable piece of 

ground,  a delightful  grove with  a clear -flow ing river  with  

pleasant,  smooth  banks and nearby  a village  for  alms resort.  

I considered:  This  is an agreeable piece of ground,  this  is a 

delightful  grove with  a clear -flowing  river  with  pleasant,  

smooth  banks and nearby  a village  for  alms resort.  This  wil l  
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serve for  the striving  of a clansman intent  on ÓÔÒÉÖÉÎÇȢȭ And I 

sat down  there  thinking:  Ȭ4ÈÉÓ will  serve for  ÓÔÒÉÖÉÎÇȢȭ 

Back to sutta MN-36, MÁÈàÓÁÃÃÁËÁ Sutta. 

17. Ȱ.Ï× these three  similes  occurred  to me spontaneously,  

never  heard  before.  Suppose there  were  a wet  sappy piece 

of wood  lying  in  water,  and a man came with  an upper  fire -

stick,  thinking:  Ȭ) shall  light  a fire,  I shall  produce  ÈÅÁÔȢȭ 

What  do you think,  Aggivessana? Could the man light  a fire  

and produce  heat by taking  the upper  fire -stick  and rubbing  

it  against  the wet  sappy piece of wood  lying  in  the ×ÁÔÅÒȩȱ 

Ȱ.Ïȟ Master  Gotama. Why not? Because it  is a wet  sappy 

piece of wood, and it  is lying  in  water.  Eventually  the man 

would  reap  only  weariness  and ÄÉÓÁÐÐÏÉÎÔÍÅÎÔȢȱ 

Ȱ3Ï too, Aggivessana, as to those recluses and brahmins  who  

still  do not  live  bodily  withdrawn  from  sensual pleasures, 

and whose sensual desire,  affection,  infatuation,  thi rst,  and 

fever  for  sensual pleasures  has not  been fully  abandoned  

and suppressed internally,  even if  those good recluses and 

brahmins  feel painful,  racking,  piercing  feelings  due to 

exertion,  they  are incapable  of knowledge  and vision  and 

supreme  enlighten ment;  and even if  those good recluses 

and brahmins  do not  feel painful,  racking,  piercing  feelings  

due to exertion,  they  are incapable  of knowledge  and vision  

and supreme  enlightenment.  This  was the first  simile  that  

occurred  to me spontaneously,  never  heard  before.  

18. Ȱ!ÇÁÉÎȟ Aggivessana, a second simile  occurred  to me 

spontaneously,  never  heard  before.  Suppose there  were  a 

wet  sappy piece of wood  lying  on dry  land  far  from  water,  

and a man came with  an upper  fire -stick,  thinking:  Ȭ) shall  
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light  a fire,  I shall  produce  ÈÅÁÔȢȭ What  do you think,  

Aggivessana? Could the man light  a fire  and produce  heat by 

taking  the upper  fire -stick  and rubbing  it  against  the wet  

sappy piece of wood  lying  on dry  land  far  from  ×ÁÔÅÒȩȱ 

Ȱ.Ïȟ Master  Gotama. Why not? Because it  is a wet  sappy 

piece of wood, even though  it  is lying  on dry  land  far  from  

water.  Eventually  the man would  reap  only  weariness  and 

ÄÉÓÁÐÐÏÉÎÔÍÅÎÔȢȱ 

Ȱ3Ï too, Aggivessana, as to those recluses and brahmins  who  

live  bodily  withdrawn  from  sensual pleasures, but  whose 

sensual desire,  affection,  infatuation,  thirst,  and fever  for  

sensual pleasures  has not  been fully  abandoned  and 

suppressed internally,  even if  those good recluses and 

brahmins  feel painful,  racking,  piercing  feelings  due to 

exertion,  they  are incapable of knowledge  and vision  and 

supreme  enlightenment;  and even if  those good recluses 

and brahmins  do not  feel painful,  racking,  piercing  feelings  

due to exertion,  they  are incapable  of knowledge  and vision  

and supreme  enlightenment.  This  was the second simile  

that  occurred  to me spontaneously,  never  heard  before.  

