Vol - 2 A ; Part - 2 ; Chapter - 1 ; Pagination - from 170 to 226 

Title: Anudīpanī
Ref: The uproar announcing the appearance of Buddha, p. 2.

Five kolāhala
Kolāhala means a verbal agitation started by a few persons who say, "Thus will it happen", before the predicted event actually takes place; it arises among people brought together speaking of the impending matter in same language and in same voice.

That is to say, kolāhala exactly is an uproar created with excitement by people at large as an omen before the actual occurrence of something. It does not mean a nonsensical commotion that prevails in towns and villages falsely predicting an impossible incident such as "Prince Setkya is about to come back!"1 [1. The name is spelt Tsakyamen by Burney, British Resident at Ava (In-wa) during the reign of King Bagyidaw (1819-37). Tsakyamen or Prince Setkya as the only son was Heir-apparent. He was executed, according to the British, by Bagyidaw's brother King Tharrawaddy who usurped the throne in 1837, and the execution took place in April 1838. But tradition has it that Queen Mai Nu, Bagyidaw's wife and the prince's step mother, was instrumental in the execution. No matter who did it, it was true that the people's feelings were "those of regret and indignation."(History of the British Residency in Burma 1826-1840 by W.S.Desai, p.335).

The latter version is dramatized and popularized by theatrical troupes which thereby enhanced the people's sympathy towards the unfortunate prince. Those who did not believe that the prince actually was killed entertained the hope that he would re-appear some day. But there has been no sign of the return of the prince.

The word setkya being the derivative of the Sanskrit cakra (Pāḷi cakka) should not be confused with Cakravartin (Pāḷi Cakkavatti). 'Universal Monarch'.]
[171]
There are five kolāhala in this world:

(1) Kappa-kolāhala.

(2) Cakkavatti-kolāhala,

(3) Buddha-kolāhala,

(4) Maṅgala-kolāhala, and

(5) Moneyya-kolāhala.

(1) Kappa-kolāhala
The kolāhala that warns people of the dissolution of the world is Kappa-kolāhala. When the time for the destruction of the world is drawing near, the deities named Lokavyūha of the realm of sensual pleasures (Kāmāvacara-Devas), wearing red garments, letting their hair down, wiping the tears off their weeping faces, roam in a distressed manner about roads and highways used by people, and cry aloud to human beings at all places a hundred thousand years ahead of the event:

"Friends, a hundred thousand years from this, the world will dissolve! The great oceans will dry up! The great earth, Mount Meru and all will burn and disintegrate (if the world is to be destroyed by fire), will go under floods and disintegrate (if it is to be destroyed by water), will expose itself to violent storms and disintegrate (if it is to be destroyed by the winds)! There will be the destruction of the world extending from this great earth with Mount Meru and the oceans up to the abode of Brahmās! Friends, develop loving-kindness (mettā), develop compassion (karuṇā), develop altruistic joy (muditā), develop equanimity (upekkhā) which form the conduct of Brahmas! Attend and serve your parents respectfully! Be awake to good deeds! Do not be careless!"

The uproar of the multitude caused by such loud cries is known as Kappa-kolāhala.
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(2) Cakkavatti-kolāhala
The kolāhala that arises in the world of human beings proclaiming that "A Universal Monarch will appear" who rules over the human realm including the four great island-continents and their satellite smaller islands, two thousand in all, is called Cakkavatti-kolāhala. The guardian deities of the world (Lokapāla), those Kāmāvacara-Devas, knowing in advance of the appearance of a Universal Monarch, roam about public roads and highways and cry aloud to human beings at all places a hundred years ahead of the event:

"Friends, a hundred years from today a Universal Monarch will emerge in this world!"

The uproar of the multitude caused by such loud cries is known as Cakkavatti-kolāhala.

(3) Buddha-kolāhala
The kolāhala predicting in the world of human beings that "a Buddha will arise" is called Buddha-kolāhala. The Brahmās of the Suddhāvāsa abode, knowing in advance of the advent of an Omniscient Buddha and wearing Brahmā clothing, ornaments and crowns, happily roam about public roads and highways and cry aloud to human beings at all places a thousand years ahead of the event:

"Friends, a thousand years from today an Omniscient Buddha will evidently come into being in this world!"

The uproar of the multitude caused by such loud cries is known as Buddha-kolāhala.

(Herein, the statement meaning that the Buddha-kolāhala occurs a thousand years ahead of the arrival of a Buddha should be noted in accordance with the life-span of the appearing Buddhas. It should not be noted as a statement made
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regardless of their life-spans. Reason: The Bodhisattas such as Prince Dīpaṅkara, Prince Koṇḍañña, Prince Maṅgala, etc., who had appeared in a period of long life-span, after descending to the human world and enjoying kingly pleasures as human beings for ten thousand years or so, renounced the world, practised dukkaracariyā and became Buddhas. The Buddha-kolāhala originates in the celestial world, and on account of that kolāhala, Devas and Brahmās in the ten thousand world-systems approach the Bodhisatta Deva to make the request. Only after getting his consent do Suddhāvāsa Brahmās roam the human abode and make the announcement. Thus, more than one thousand years, or even more than five thousand years, maybe nine or ten thousand years, after the prevalence of Buddha-kolāhala the long-lived Buddhas appeared. Therefore, it should not be noted that the aforesaid statement that "Buddha-kolāhala lasts for a thousand years" is made with regard to all Buddhas; the statement should be taken to have been made only with regard to a short-lived Buddha such as Gotama Buddha. )

(4) Maṅgala-kolāhala
Undecided as to the exact meaning of Maṅgala (auspiciousness), people gather and define the word each in his own way, saying "This is called Maṅgala!", "This is called Maṅgala!", which gives rise to a tumult voicing: "They say it is Maṅgala." Such a tumultuous voice is called Maṅgala-kolāhala. Suddhāvāsa Brahmās knowing in advance that the Buddha will give a discourse on Maṅgala and being aware of the thought of people who yearn for the truth about auspiciousness, roam about public roads and highways and cry aloud to human beings at all places twelve years before the Buddha's delivery of the Discourse:

"Friends, twelve years from today the Buddha will teach the Doctrine of Maṅgala!"
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The uproar of the multitude caused by such loud cries is known as Maṅgala-kolāhala.

(5) Moneyya-kolāhala
The kolāhala concerning the ascetic practice of Moneyya is called Moneyya-kolāhala (An elaboration on the Moneyya Practice is made in the section on Nālaka Thera as part of the History of Elders in the Saṅgha Jewel.) Suddhāvāsa Brahmās, knowing in advance that a bhikkhu in the human world will approach the Buddha to ask about Moneyya asceticism, similarly roam about public roads and highways and cry aloud to human beings at all places seven years before the Buddha's teaching:

"Friends, seven years from today a bhikkhu will approach the Buddha and ask Moneyya Dhamma!"

The uproar of the multitude caused by such loud cries is known as Moneyya-kolāhala.

These are the five kolāhala. Explanations of these five are given in the Aṭṭhakathā of the Buddhavaṁsa, Jātaka, Kosala Saṁyutta, Khuddakapāṭha, Suttanipāta and also in the Jinālaṅkāra.

End of the five kolāhala
Ref: The request made to the Bodhisatta Deva, p. 3.

Five predicting signs (pubbanimitta) signalling the approaching death of Devas
The five Pubbanimitta are:

(1) Withering of celestial flowers,

(2) Dirtiness of celestial costumes and ornaments,

(3) Sweating from armpits,
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(4) Deterioration of physical beauty, and

(5) Displeasure in living in celestial residences.

(1) Withering of celestial flowers: That is to say drying of divine blossoms that have appeared as decorations since the day beings are reborn as deities. These flowers that appear on their bodies simultaneously with their birth as Devas never wither during their lifespan but remain fresh throughout. The flowers begin to wither only when there are seven days left for them to live according to human reckoning. (The flowers belonging to the Bodhisatta Deva Setaketu did not go dry even once throughout the length of the life of Devas living in Tusita abode, i.e., over the period of fifty-seven crores and six million years of terrestrial calculations. They started withering seven days of the humans before his passing away.)

(2) Dirtiness of celestial costumes and ornaments: As in the previous case, celestial costumes and ornaments never become dirty normally; only when it is seven days before the Devas' death do they show terrible dirtiness.

(3) Sweating from armpits: In the celestial realm, unlike in the human abode, there is absolutely no such change of weather condition as intense heat or intense cold. Only seven days prior to death, beads of sweat come out and flow down from various parts of their bodies (especially from the armpits).

(4) Deterioration of physical beauty: Such signs of old age as missing teeth, greying hair, wrinkled skin and the like that also betray decaying states of physical beauty never happen to them; female deities always remain to be sixteen-year old and male deities twenty-year old. Though they are perpetually tender and youthful with fresh, brilliant, beautifying colours, there sets in deterioration of the bodies, that have become weary and wretched as the time for their passing away is coming nearer.

[176]

(5) Displeasure in living in celestial residences: They never know unhappiness in living in celestial mansions throughout their divine lives; it is only when they are about to fall from their divine state that they lose delight and become displeased with life in divine residences.

Five pubbanimitta do not occur to every deity
Though the five pubbanimitta occur to dying deities as has been said above, it should not be understood that they do so to each and every divine being. Just as in the human world such omens as the falling of a meteor, the quake of the earth, the eclipse of the moon or of the sun, and the like manifest with regard to great and powerful kings, ministers, etc., even so in the celestial world these pubbanimitta happen only with reference to highly glorious male and female deities. They never occur to those deities of insignificant power.

As good or bad things predicted by the omens that occur in the human abode are understood only by learned interpreters, so the events, whether good or bad, forecast by those omens occurring in the celestial realm are comprehended by wise Devas, not by unwise ones.

When the omens occur to deities of inconsiderable merit, they become greatly frightened, wondering "Who knows where I shall be reborn?" Those of considerable merit do not feel so at all, knowing that "We shall enjoy further bliss in higher divine existences because of the merit that accrue from our act of generosity, from our observance of morality and from our practice of meditation." (Exposition of the Mahāpadāna Sutta, Sutta Mahāvagga Aṭṭhakathā.)

Ref: (c) The conception of the Bodhisatta, p. 14.

Conception at the second stage of life
It may be questioned as to why did Mother Queen Māyā conceive the Bodhisatta only in the third period of the second stage of life. The answer is: The sensual desire in an existing being in the first stage is
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usually strong. Therefore women who become pregnant at that stage are unable to look after their pregnancy. Many are those who cannot take care of it. Such an inability causes several forms of injury to the pregnancy.

The middle stage which is the second of the equally divided three periods may be sub-divided into three equal portions. When a woman reaches the third portion, her womb is clean and pure. A baby conceived in such a clean and pure womb is healthy, free from diseases.

The mother of a Bodhisatta in his last existence enjoys pleasure at her first stage, and it is customary that she dies after giving birth to him during the length of the third portion of the middle stage. (It is also a phenomenal law that she dies seven days after the birth of the Bodhisatta. She dies not because she is in labour. As a matter of fact, the (Bodhisatta) Deva descends only when he has seen that his would be mother has ten months and seven days more to live after she begins to conceive as has been mentioned in the account of the Bodhisatta Deva's five great investigations. Taking this into consideration, it is clear that her death is not caused by childbirth; it should undoubtedly be held that the mother dies only because her time is up.) (Dīgha Nikāya Aṭṭhakathā, etc.)

Ref: Queen Mahā-Māyā's journey from Kapilavatthu to Devadaha.2 p. 22. [2. This subtitle is not given in the original work. It is the translators'.]
In the story of Queen Mahā-Māyā's visit from Kapilavatthu to Devadaha it is written in the Jinattha Pakāsanī as follows:

"having cleaned and levelled the road five yojanas long between Devadaha and Kapilavatthu like a hardened plain ground … "

In the Tathāgata-Udāna Dīpanī however, the following is mentioned:
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"having had the journey of thirty yojanas from Kapilavatthu to Devadaha repaired by digging, enlarging and filling the potholes so as to make it agreeable …"

The two writings are different.

In this Chronicle of Buddhas, however, we follow the Aṭṭhakathās of the Buddhavaṁsa and Jātaka where the distance between the two kingdoms, Kapilavatthu and Devadaha, is not given; these Commentaries simply describe the mending and levelling of the road. 

The vehicle taken by Queen Mahā-Māyā is said in this work to be a golden palanquin in accordance with the same Commentaries. (It should not be wondered how the palanquin was carried by a thousand men, because, as in the case of the statement that "the Bodhisatta was suckled by two hundred and forty wet-nurses", it is possible that they carried it in turn. Or, it was probable that the palanquin was pulled by them simultaneously with long ropes of cloth.)

In the first volume of the Tathāgata Udāna Dīpanī, etc., it is unusually and elaborately written as follows:

"The whole journey of thirty yojanas was mended, improved and decorated extensively and magnificently. The queen rode the stately chariot drawn by eight horses of white lotus colour and of Valāhaka Sindhī breed; King Suddhodana was together with her, for he was accompanying her up to the distance on half a yojana; there he saw her off and turned back after she had given him respect and he had said words of encouragement. The white horses merrily drew the chariot thinking "this service of ours by taking Queen Mahā Māyā with the Bodhisatta in her womb will bring us merit leading to Nibbāna."