19. Ȱ!ÇÁÉÎȟ Aggivessana, a third  simile  occurred  to me 

spontaneously,  never  heard  before.  Suppose there  were  a 

dry  sapless piece of wood  lying  on dry  land  far  from  water,  

and a man came with  an upper  fire -stick,  thinking:  Ȭ) shall  

light  a fire,  I shall  produce  ÈÅÁÔȢȭ What  do you think,  

Aggivessana? Could the man light  a fire  and produce  heat by 

rubbing  it  against  the dry  sapless piece of wood  lying  on dry  

land  far  from  ×ÁÔÅÒȩȱ 
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Ȱ9ÅÓȟ Master  Gotama. Why so? Because it  is a dry  sapless 

piece of wood, and it  is lying  on dry  land  far  from  ×ÁÔÅÒȢȱ 

Ȱ3Ï too, Aggivessana, as to those recluses and brahmins  who 

live  bodily  withdrawn  from  sensual pleasures, and whose 

sensual desire,  affection,  infatuation,  th irst,  and fever  for  

sensual pleasures  has been fully  abandoned  and suppressed 

internally,  even if  those good recluses and brahmins  feel 

painful,  racking,  piercing  feelings  due to exertion,  they  are 

capable of knowledge  and vision  and supreme  enlightenment;  

and even if  those good recluses and brahmins  do not  feel 

painful,  racking,  piercing  feelings  due to exertion,  they  are 

capable of knowledge  and vision  and supreme  enlightenment.  

This  was the third  simile  that  occurred  to me spontaneously,  

never  heard  before. These are the three  similes  that  occurred  

to me spontaneously,  never  heard  before.  

Now, we get to a very interesting part. 

20. Ȱ) thought:  Ȭ3ÕÐÐÏÓÅȟ with  my teeth  clenched and my 

tongue  pressed against  the roof  of my mouth,  I beat down,  

constrain,  and crush  mind  with  ÍÉÎÄȢȭ So, with  my teeth  

clenched and my tongue  pressed against  the roof  of my 

mouth,  I beat down,  constrained,  and crushed  mind  with  

mind.  While  I did  so, sweat ran  from  my armpits.  Just as a 

strong  man might  seize a weaker  man by the head or  

shoulders  and beat him  down,  constrain  him,  and crush  

him,  so too, with  my teeth  clenched and my tongue  pressed 

against  the roof  of my mouth,  I beat down,  constrained,  and 

crushed  mind  with  mind,  and sweat ran  from  my armpits.  

But  although  tireless  energy  was aroused  in  me and 

unremitting  mindfulness  was established,  my body  was 

overwrought  and uncalm  because I was exhausted  by the 
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painful  striving.  But  such painful  feeling  that  arose in  me 

did  not  invade  my mind  and remain.  

Now, I want to go to another sutta, number twenty (MN-20, 

6ÉÔÁËËÁÓÁÎ ÈàÎÁ Sutta), and this is called; Ȱ4ÈÅ Removal of 

Distracting 4ÈÏÕÇÈÔÓȢȱ And you just heard that the Buddha said 

that this ÄÏÅÓÎȭÔ work, but in this particular  sutta, it  says: 

7. (v)  Ȱ)Æȟ while  he is giving  attention  to stilling  the thought -

formation  of those thoughts,  there  still  arise  in  him  evil  

unwholesome  thoughts  connected  with  desire,  with  hate, 

and with  delusion,  then,  with  his teeth  clenched and his 

tongue  pressed against  the roof  of his mouth,  he should  beat 

down,  constrain,  and crush  mind  with  mind.  When, with  his 

teeth  clenched and his tongue  pressed against  the roof  of 

his mouth,  he beats down,  constrains,  and crushes mind  

with  mind,  then  any evil  unwholesome  thoughts  connected 

with  desire,  with  hate, and with  delusion  are abandoned  in  

him  and subside. 

$ÏÅÓÎȭÔ sound quite right, does it? Now, this particular  sutta is 

very much liked in Burma, and it  is very much suggested that 

you do, when you have some very strong hindrances arising, 

that you clench your teeth, and push your tongue against the 

roof of your mouth, and crush mind with  mind, and they suggest 

that fairly  often. Now that ÄÏÅÓÎȭÔ get rid  of a hindrance. It  

ÄÏÅÓÎȭÔ stop the hindrance from coming back and causing the 

same kind of problem over and over again. It  just causes your 

body to be painful, and unlike what the Buddha was saying, it  

ÄÉÄÎȭÔ disturb  his mind, this does disturb  your mind if you 

ÈÁÖÅÎȭÔ got the same kind of powers that the Buddha had, the 

same kind of concentration. So, this was added at another time, 

into this sutta. 
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ST: Which sutta is this again? 