The Aṭṭhakathās of the Buddhavaṁsa and Jātaka as well as the Jinālaṅkāra Ṭīkā do not make such an account. All they tell us is that
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the journey was made in a golden palanquin; hence my writing in this Chronicle sticking to the Aṭṭhakathās and Ṭīkās.

The Sāla Grove of Lumbinī
With reference to the Sāla Grove of Lumbinī, two version: one from the Buddhavaṁsa Aṭṭhakathā and the other from the Jātaka Aṭṭhakathā - have been reproduced in this work. The clause reading in the second passage, "hovering around and enjoying the nectar themselves and carrying it for others as well" in brackets is in agreement with the Ngakhon Sayadaw's writing. It seems that the Commentary in the Sayadaw's possession contains "anubhuttasañjārāhi". In the Commentaries, whether older or the Chaṭṭha-Saṅgāyanā edition, there is "anubhuttapañjarāhi". Dictionaries give "cage" as the meaning of pañjara of the Commentaries. Hence 'cage' is not agreeable.

Again, parabhata-madhukara-vadhūhi is translated "with female bees carrying (the nectar) for others as well." Though parabhata has "cuckoo" as its meaning in the Abhidhāna, that meaning does not fit in here; it finds no place in this case. Therefore, the Ngakhon Sayadaw has appropriately said "carrying for others" in his translation.

When a rational interpretation is thought of, one recalls the distribution of work among bees: (1) there are [female] bees bringing all available kinds of nectar from the four directions, (2) female bees that are waiting at the hive and are able to turn the nectar of different tastes into honey of sweet taste.

Here in this Buddhavaṁsa Aṭṭhakathā, it seems that the female (worker) bees are meant. Therefore "parabhata-madhukara-vadhūhi" should be translated "Liquefying female bees able to make honey out of different kinds of nectar brought by other (nectar-carrying) bees": And it will be acceptable only if its paraphrase be given as follows:
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"Liquefying female bees that can make honey of sweet taste from various types of nectar brought by nectar-bearing bees after flying around and around over trees big and small."

Ref: The birth of the Bodhisatta3 p. 25. [3. This subtitle is not given in the original work. It is the translators'.]
With reference to the birth of the Bodhisatta, the Tathāgata Udāna Dīpanī and other Myanmar treatises on Buddhavaṁsa say to the effect that "When the time for Queen Mahā-Māyā's delivery of the son was drawing very close did her younger sister Mahāpajāpatī Gotamī extended help to her by supporting her on the left side; she gave birth by being aided by her attendants all around." In the Buddhavaṁsa Aṭṭhakathā, Jātaka Aṭṭhakathā and the Jinālaṅkāra Ṭīkā, however, it is said that when the time for childbirth came nearer as she felt the force in the womb as the impetus for her delivery, those who had come along with her set up screens and stayed away from her; while they were thus staying aloof, the queen gave birth to the Bodhisatta. This work follows the account given in the said Commentaries.

The statement that the two streams of water, warm and cold, enabled (the mother and the child) to adjust the temperature of body immediately after the birth is made according to the exposition in the Mahāpadāna Sutta, Buddhavaṁsa Aṭṭhakathā and Jātaka Aṭṭhakathā.

What is particularly said in the Sutta Mahāvagga Aṭṭhakathā is this: "Of the two water streams the cold one falls into the gold jar and the warm into the silver. These two streams that had fallen from the sky are mentioned to say that they were meant for the son and the mother, who were not dirtied by any impurity on earth, to drink and to play with exclusively of others. Apart from the warm and cold water from the sky, there was the water fetched by gold and silver pots, the water from Haṁsa lakes, etc. Water for them was indeed unlimited, it was plentiful. This should particularly be noted.
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Ref: The story of Kāḷadevila the Hermit, p. 40.

(The name of this hermit is given as Devala in the Sinhalese version. In the Myanma version it is shown as Devila). The account of Devila will be reproduced from the Suttanipāta Aṭṭhakathā, Volume II:

This Devila the Hermit was the Purohita (Foremost Guide) of King Sīhahanu, king of Kapilavatthu and father of King Suddhodana. Because of his dark complexion, the Brahmin hermit was also called Asita. He was the king's instructor and counsellor who served King Sīhahanu by giving him advice so as to enable him to carry all undertakings through be they political, administrative or otherwise that confronted him.

During the reign of King Sīhahanu, he was tutor and guardian to Prince Suddhodana who was simply crown prince and unconsecrated as yet. Devila taught him various royal manners and palace customs and educated him in statecraft and trained him in all skills.

When Prince Suddhodana ascended the throne and was consecrated after King Sīhahanu, too, it was the former royal teacher who became again advisor to King Suddhodana.

After his ascension to the throne and his consecration, King Suddhodana did not show profound respect to his teacher as he had done before as a young prince; during court meetings, he merely raised his joined hands in adoration according to the tradition of consecrated Sakyan kings.

As he no longer received the king's specially felt serious reverence as before, his birth as a Brahmin and his pride as a teacher generated displeasure and dissatisfaction; unhappy and disgusted with his obligations to attend the palace, he sought the king's permission to become an ascetic.
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Knowing his teacher's firm decision, Suddhodana requested: "You may become an ascetic. But after becoming an ascetic, please do not go far away. Kindly stay ever in my garden for my convenience in seeing you." After giving his consent saying "Very well, let it be so", and having made himself an ascetic and receiving the king's favourable treatment, he stayed in the royal garden; repeatedly engaging himself in meditation on kasiṇa device for mental concentration he gained the five mundane psychic powers. After his acquisition of these powers, he usually had his meal each day at King Suddhodana's palace, and visited the Himalaya, Catumahārājā abode, Tāvatiṁsa abode, and other places, where he spent daytime.

All this is about Kāḷadevila the Hermit otherwise named Asita.

Ref: A brief history of the royal lineage of the Bodhisatta p.48.

In connection with the Bodhisatta's investigation into his family (kula olokana), a history of Sakyan kings, should be noted in brief as follows. Such a note means recognition of the attribute of the Bodhisatta's high birth (jātimahatta-guṇa).

In the first Intermediate (Antara) period of incalculably long aeon of evolution (Vivaṭṭaṭṭhāyī asaṅkhyeyya-kappa), the first king of the people at the beginning of the world was our Bodhisatta. He was originally named Manu.

The Bodhisatta Manu was more handsome, more pleasant to look at, more respectable, glorious and virtuous than other inhabitants of the world of the earliest age.

In that primeval age people were of very pure morality at first. Later on there appeared people who committed crimes such as theft, etc. In order to be able to live free from these dangers and in peace, other earliest men of the world discussed among themselves and decided unanimously to elect someone who would govern them justly.
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They also agreed that Manu the Bodhisatta was the best to govern, for he was endowed with all the required qualifications. Then they all approached him and made a request that he be their righteous ruler.