BV: Twenty. )ÔȭÓ called Ȱ4ÈÅ Removal of Distracting 4ÈÏÕÇÈÔÓȟȱ 

section number seven. And I kind of attribute  this to the 

brahmins coming in and starting to change things around a little  

bit, or people that are practicing one-pointed concentration, 

they thought that this was a good thing to add into this 

particular  sutta, so they just went ahead and put it  in. But they 

got it  from sutta number thirty -six (MN-36, -ÁÈàÓÁÃÃÁËÁ Sutta), 

where it decidedly says this is not a good practice to do. 

21. Ȱ) thought:  Ȭ3ÕÐÐÏÓÅ I practise  the breathingless  

ÍÅÄÉÔÁÔÉÏÎȢȭ So I stopped  the in -breaths  and out -breaths  

through  my mouth  and nose. While  I did  so, there  was a loud  

sound of winds  coming  out  from  my ear holes. Just as there  is 

a loud  sound when a ÓÍÉÔÈȭÓ bellows  are blown,  so too, while  I 

stopped  the in -breaths  and out -breaths  through  my nose and 

ears, 

)ÔȭÓ supposed to read ȰÎÏÓÅ and ÍÏÕÔÈȱȢ 

there  was a loud  sound of winds  coming  out  from  my ear 

holes. But  although  tireless  energy  was aroused  in  me and 

unremitting  mindfulness  was established,  my body  was 

overwrought  and uncalm  because I was exhausted  by the 

painful  striving.  But  such painful  feeling  that  arose in  me 

did  not  invade  my mind  and remain.  

22. Ȱ) thought:  Ȭ3ÕÐÐÏÓÅ I practise  further  the breathingless  

ÍÅÄÉÔÁÔÉÏÎȢȭ So I stopped  the in -breaths  and out -breaths  

through  my mouth,  nose, and ears. While  I did  so, violent  

winds  cut through  my head. Just as if  a strong  man were  

splitting  my head open with  a sharp  sword,  so too, while  I 

stopped  the in -breaths  and out -breaths  through  my mouth,  
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nose, and ears, violent  winds  cut through  my head. But  

although  tireless  energy was aroused in  me and unremitting  

mindfulness  was established,  my body was overwrou ght and 

uncalm  because I was exhausted by the painful  striving.  But 

such painful  feeling  that  arose in  me did  not  invade  my mind  

and remain.  

23. Ȱ) thought:  Ȭ3ÕÐÐÏÓÅ I practise  further  the breathingless  

ÍÅÄÉÔÁÔÉÏÎȢȭ So I stopped  the in -breaths  and out -breaths 

through  my mouth,  nose, and ears. While  I did  so, 

This particular  practice is a brahmin practice by the way, and 

what they do is, they cut that little  partition  underneath your 

tongue, and they can swallow their  tongue, and that stops the 

wind from coming out their  mouth. And they plug up their  ears 

real heavily with  like cotton balls and that sort of stuff. And you 

can develop holding your breath for quite a long period of time, 

but the pains that come in the body are definitely  not worth  it. 

While  I did  so, there  were  violent  pains  in  my head. Just as if  

a strong  man were  tightening  a tough  leather  strap  around  

my head as a headband, so too, while  I stopped  the in -

breaths  and out -breaths  through  my mouth,  nose, and ears, 

there  were  violent  pains  in  my head. But  although  tireless  

energy  was aroused  in  me and unremitting  mindfulness  

was established,  my body  was overwrought  and uncalm  

because I was exhausted  by the painful  striving.  But  such 

painful  feeling  that  arose in  me did  not  invade  my mind  and 

remai n. 

24. Ȱ) thought:  Ȭ3ÕÐÐÏÓÅ I practise  further  the breathingless  

ÍÅÄÉÔÁÔÉÏÎȢȭ So I stopped  the in -breaths  and out -breaths  

through  my mouth,  nose, and ears. While  I did  so, violent  
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winds  carved up my belly.  Just as if  a skilled  butcher  or  his 

apprentice  wer e to carve up an ÏØȭÓ belly  with  a sharp  

ÂÕÔÃÈÅÒȭÓ knife,  so too, while  I stopped  the in -breaths  and out -

breaths  through  my mouth,  nose, and ears, violent  winds  

carved up my belly.  But although  tireless  energy was aroused 

in  me and unremitting  mindfulness  was established,  my body 

was overwrought  and uncalm  because I was exhausted by the 

painful  striving.  But  such painful  feeling  that  arose in  me did  

not  invade  my mind  and remain.  

25. Ȱ) thought:  Ȭ3ÕÐÐÏÓÅ I practise  further  the breathingless  

ÍÅÄÉÔÁÔÉÏÎȢȭ So I stopped  the in -breaths  and out -breaths  

through  my mouth,  nose, and ears. While  I did  so, there  was 

a violent  burning  in  my body. Just as if  two  strong  men were  

to seize a weaker  man by both  arms  and roast  him  over  a pit  

of hot  coals, so too, while  I stopped the in -breaths  and out -

breaths  through  my mouth,  nose, and ears, there  was a 

violent  burning  in  my body. But  although  tireless  energy  

was aroused  in  me and unremitting  mindfulness  was 

established,  my body  was overwrought  and uncalm  because 

I was exhausted by the painful  striving.  But  such painful  

feeling  that  arose in  me did  not  invade  my mind  and 

remain.  

26. Ȱ.Ï× when  deities  saw me, some said: Ȭ4ÈÅ recluse  

Gotama is ÄÅÁÄȢȭ Other  deities  said: Ȭ4ÈÅ recluse  Gotama is 

not  dead, he is ÄÙÉÎÇȢȭ And other  deities  said: Ȭ4ÈÅ recluse  

Gotama is not  dead nor  dying;  he is an arahat , for  such is the 

way arahats  ÁÂÉÄÅȢȭ 

27. Ȱ) thought:  Ȭ3ÕÐÐÏÓÅ I practise  entirely  cutting  off  ÆÏÏÄȢȭ 

Then deities  came to me and said: Ȭ'ÏÏÄ sir,  do not  practise  

entirely  cutting  off  food. If  you do so, we shall  infuse  
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heavenly  food  into  the pores  of your  skin  and you will  live  

on ÔÈÁÔȢȭ I considered:  Ȭ)Æ I claim  to be completely  fasting  

while  these deities  infuse  heavenly  food  into  the pores  of 

my skin  and I live  on that,  then  I shall  be ÌÙÉÎÇȢȭ So I 

dismissed  those deities,  saying: Ȭ4ÈÅÒÅ is no ÎÅÅÄȢȭ 

28. Ȱ) thought:  Ȭ3ÕÐÐÏÓÅ I take very  little  food, a handful  each 

time,  whether  of bean soup or  lentil  soup or  vetch soup or  pea 

ÓÏÕÐȢȭ So I took  very  little  food, a handful  each time,  whet her  

of bean soup or  lentil  soup or  vetch soup or  pea soup. While  I 

did  so, my body reached a state of extreme  emaciation.  

Because of eating  so little  my limbs  became like  the jointed  

segments of vine  stems or  bamboo stems. Because of eating  so 

little  my backside  became like  a ÃÁÍÅÌȭÓ hoof. Because of 

eating  so little  the projections  on my spine stood forth  like  

corded  beads. Because of eating  so little  my ribs  jutted  out  as 

gaunt  as the crazy rafters  of an old  roofless  barn.  Because of 

eating  so little  the gleam of my eyes sank far  down  in  their  

sockets, looking  like  the gleam of water  that  has sunk far  

down  in  a deep well.  Because of eating  so little  my scalp 

shrivelled  and withered  as a green bitter  gourd  shrivels  and 

withers  in  the wind  and sun. Because of eating  so little  my 

belly  skin  adhered  to my backbone;  thus  if  I touched  my belly  

skin  I encountered  my backbone  and if  I touched  my 

backbone I encountered  my belly  skin.  Because of eating  so 

little,  if  I defecated or  urinated,  I fell  over  on my face there. 

Because of eating  so little,  if  I tried  to ease my body by rubbing  

my limbs  with  my hands, the hair,  rotted  at its  roots,  fell  from  

my body as I rubbed.  

29. Ȱ.Ï× when  people  saw me, some said: Ȭ4ÈÅ recluse  

Gotama is ÂÌÁÃËȢȭ Other  people  said: Ȭ4ÈÅ recl use Gotama is 
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not  black,  he is ÂÒÏ×ÎȢȭ Other  people  said: Ȭ4ÈÅ recluse  

Gotama is neither  black  nor  brown,  he is golden-ÓËÉÎÎÅÄȢȭ 

So much had the clear, bright  colour  of my skin  deteriorated  

through  eating  so little.  