As Manu fulfilled his administrative duties, the people who were under his administration honoured him by paying their taxes, a kind of fee for his ruling performance, which amounted to one tenth of their crops.

The acquisition of three epithets
The people unanimously recognized the Bodhisatta, showing no objection at all, as one who would govern them with righteousness, for which honour in the form of taxes was due. Therefore he acquired the epithet Mahāsammata.

He saw to it that there were no disputes, quarrels, etc., over ownership of farmlands. (If there be any) the noble Manu had the power to decide and pass his judgement. This earned him the epithet Khattiya.

As he endeared himself to the people by observing upright kingly duties towards them, he won the third: Rāja.

In this Bhadda Kappa it was Manu the Bodhisatta who was the first among monarchs to gain these three titles Mahāsammata, Khattiya and Rāja.

As the sun possesses a thousand rays and gives beings light, sight and forms, so Manu the Bodhisatta, like the eye of these primeval people and endowed with many noble attributes, came out shiningly, as if he were, their second sun, and was also designated by lineage Ādiccavaṁsa (Descendant of the Sun).
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(Herein, with reference to the Mahāsammata of the primeval time, and also with reference to the present and fourth Antara Kappa of the sixty-four divisions of Vivaṭṭaṭṭhāyī state of Asaṅkhyeyya aeons forming one-fourth of this Bhadda Kappa, learned authors write differently. Thus in The Glass Palace Chronicle compiled by well-versed monks and ministers who met and discussed for three years in the Glass Palace during the reign of King Bagyidaw,4 [4. He reigned from 1819 to 1839.] the Fourth Founder of the city of Ratanapura, and in the Kappa Vinicchaya Pāṭha Nissāya written in settlement of controversies, by the Mohtā Thathanabaing Sayadaw, entitled Sujātābhisirīdhajadhipatipavara Mahādhamma-Rajādhirājaguru, at the request of King Mindon5, [5. Bagyidaw's younger nephew and Tharrawaddy's younger son, the second last king of the Konbaung Dynasty, his reigning years being 1853-78.] the Convenor of the Fifth Council, it has been decided, giving ample strong evidence from the Texts, Commentaries and Sub-Commentaries, that there was only one Bodhisatta Mahāsammata and that the present Antara Kappa is the fourth one.
(Particularly in the Kappavinicchaya there are special sections (visesa kaṇḍa) which systematically contain questions and answers (codanā and sodanā) giving decisions on such topics of controversies as the eleven antara-kappas, eleven Mahāsammatas, the twelfth antara-kappa, the nineteenth antara-kappa, and the rest with discussions so elaborate and with evidence so strong that doubtful persons, both monks and laymen, are likely to become free of doubts.

(In enumerating the kings in succession (rājakkama) such as Mahāsammata, etc., some commentaries and treatises are slightly different: these are the Commentary on the Ambaṭṭha Sutta of the Sutta Sīlakkhandhavagga and its new Ṭīkā, the Commentary on them Cetiya Jātaka of the Aṭṭhaka Nipāta the Jātaka-Aṭṭhakathā, the Mahāvaṁsa, Dīpavaṁsa, and
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Rājavaṁsas. What is going to be shown is based chiefly on the Mahāvaṁsa and the Mahāsutakārī Maghadeva Laṅkā.

(1) First, Manu the Mahāsammata,

(2) his son King Roca,

(3) his son King Vara-roca,

(4) his son King Kalyāṇa,

(5) his son King Vara-Kalyāṇa,

(6) his son King Uposatha,

(7) his son King Mandhātu ( Bodhisatta ),

(8) his son King Vara,

(9) his son King Upavara,

(10) his son King Cetiya,

(11) his son King Mucala,

(12) his son King Mahāmucala,

(13) his son King Mucalinda,

(14) his son King Sāgara,

(15) his son King Sāgara-Deva,

(16) his son King Bharata,

(17) his son King Aṅgīrasa,

(18) his son King Ruci,

(19) his son King Suruci (also called Mahāruci),

(20) his son King Patāpa,

(21) his son King Mahāpatāpa,

(22) his son King Panāda,

(23) his son King Mahāpanāda,

(24) his son King Sudassana,

(25) his son King Mahāsudassana,

(26) his son King Neru,

(27) his son King Mahā Neru, and

(28) his son King Accima

(a) These twenty-eight kings were of long lives of asaṅkhyeyya years. The twenty-seven kings after Mahāsammata were his descendants. Some of these twenty-eight kings
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reigned in Kusavatī City, others in Rājagaha and still others in Mithila.

(b) King Accima, son of the last of the twenty-eight kings founded Kusavatī City again and reigned there; his descendants were exactly one hundred. (The Dīpavaṁsa says that they lived in Kapilavatthu.)

[Then the author gives an extract from the Mahā Sutakārī MaghaDeva Laṅkā enumerating the kings listed in (a) and (b) and this makes one hundred and twenty-eight kings.]

(c) Of the hundred kings descended from King Accima, the last was named King Arindama. His son founded the city of Ayujjhapura and reigned; he and his descendants in that city numbered fifty-six.

(d) The last of these fifty-six kings was named Duppasaha. His son founded Bārāṇasī and reigned: he and his descendants in that city were sixty.

(e) The last of these sixty kings was named Ajita. His son founded Kambala; he and his descendants in that city were eighty-four thousand.

(f) The last of these eighty-four thousand kings was named Brahmadatta. His son founded Hatthipura and reigned; he and his descendants in that city were thirty-six.

[Here comes another extract from the same Laṅkā that enumerates the kings in (c), (d), (e), and (f) amounting to 84, 152.]

(g) The last of these thirty-six kings was named Kambalavaṁsa. He founded Ekacakkhu and reigned; he and his descendants in that city were thirty-two.
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(h) The last of these thirty-two kings was named Purindeva (Surindeva or Munindeva in other versions). His son founded Vajiramutti and reigned; he and his descendants in that city were twenty-eight.

(i) The last of these twenty-eight kings was named Sādhina. His son founded Mathura and reigned; he and his descendants in that city were twenty-two.

(j) The last of these twenty-two kings was named Dhammagutta. His son founded Ariṭṭhapura and reigned; he and his descendants in that city were eighteen.

(k) The last of these eighteen kings was named Sippi. His son founded Indapattha-nagara and reigned; he and his descendants in that city were twenty-two.

[Another extract comes here from the same Laṅkā combining the paragraphs (g), (h), (i), (j), and (k) and making one hundred and seventeen kings in all.]

(l) The last of these one hundred and seventeen kings was named Brahma-Deva. His son also reigned in Ekacakkhu; he and his descendants in that city were fifteen.