30. Ȱ) thought:  Ȭ7ÈÁÔÅÖÅÒ recluses or  br ahmins  in  the past 

have experienced  painful,  racking,  piercing  feelings  due to 

exertion,  this  is the utmost,  there  is none beyond  this.  And 

whatever  recluses and brahmins  in  the future  will  experience  

painful,  racking,  piercing  feelings  due to exertion,  th is is the 

utmost,  there  is none beyond  this.  And whatever  recluses and 

brahmins  at present  experience  painful,  racking,  piercing  

feelings  due to exertion,  this  is the utmost,  there  is none 

beyond  this.  But by this  racking  practice  of austerities  I have 

not  attained  any superhuman  states, any distinction  in  

knowledge  and vision  worthy  of the noble  ones. Could there  

be another  path  to ÅÎÌÉÇÈÔÅÎÍÅÎÔȩȭ 

At the time, it  was thought that if you just eat one kind of food, 

and ÄÉÄÎȭÔ eat very much, that that food would cause you to 

become enlightened. So he tried  it  with  all kinds of different  

foods, and as you can see it  ÄÉÄÎȭÔ work. Now these kind of 

austerities is pretty  much ignoring all of the painful feelings and 

that sort of thing. And it  was thought that when you have these 

painful feelings, then you ×ÏÎȭÔ have any sensual desire arise in 

you. 4ÈÁÔȭÓ why they indulged in these kind of painful practices. 

31. Ȱ) considered:  Ȭ) recall  that  when  my father  the Sakyan 

was occupied, while  I was sitting  in  the cool shade of a rose-

apple  tree,  quite  secluded from  sensual pleasures, secluded 

from  unwholesome  states, I entered  upon  and abided  in  the 

first  ÊÈàÎÁ, which  is accompanied  by thinking  and examining  

thought,  with  joy  and happiness  born  of seclusion. Could that  
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be the path  to ÅÎÌÉÇÈÔÅÎÍÅÎÔȩȭ Then, following  on that  

memory,  came the realisation:  Ȭ4ÈÁÔ is the path  to 

ÅÎÌÉÇÈÔÅÎÍÅÎÔȢȭ 

32. Ȱ) thought:  Ȭ7ÈÙ am I afraid  of that  pleasure  that  has 

nothing  to do with  sensual pleasures  and unwholesome  

ÓÔÁÔÅÓȩȭ I thought:  Ȭ) am not  afraid  of that  pleasure  since it  

has nothing  to do with  sensual pleasures  and unwholesome  

ÓÔÁÔÅÓȢȭ 

33. Ȱ) considered:  Ȭ)Ô is not  easy to attain  that  pleasure  with  

a body  so excessively emaciated.  Suppose I ate some solid  

food  ɂ some boiled  rice  and bÒÅÁÄȢȭ And I ate some solid  

food  ɂ some boiled  rice  and bread.  Now at that  time  five  

monks  were  waiting  upon  me, thinking:  Ȭ)Æ our  recluse  

Gotama achieves some higher  state, he will  inform  ÕÓȢȭ But  

when  I ate the boiled  rice  and bread,  the five  monks  were  

disgusted  and left  me, thinking:  Ȭ4ÈÅ recluse  Gotama now 

lives  luxuriously;  he has given up his striving  and reverted  

to ÌÕØÕÒÙȢȭ 

34. Ȱ.Ï× when  I had eaten solid  food and regained  my 

strength,  then  quite  secluded from  sensual pleasures, 

secluded from  unwho lesome states, I entered  upon  and 

abided  in  the first  ÊÈàÎÁ, which  is accompanied  by thinking  

and examining  thought,  with  joy  and happiness  born  of 

seclusion. But  such pleasant  feeling  that  arose in  me did  not  

invade  my mind  and remain.  

35-37. Ȱ7ÉÔÈ the stilling  of thinking  and examining  thought,  

I entered  upon  and abided  in  the second ÊÈàÎÁȣ With  the 

fading  away as well  of ÊÏÙȣ I entered  upon  and abided  in  the 

third  ÊÈàÎÁȣ With  the abandoning  of pleasure  and ÐÁÉÎȣ I 
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entered  upon  and abided  in  the fourth  jhàÎÁȣ But  such 

pleasant  feeling  that  arose in  me did  not  invade  my mind  

and remain.  

What does that mean, Ȱ$ÉÄ not invade my mind and ÒÅÍÁÉÎȩȱ He 

×ÁÓÎȭÔ attached to it;  he just saw it  as part of a process. 

38. Ȱ7ÈÅÎ my collected  mind  was thus  purified,  brigh t, 

unblemished,  rid  of imperfection,  malleable,  wieldy,  steady, 

and attained  to imperturbability,  

Now this is the description he gives any time someone gains, 

that is, gets to the fourth  ÊÈàÎÁ. This is why ÙÏÕȭÒÅ considered a 

beginner meditator until  you get to the fourth  ÊÈàÎÁ. Once you 

get to the fourth  ÊÈàÎÁ, now ÙÏÕȭÒÅ considered an advanced 

student. 