(m) The last of these fifteen kings was named Baladatta. His son rounded Kosambī and reigned; he and his descendants in that city were fourteen.

(n) The last of these fourteen kings was named Hatthi-Deva. His son founded Kannagocchi and reigned; he and his descendants in that city were nine.

(o) The last of these nine kings was named Nara-Deva. His son rounded Rocana and reigned; he and his descendants in that city were seven.

(p) The last of these seven kings was named Mahinda. His son founded Campā and reigned; he and his descendants in that city were twelve.

[Another extract is taken from the Laṅkā combining the above five paragraphs and giving the total number of kings which is fifty-seven.]

(q) The last of these fifty-seven kings mentioned in the above five paragraphs was named Nāga-Deva. His son founded Mithilā and reigned; he and his descendants in that city were twenty-five.

(r) The last of these twenty-five kings was named Samuddadatta. His son reigned back in Rājagaha; he and his descendants in that city were twenty-five.

(s) The last of these twenty-five kings was named Tidhaṅkara. His son rounded Takkasila and reigned; he and his descendants in that city were twelve.

(t) The last of these twelve kings was named Tālissara. His son founded Kusinārā and reigned: he and his descendants in that city were also twelve.

(u) The last of these twelve kings was named Purinda. His son founded Tāmalitthiya and reigned; he and his descendants in that city were twelve.

[Another extract from the same Laṅkā counting up the kings in the above five paragraphs and gives eighty-three as the total number of kings thereof.]

(v) Of these eighty-three kings in the above five paragraphs, the last was named Sāgara-Deva. His son was Magha-Deva
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(Magghadeva). He and his descendants reigned in Mithilā until their number became eighty-four thousand.

(w) The last of these eighty-four thousand kings was named Nimi, the Bodhisatta. His son was named Kaḷārajanaka, whose son was named Samaṅkara, whose son was named Asoca (or Asoka). Their descendants totalling 84,003 again founded Bārāṇasī and reigned there.

(x) The Last of these 84,003 kings was named Sīhappati.

(1) King Sīhappati's son was King Vijitasena,

(2) Vijitasena's son was King Dhammasena,

(3) Dhammasena's son was King Nāgasena,

(4) Nāgasena's son was King Samiddha,

(5) Samiddha's son was King Disampati,

(6) Disampati's son was King Reṇu,

(7) Reṇu's son was King Kusa,

(8) Kusa's son was King Mahākusa,

(9) Mahākusa's son was King Navaraṭṭha,

(10) Navaraṭṭha's son was King Dasaraṭṭha,

(11) Dasaraṭṭaha's son was King Rāma,

(12) Rāma's son was King Viḷāraṭṭha,

(13) Viḷāraṭṭha's son was King Cittaraṁsī,

(14) Cittaramsī's son was King Ambaraṁsī,

(15) Ambaraṁsī's son was King Sujāta, and

(16) Sujāta's son was King Okkāka.

These sixteen kings continued to reign in Bārāṇasī.

There were 252,556 descendants from Mahāsammata the Bodhisatta of the earliest aeon down to King Okkāka.

[The author here gives the final extract from the Magha-Deva Laṅkā, which sums up the 84,003 kings contained in (w), the sixteen kings contained in (x) and those counted elsewhere, and arrives at the total
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number of 252,556 beginning with the Mahāsammata and ending with King Okkāka].

(Herein, since the exposition of the Ambaṭṭha Sutta in the Sīlakkhandha Aṭṭhakathā and that of the Muni Sutta in the Sutta Nipāta Aṭṭhakathā state that "after the eighty-four thousand kings belonging to the lineage of Magha-Deva, there occurred three successive rulers, all bearing the name Okkāka" and that "the third Okkāka had five queens, each with five hundred lady attendants", it should be taken that the Sakyan princes were the descendants of Okkāka III, and that the last of the 252,556 kings was this very person, Okkāka III.)

The story of King Okkāka
The wives of King Okkāka, the last of the 252,556 kings, were five: Hatthā, Cittā, Jantu, Jālinī, and Visākhā. Each of them had five hundred ladies-in-waiting.

(The king was called Okkāka because when he spoke there emanated from his mouth the light as if from a shooting star, so explains the exposition of the Ambaṭṭha Sutta. It is note-worthy that in Myanmar history as well, such remarkable men as King Kyansittha, King Manūhā (of Thaton) emitted from their mouths the brilliant light of insignia or of a shooting star or some other particular rays of light.)

(It should not be taken for certain that King Okkāka's city was Bārāṇasī. As the commentary on the Ambaṭṭha Sutta again says that his daughter Princess Piyā and King Rāma of Bārāṇasī joined in marriage, Okkāka's (the third Okkāka's) could be any city but Bārāṇasī).

Of the five queens, the eldest one, Hatthā gave birth to five sons namely, Ukkāmukha, Karakaṇḍu, Hatthinika, Sinisūra and five daughters, namely, Piyā, Suppiyā, Ānandā, Vijitā, Vijitasenā.
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When Queen Hatthā died after giving birth to her children, King Okkāka made a young, pleasant princess of great beauty his chief queen; a son named Jantu was born of her. On the fifth day after his birth, he was dressed in pretty ornaments and was shown to the king. The king was so delighted that he granted a boon to the queen, saying, "Take anything you like!"

After discussing with her relatives, the queen asked that the little son Jantu be made king. The king refused to comply and scolded her: "You wicked one, down with you! You just want harm to my sons!" On every favourable occasion the queen tried to please the king and said, "Your Majesty, a monarch should not turn what he has said (a promise) into a lie. You should keep your word." So saying she repeatedly demanded that kingship be bestowed upon her son. The king was then compelled to summon his older sons, Ukkāmukha and others and said with great sorrow:

"Dear sons, I happened to have given Jantu's mother a boon on seeing your little brother. Now Jantu's mother has a burning desire to have her son made heir to the throne. Leaving aside my state elephant, state horse, and state chariot, take as many elephants, horses and chariots as you want and go and stay away from this city until I die. Come back after my death and take over the kingdom"

After saying thus, the king sent his sons away together with eight ministers.

Ukkāmukha and other elder brothers felt painful and wept bitterly. They also did obeisance to their royal father and said, "Dear father, please forgive our faults if any." They also asked court ladies for forgiveness. The five sisters requested the king, saying, "Dear father, let us go along with our brothers", and went out of the city; they were taken along the journey by their brothers who being accompanied by
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the eight ministers and troops of fourfold army6 [6. An army consisting of four divisions: elephants, chariots, horses and foot soldiers.] departed from the city. A large number of men followed the princes, thinking, "These senior royal sons will definitely come back and reign on the death of their father. We shall start attending upon them even now."

The size of the following grew from one yojana on the first day to two yojanas on the second day, and three yojanas on the third. This caused them to discuss among themselves, "The strength of our troops is so great; if we only wish to fight and occupy the countries around here with such power, no kings or states would dare to put up resistance. But what is the use of taking other kingdoms by force and through violence. There is indeed no profit at all! This Jambudīpa is huge and immense. We shall find a new city in a free forest region." After agreeing thus they all headed for the Himalaya and searched for a site to build a city on.

The founding of Kapilavatthu
At that time our Future Buddha was a wealthy brahmin born of a family possessed of highly substantial riches and named Kapila. Renouncing his wealth he went forth as an ascetic and was staying in a leaf-hut that be built near a lake of clear waters in a teak forest by the side of a Himalayan mountain.

Learned in the science of earth (the study of signs of the soil), called Bhūmijāla, Kapila the Hermit and Future Buddha knew the advantages and disadvantages that were in store throughout the region of eighty cubits underground and eighty cubits aboveground. Around the site on which Kapila's leaf-hut was built the grass, trees and bushes grew turning in the right direction, with their trunk-like sprouts stemmed from them facing to the east. Besides, when beasts of prey such as lions and tigers gave chase to deer and pigs which were their food, or when snakes and cats gave chase to frogs and rats respectively and reached that spot, they could not pursue and catch, instead they all turned back
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running away, for they were threatened and shown hostility by their own respective preys. Seeing all this, Kapila came to note that, "This is the best of all sites where enemies are conquered."

When the princes led by Ukkāmukha was searching for a suitable site for their proposed city, they came to the hermit's leaf-hut. Asked by the hermit about their purpose, they told him of their plan. Knowing of the matter Kapila the Hermit and Future Buddha took pity on them and said,

"Princes, the city founded on this site of my hermitage would be the best of all cities throughout Jambudīpa. Among men born in this city, one will emerge able enough to overwhelm all others numbering even hundreds or thousands. Therefore construct a new city on this land of my hermitage. Build a palace on this spot of my residence. If I were to tell you of its pre-eminence, even a low-born son deriving support from this land will become somebody praised for his power of a Universal Monarch."

When the princes asked, "Venerable Hermit, is not this place still used and occupied by you?" Kapila replied, "Do not you bother, thinking that this place is still in use by me. Build a hermitage for me somewhere on an outlying spot, and set up a city with your residences here as I have pointed out to you. And name the city Kapilavatthu."

As has been directed by Kapila the Hermit, the four princes headed by Ukkāmukha, and their ministers and troops established a city together with royal palaces and mansions; they also named the city Kapilavatthu and settled there.

The beginning of the Sakyas
While they were thus settling there the princes grew old enough to get married. Then the ministers deliberated among themselves saying, "Sirs, these princes have come of age. If they were near their father
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King Okkāka, he would have made these princes and princesses marry. Now the responsibility has come upon us." After their deliberations they consulted the princes.

The princes said, "O ministers, there are no princesses here who are equal to us by birth. Nor are there princes of matching class for our sisters. If those of unequal birth marry one another, their offspring's will become impure either from their paternal side or from their maternal side; this will thus bring them a destructive mixture of castes (jātisambheda). Accordingly, let us put the eldest sister of us, nine children, in the place of our mother and let the remaining ones of us, four brothers and four sisters, join in marriage so as to avoid such corruption of lineage." Thus agreeing among themselves they selected their eldest sister Princess Piyā to be their mother and married their sisters making four pairs of husband and wife lest their birth should get impure.

In course of time, each of the four couples of Okkāka's sons and daughters thrived with issue. When the king heard of the founding of Kapilavatthu by his children led by Prince Ukkāmukha, of their marriages not with members of a different family but among themselves and of the prosperity of these brother-and-sister couples born of same parents, the king was so delighted that he spoke out in praise of his children in the midst of his ministers and others:

"Sakyā vata bho kumārā, Able indeed are my sons and daughters, O men!" "Paramā sakyā vata bho kumārā, Lofty and able indeed are my sons and daughters."

As the king used the expression 'sakyā vata', 'able indeed, in praising them it was after this very expression sakyā meaning 'able' that the name Sakyā, or Sākiya was given to the descendants of the brothers and sisters led by Ukkāmukha and it has come to be known well.

(This is the story how the Sakya Princes came into being.)
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The founding of Koliya
At one time thereafter piyā, the eldest sister who was most senior to the brother-and-sister householders came to be afflicted with leprosy. There appeared on her body some boils like the flowers of sālimuggala or parijāta.

Thereupon the princely brothers considered and discussed among themselves thus, "If we were to stay and eat with our sister who has been stricken with such a horrible skin disease, we would be infected by it." One day they pretended to go for amusement in the garden taking their sister Piyā in a chariot. When they came to a forest glade they had a square ditch dug huge enough to move therein in different postures of lying, sitting, standing and walking. In the underground chamber of the ditch they stored all kinds of food and drink and placed their sister in it. They also covered the square ditch with wooden planks to protect her from dangers and made grooves along it edges of the planks which served as a roof covered with earth, before they came home to Kapilavatthu.

About that time, king of Bārāṇasī called Rāma was suffering from leprosy and his female attendants and other courtiers and retinue became disgusted and horrified. He was therefore alarmed and entered a forest after handing over his kingdom to his eldest son. He made a shelter of leaves for himself. Because of his eating fruit and roots his skin disease soon vanished and he assumed golden complexion. While roaming from place to place he came across a tree with a gigantic trunk with a hollow in it. He created a large room, sixteen cubits in size, in that tree. He had the main door for entrance, windows and a ladder fixed. It was like a small palace chamber where he had already lived.

At night Rāma made a fire in a huge pan and noted the cries of deer, boars and the like by their direction before he slept. In the morning he went in that direction to find pieces of the flesh of deer, boars, etc. They were leftovers from the food of lions, leopards, tigers and so on.
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He simply collected and cooked them for his food and lived in this manner.

One day a tiger got the odour of the princess's body that came out from her underground dwelling which was not far from Rāma's place. When the tiger scratched the wooden roof and tried to burst open it, the princess was so frightened that she screamed aloud. It was nearing daybreak and Rāma was then sitting after making a fire in the pan. On hearing the scream and knowing that "this indeed is a women's", he rushed to the ditch as the day broke and asked, "who is it that is living in this underground dwelling?" and when he heard the reply," I am a woman", he asked further "What is your lineage?" "Sir, I am a daughter of king Okkāka." "Come out", said the king. "Sir, I am not able to come out". "Why?" "Sir, I have leprosy." The king then asked all about the matter and knowing that the princess did not come out because she was proud of her aristocratic birth, the king let her know of his being a potentate himself by saying, "I too belong to the ruling class." He took out the princess from the underground chamber by means of a ladder and brought to his place. He gave her the same medicinal drugs that he had taken himself. The princess took them and her affliction abated. She became golden in complexion. By mutual consent the two lived together as husband and wife.