I directed  it  to knowledge  of the recollection  of past lives. I 

recollected  my manifold  past lives, that  is, one birth,  two  

births,  three  births,  four  birt hs, five  births,  ten births,  twenty  

births,  thirty  births,  forty  births,  fifty  births,  a hundred  births,  

a thousand  births,  a hundred  thousand  births,  many aeons of 

world -contraction,  many aeons of world -expansion,  many 

aeons of world -contraction  and expansion: Ȭ4ÈÅÒÅ I was so 

named, of such a clan, with  such an appearance, such was my 

nutriment,  such my experience  of pleasure  and pain, such my 

life -term;  and passing away from  there,  I reappeared  

elsewhere;  and there  too I was so named, of such a clan, with  

such an appearance, such was my nutriment,  such my 

experience  of pleasure  and pain, such my life -term;  and 

passing away from  there,  I reappeared  ÈÅÒÅȢȭ Thus with  their  

aspects and particulars  I recollected  my manifold  past lives. 
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39. Ȱ4ÈÉÓ was the first  true  knowledge  attained  by me in  the 

first  watch  of the night.  Ignorance  was banished  and true  

knowledge  arose, darkness  was banished  and light  arose, as 

happens in  one who  abides diligent,  ardent,  and resolute.  

But  such happy  feeling  that  arose in  me did  not  invade  my 

mind  and remain.  

So what he was really doing here, when he was seeing his past 

lifetimes, he was developing his memory; and a lot of people talk 

about being able to be hypnotized so they can remember a few 

past lifetimes, and they think  ÔÈÁÔȭÓ really neat. )ȭÖÅ heard people 

talk say, Ȱ9ÅÁÈȟ I can remember a hundred and twenty three past 

ÌÉÆÅÔÉÍÅÓȢȱ You know, and everybody hears that and they go, 

Ȱ/ÏÏÏȟ aaah, ÔÈÁÔȭÓ really ÓÏÍÅÔÈÉÎÇȢȱ But when you start doing 

this specific practice, after ÙÏÕȭÖÅ gotten into the fourth  ÊÈàÎÁ, 

its possible that you can remember thousands, and thousands, 

and thousands, of them. 

Not everyone does, however, each time one of those past lifetimes 

arises, you can see the kind of clothes you were wearing, what clan 

you were in, what other people around you looked like, what kind 

of food you ate, what kind of actions you did. And you can see 

yourself die from that past lifetime, and get reborn in another 

lifetime, and you can see sometimes that ÙÏÕȭÒÅ reborn as an 

animal, depending, or you can be reborn in a deva-loka, or you can 

be reborn in a hell realm, it  just depends on your past actions. 

Now a lot of people have questions like, Ȱ7ÈÁÔȭÓ the big deal about 

seeing the past lifetimes? Why is this ÉÍÐÏÒÔÁÎÔȩȱ But when you 

start  seeing them over and over again, it  starts answering 

questions about the way you are and the way you act in this 

lifetime. And you start seeing that you had some problems with  

relationships, and you could see in your past lifetimes how the 
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problems you have in your relationship this lifetime, you did the 

same thing to somebody else in a previous lifetime, and ÉÔȭÓ just 

coming back. 

So you learn to develop your equanimity; you learn to develop 

your understanding of how your mind is working  in this lifet ime, 

and ÉÔȭÓ very helpful. Another thing that happens, is that you 

really, really begin to believe that karma is real because you see, 

I got thrown  off a cliff, in whatever past lifetime, and it  might 

have happened a few times, now ÙÏÕȭÒÅ deathly afraid of heights. 

Or ÙÏÕȭÒÅ very afraid of drowning in water, because you have 

drowned in water during a few of your lifetimes. You really lose 

doubt and come to see that karma is a real thing, and ÔÈÁÔȭÓ quite 

a useful insight! 

40. Ȱ7ÈÅÎ my collected  mind  was thus purified,  bright,  

unblemished,  rid  of imperfection,  malleable,  wieldy,  steady, 

and attained  to imperturbability,  I directed  it  to knowledge  

of the passing away and reappearance  of beings. 

One of the reasons you need to be in the fourth  ÊÈàÎÁ before you 

start working  with  your past lifetimes, is you need that 

equanimity to see some of the things that happened to you in 

past lifetimes. Some of it  is really not very pleasant. Some of the 

things that ÙÏÕȭÖÅ done in the past lifetimes are just not very 

nice, quite often. Some of them can be very wonderful, but 

somebody can come along and torture  you in one way or 

another in that lifetime and cause a lot of pain, so you need to 

have this balance of mind before you start looking at past 

lifetimes. 

With  the divin e eye, which  is purified  and surpasses the 

human,  I saw beings passing away and reappearing,  inferior  
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and superior,  fair  and ugly, fortunate  and unfortunate.  I 

understood  how  beings pass on according  to their  actions  

thus:  Ȭ4ÈÅÓÅ worthy  beings who  were  ill  conducted  in  body, 

speech, and mind,  revilers  of noble  ones, wrong  in  their  

views, giving  effect  to wrong  view  in  their  actions,  on the 

dissolution  of the body, after  death, have reappeared  in  a 

state of deprivation,  in  a bad destination,  in  perdition,  even 

in  hell;  but  these worthy  beings who  were  well  conducted  in  

body, speech, and mind,  not  revilers  of noble  ones, right  in  

their  views, giving  effect  to right  view  in  their  actions, on 

the dissolution  of the body, after  death, have reappeared  in  

a good destination,  even in  the heavenly  ÒÅÁÌÍÓȢȭ Thus with  

the divine  eye, which  is purified  and surpasses the human,  I 

saw beings passing away and reappearing,  inferior  and 

superior,  fair  and ugly, fortunate  and unfortunate,  and I 

understood  how  beings pass on according  to their  actions. 

41. Ȱ4ÈÉÓ was the second true  knowledge  attained  by me in  

the middle  watch  of the night.  Ignorance  was banished  and 

true  knowledge  arose, darkness  was banished  and light  

arose, as happens in  one who  abides diligent,  ardent,  and 

resolute.  But  such pleasant  feeling  that  arose in  me did  not  

invade  my mind  and remain.  

And now we get to the interesting part of this. 

42. Ȱ7ÈÅÎ my collected  mind  was thus  purified,  bright,  

unblemished,  rid  of imperfection,  malleable,  wieldy,  steady, 

and attained  to imperturbability,  I directed  it  to knowledge  

of the destruction  of the taints.  I directly  knew  as it  actually  

is: Ȭ4ÈÉÓ is ÓÕÆÆÅÒÉÎÇȠȭȣ Ȭ4ÈÉÓ is the origin  of ÓÕÆÆÅÒÉÎÇȠȭȣ Ȭ4ÈÉÓ 

is the cessation of ÓÕÆÆÅÒÉÎÇȠȭȣ Ȭ4ÈÉÓ is the way leading  to the 

cessation  of ÓÕÆÆÅÒÉÎÇȠȭȣ Ȭ4ÈÅÓÅ are the ÔÁÉÎÔÓȠȭȣ Ȭ4ÈÉÓ is the 
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origin  of the ÔÁÉÎÔÓȠȭȣ Ȭ4ÈÉÓ is the cessation of the ÔÁÉÎÔÓȠȭȣ 

Ȭ4ÈÉÓ is the way leading  to the cessation of the 4ÁÉÎÔÓȢȭ 

Now, what ×ÅȭÒÅ talking about here is, how he saw each of the 

links of Dependent Origination through the Four Noble Truths. 

When ÈÅȭÓ talking about the taints, ÈÅȭÓ directly  talking about 

each one of those links. 

With ignorance as condition, formations arise; with  formations as 

condition, consciousness arises; with  consciousness as condition, 

mentality-materiality  arises; with  mentality-materiality  as 

condition, six sense bases arise; with  six sense bases as condition, 

contact arises; with  contact as condition, feeling arises; with  feeling 

as condition, craving arises; with  craving as condition, clinging 

arises; with  clinging as condition, habitual tendency arises; with  

habitual tendency as condition, birth  arises; with  birth  as 

condition, ageing and death, sorrow, lamentation, pain, grief, and 

despair arise. That is this whole mass of suffering. 

With the cessation of ignorance, comes the cessation of formations; 

with  the cessation of formation, comes the cessation of 

consciousness; with  the cessation of consciousness, comes the 

cessation of mentality-materiality;  with  the cessation of mentality-

materiality, comes the cessation of the six sense bases; with  the 

cessation of the six sense bases, comes the cessation of contact; 

with  the cessation of contact, comes the cessation of feeling; with  

the cessation of feeling, comes the cessation of craving; with  the 

cessation of craving, comes the cessation of clinging; with  the 

cessation of clinging, comes the cessation of habitual tendency; 

with  the cessation of habitual tendency, comes the cessation of 

birth;  with  the cessation of birth,  comes the cessation of ageing and 

death, sorrow, lamentation, and pain, grief, and despair. This is the 

cessation of this whole mass of suffering. 
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And if ÙÏÕȭÌÌ notice, it  is, first, the cessation of ignorance. And 

what is ignorance? 