In due course the king's consort Piyā gave birth to twin sons sixteen times and thus had thirty-two boys in all. When they grew up their father King Rāma sent them away for princely education.

One day a hunter from the king's native Bārāṇasī, while coming to that forest near the Himalaya in search of treasures, encountered Rāma. Recognizing him the hunter said, "Lord, I know you very well." The king therefore enquired all about his kingdom and while he was doing so, the thirty-two sons came back. Seeing the boys the hunter asked, "Great King, who are these boys?" "They are my sons", said the king. After asking a further question, he came to know of their maternal relatives and thought, "I have now got some information to give the
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ruler of Bārāṇasī as my gift." So thinking, he returned to the city and told the whole story.

The present king of Bārāṇasī who was Rāma's own son was delighted and in order to bring back his father, came accompanied by his fourfold army. He saluted his father very respectfully and made a request, "Dear father, kindly accept kingship of Bārāṇasī". "Dear son," replied Rāma, "I have no more desire to become king of Bārāṇasī. I will not follow you to the city. Remove this tree and build residences and a new city for me here at this very place of the great kola tree". At his command his son king of Bārāṇasī founded the new city.

As the city was founded after removing the kola tree on his father's site, it was named Koliya; since it was founded on the route frequented by tigers, it was also called Vyagghapajja. Having thus given the city both names, the son king of Bārāṇasī paid respect to his father King Rāma and returned home.

As King Rāma and his consort Piyā were residing in the new city Koliya, Piyā one day told his sons who had now attained manhood:

"Dear sons, your uncles, Sakyan princes, were reigning in the city of Kapilavatthu. The daughters of your uncles dressed themselves and had there hair-dos in this manner; their gait and deportment is like this. When they approach bathing places to bathe, catch hold of the princesses you like and bring them over here."

In accordance with the mother's instructions the princes went to the bathing places of the daughters of their uncles, Sakyan princes, at Kapilavatthu and after observing them and choosing from among them, each brought a princess of his liking, after identifying himself and taking her the moment she let her hair dry up.

On hearing the matter the Sakyan princes said among themselves, "Dear folks, let it be so. These Koliya princes are scions of our elder
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sister, thus they are our nephews, our close relatives." So saying thus they did not blame them; as they were pleased they just kept silent.

From the marriages between the Sakyans and the Koliyans the lineage came down without any break to the lifetime of the Buddha.

In this way the growth of the Sakyan descendants took place in purity and worthiness as they mixed with their own relatives. Since there was no interruption from the time of King Okkāka, the fountain head of the Sakyans, down to the time of Prince Siddhattha, the Future Buddha, they went down in history with good reputation as "Asambhinna-Khattiya" (unbroken aristocratic) lineage.

The founding of Devadaha
The Sakyan princes living in Kapilavatthu used to go to a big, pleasant and beautiful lake in order to amuse themselves in water. Because it was the lake of royal sports, it came to be known as Devadaha. (Deva implying Sakyan princes as recognized lords and daha meaning a lake for watery games).

Later on, those Sakyan princes who came to the lake for amusements did not return to Kapilavatthu but built royal lodges near the lake; in due course the area prospered and became a city by itself, earning the name Devadaha after the lake.

The Sakyans residing in that city were also named Devadaha Sakyans after the city.

(Based on the exposition of the Devadaha Sutta, Uparipaṇṇāsa Aṭṭhakathā).

The descendants of Ukkāmukha the Sakyan king
The rulers belonging to Kapilavatthu are as follows:
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(1) Its founder king Ukkāmukha (when the king spoke a brilliant light, sign of authority, came out from his mouth like his father King Okkāka),

(2) his son King Nipuṇa,

(3) his son King Candima,

(4) his son King Candamukha,

(5) his son King Sivi,

(6) his son King Siñjaya,

(7) his son King Vessantara, the Bodhisatta,

(8) his son King Jāli.

(9) his son King Sīhavāhana,

(10) his son King Sīhassara.

These ten Sakyan kings and King Sīhassara's descendants down to Jeyyasena, eighty-two thousand in all, ruled successively in Kapilavatthu of the Sakyan Kingdom.

The last of these eighty-two thousand and ten Kings, Jeyyasena, had a son and a daughter, Sīhahanu and Yasodharā respectively.

At that time king Ukkāsakka and Queen Yasavatī of Devadaha (also) had a son and a daughter, Añjana and Kañcanā respectively.

Born out of the wedlock of Prince Sīhahanu, son of King Jeyyasena of Kapilavatthu, and Princess Kañcana, daughter of Ukkāsakka of Devadaha, were five sons and two daughters, totalling seven children. The five sons were (1) Suddhodana, (2) Amitodana, (3) Dhotodana, (4) Sakkodana, (5) Sukkodana (Mention is made according to the exposition of Sammāparibbājanñya Sutta, Suttanipāta Aṭṭhakathā. Vol. 2.) The two daughters were (1) Princess Amittā and (2) Princess Pālitā.

Born out of the wedlock of Prince Añjana, son of King Ukkāsakka of Devadaha, and Princess Yasodharā, daughter of King Jeyyasena of Kapilavatthu, were two sons and two daughters, totalling four children. (Herein, the name of King Añjana is also mentioned as Mahā Suppabuddha.) The two sons were Prince Suppabuddha and Prince
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Daṇḍapāṇi. The daughters were (1) Sīri Mahā Māyā and (2) Princess Pajāpati Gotamī.

Prince Suddhodana, son of Sīhahanu, was married to the two daughters of King Añjana: Princess Sīri Mahā Māyā and Princess Pajāpati Gotamī. The elder sister Siri Mahā Māyā gave birth to Prince Siddhattha and the younger sister Pajāpati Gotamī gave birth to Princess Rūpanandā and prince Nanda.

On the authority of this brief statement, there were ten kings descended from King Ukkāmukha, founder of Kapilavatthu.

There were eighty-two thousand kings descended from King Sīhassara, down to Jeyyasena.

Then came king Jeyyasena's son King Sīhahanu.

(1) his son King Suddhodana, and

(2) his son Prince Siddhattha, the Future Buddha.

Summing up all these three groups there were 82,013 rulers all being Asambbinna Sakyan Kings and reigning in the city of Kapilavatthu. (This is a condensation of the series of kings in Kapilavatthu.)

If the number 82,013 of this line from King Ukkāmukha to Prince Siddhattha the Bodhisatta is added to the aforesaid number 252,556 of the rulers from the primeval Mahāsammata to Okkāka, the result will be 334,569.

[Here the author gives an extract from the Mahā Sutakārī Magha Deva Laṅkā Second Part (1) Section on history, vv.32-33.]