ST: Ignorance of the Four Noble Truths. 

BV: So now you know the Four Noble Truths completely, very 

well. 

Now, it  ÄÏÅÓÎȭÔ matter where on this wheel you start; you can start 

at craving, and then go to ignorance, and then go back up, it  ÄÏÅÓÎȭÔ 

really matter. But craving is the weakest link in the Dependent 

Origination. And craving always manifests as tension and tightness 

in your mind and in your body. So, when you are able to recognize 

feeling, it  ÄÏÅÓÎȭÔ matter what kind of feeling it  is, pleasant, painful, 

or neither one of those. When that feeling arises and you relax, 

immediately, then the craving, the clinging, the habitual tendency, 

the birth,  the ageing and death, the ignorance, the formations, the 

consciousness, mentality-materiality, six sense doors, and contact. 

When you let go of that final craving, all of the rest will  follow 

suit. And that is, seeing the taints, seeing the cause of the taints, 

seeing the ceasing of the taints, and seeing the way to the 

ceasing of the taints. Then what happens? 

43. Ȱ7ÈÅÎ I knew  and saw thus, my mind  was liberated  

from  the taint  of sensual desire,  from  the taint  of being, and 

from  the taint  of ignorance.  When it  was liberated  there  

came the knowledge:  Ȭ)Ô is ÌÉÂÅÒÁÔÅÄȢȭ I directly  knew:  Ȭ"ÉÒÔÈ 

is destroyed,  the holy  life  has been lived,  what  had to be 

done has been done, there  is no more  coming  to any state of 

ÂÅÉÎÇȢȭ 

44. Ȱ4ÈÉÓ was the third  true  knowledge  attained  by me in  

the last  watch  of the night.  Ignorance  was banished  and true  

knowledge  arose, darkness  was banished  and light  arose, as 
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happens in  one who  abides diligent,  ardent,  and resolute.  

But  such pleasant  feeling  that  arose in  me did  not  invade  my 

mind  and remain.  

45. Ȱ!ÇÇÉÖÅÓÓÁÎÁȟ I recall  teaching  the Dhamma to an 

assembly of many hundreds.  Perhaps each person  thinks:  

Ȭ4ÈÅ recluse Gotama is teaching  the Dhamma especially  for  

ÍÅȢȭ But  it  should  not  be so regarded;  the 4ÁÔÈàÇÁÔÁ teaches 

the Dhamma to others  only  to give them  knowledge.  When 

the talk  is finished,  Aggivessana, then  I steady my mind  

internally,  quieten  it,  bringing  it  to stillness,  and collected  it  

on that  same sign of collectedness  as before,  in  which  I 

constantly  ÁÂÉÄÅȢȱ 

Ȱ4ÈÉÓ can be believed  of Master  Gotama, since he is 

accomplished  and fully  enlightened.  But  does Master  Gotama 

recall  sleeping  during  the ÄÁÙȩȱ 

46. Ȱ) recall,  Aggivessana, in  the last  month  of the hot  

season, on returning  from  my almsround,  after  my meal I 

lay out  my outer  robe  folded  in  four,  and lying  down  on my 

right  side, I fall  asleep mindful  and fully  Á×ÁÒÅȢȱ 

Ȱ3ÏÍÅ recluses and brahmins  call  that  abiding  in  delusion,  

Master  'ÏÔÁÍÁȢȱ 

Ȱ)Ô is not  in  such a way that  one is deluded  or  undeluded,  

Aggivessana. As to how one is deluded  or  undeluded,  listen  

and attend  closely  to what  I shall  ÓÁÙȢȱ ɂ Ȱ9ÅÓȟ ÓÉÒȟȱ Saccaka 

the .ÉÇÁÎÔÈÁȭÓ son replied.  The Blessed One said this:  

47. Ȱ(ÉÍ I call  deluded,  Aggivessana, who has not  abandoned  

the taints  that  defile,  bring  renewal  of being, give trouble,  

ripen  in  suffering,  and lead to future  birth,  ageing, and death;  

for  it  is with  the non-abandoning  of the taints  that  one is 
















































































































































































































































































































































































































































































