Out of the wedlock of Prince Suppabuddha, son of King Añjana, and Princess Amittā, daughter of King Sīhahanu, were born Princess Bhaddakaccānā or Yasodharā and Prince Devadatta.

Out of the wedlock of Prince Siddhattha the Future Buddha, son of King Suddhodana of Kapilavatthu and Queen Siri Mahā Māyā, and
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Princess Bhadda-Kañcanā or Yasodharā, daughter of King Suppabuddha of Devadaha and Queen Amittā, was born Prince Rāhula.

(Prince Siddhattha the Future Buddha had only one son, this Prince Rāhula, there was not any other son. In minor Chronicles there is some fabrication that Siddhattha's lesser wives gave birth to other sons. But there is no trace of such a statement in all other works of Buddhist-literature. Let us all, therefore, hold that there was only one son and that one son was no other than Rāhula.)

The abolishing of the Era by King Añjana, grandfather of the Buddha

King Añjana of Devadaha, the Buddha's grandfather (and Siri Mahā Māyā's father) abolished Goza Era which was current in his time. He abrogated 8649 years, the new moon, Saturday, of the month of Phagguna (February-March) inclusive (i.e., as required by astrology he did away with that era.); and for its replacement he introduced another era commencing from the first waxing moon, Sunday, of the month of Citta (March-April), (He founded a new era to be used from that time onwards.) That era is referred to as Mahā Era in later times.

Such an account of abrogation of an era is a worldly tradition preserved in historical works. There is neither occurrence of repellance of an era nor use of such a term as Sakkaraj and such an expression as Koza or (Goza in the books approved in Buddhist Councils.) All this is stated only in secular treatises of astrology and history. These ways of calculation and expression contained in those mundane astrological and historical works have been borrowed by successive learned scholars throughout the Bagan Period, Pinya Period, and so on in Myanmar for the benefit of convenience in recording the number of years and the date of an event.
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Orthography of Sakkarāj, Sakarāj and Koza, Goza
Much has been written about the orthography of Sakkarāj, Sakarāj and Koza, Goza by Monywe Zetawun Sayadaw in his Samanta-cakkhu Dīpanī Vol. 2. The Sayadaw's opinion in this connection is seen as follows:

Many ways of writing these terms have been met with. They are useful only for recording and calculating years. Any incorrect spelling in no way affect supramundane matters; any correct spelling would not help gain release from saṁsāra as it is no sense-object in acquiring insight and right view. For these reasons it is rational to hold that each form of orthography has its own merit.

Such a decisive statement is very satisfactory.

In short, Sakkarāj is so called because, as a system of chronological notation to be reckoned from a certain date it is founded by kings who are able to protect the people; Sakarāj is so called because such a founding was accomplished by a Saka king. Koza or Goza signifies a period of time marked by the movements of the sun and the moon. (Sakkarāj comes from Sakkarāj, sakka meaning 'able' and rājā 'king'; hence Sakkarāj an era founded by a king, who is able to give protection to his subjects. Sakarāj derives from Sakarājā, Saka being the name of a people and rājā, 'king'; hence Sakarājā an era introduced by a Saka king. As for Koza and Goza, ko is a term for the sun and go a word for both the sun and the moon; za is used in the sense of 'going about'. The time spent in making a complete round of the Zodiac by the sun and the moon is called a year of Koza or Goza. It is also written Gocar.)

The terms Kali-yug and Sakkarāj
In the expression saying "such and such year Kali-yug Sakkarāj" by putting Kali-yug as an adjective before Sakkarāj, Kali-yug and Sakkarāj are different in meaning. The expression means "the year of a
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certain era in the length of time began with Kali-yug. This will be explained briefly:

Of the pair of evolution and devolution aeons called Antara-kappa, an evolution aeon consists of four ages: Kata-yuga, Tretāyuga, Dvāparayuga and Kali-yuga. There are waxing and waning periods of these four yugas. When these periods complete sixty times, an evolution aeon comes to an end. The same is true of a devolving aeon, say mundane treatises. Of the four Yugas the first one, Kata-yuga, has 1,728,000 years. Then comes Tretā-yuga which has 1,296,000 years. It is followed by Dvāpara-yuga of 864,000 years. Finally follows Kali-yuga of 432,000 years. (Note that, if the years of the Kali-yuga are double, the result is the years of the Dvāpara-yuga; if tripled, the years of the Tretā-yuga; if quadrupled, the years of the Kata-yuga.) The total number of these four yugas is 4,320,000.

During the Kata-yuga years all four quarters of beings (the whole lot of people) observe righteousness as though living things stand on four legs. During the Tretā-yuga, three quarters of them observe righteousness as though they stand on three legs, one quarter does not. During the Dvāpara-yuga (one half or) two quarters do so and (the other half or)the other two quarters do not. During the Kali-yuga only one quarter does so and three quarters do not.

Our Teacher Gotama the Buddha rose in the 2,570th years of Kali-yuga, states Gotama Purāṇa. In the First Kaṇḍa (Chapter) it says:

Kalerārabbhato suñña-satta pañcaduke gate

saṁvacchare babhuva ve, Dhammavido Gotamābhidho.

"Two thousand five hundred and seventy years after the commencement of Kaliyuga, there appeared Gotama who comprehended the Dhamma."

If one desires to know the present Sāsana year and the present Kaliyuga, take the present year (Myanmar Era) and add 1,182 years; the answer is the year of the past Sāsana Era.
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To get the Kaliyuga year take the present Sāsana year and add 2,570; the total is the present Kaliyuga year.

In short, when one writes "in the year so and so Kaliyuga Sakkarāj", one's idea is the year so and so of Sakkarāj in the age of Kaliyuga. The Kaliyuga lasts 432,000 years as has been said before. Sakkarāj is the calculation of years as determined by royal promulgation.

[Again, an extract is given by the author from the Mahāsuta Kārī Magha Deva Laṅkā concerning the four yugas and the rise of the Buddha in the year 2,570 of Kaliyuga.]

Ref: 28 The mark of the voice having eight qualities as a Brahmā's, p.67.

The sweetness of the voice of the Karavika bird and the story of Asandhimittā
King Dhammāsoka's wife, Asandhimittā, asked the Saṅgha (with reference to the sweetness of the Buddha's voice): "Is there any one in this world whose voice is similar to the Buddha's?" The answer given by the Saṅgha was "there is the voice of a karavika bird which is like the Buddha's". Again, the queen asked, "Where do these birds live?" The Saṅgha replied, "They live in the Himavata."

The queen then said to King Asoka, "I would like to see a karavika bird, Lord." The king sent a golden cage with the command, "A karavika bird shall come in to this cage!" The cage flew and stopped before a karavika bird. Considering, "This cage came with the command of the king; I am not in a position to remain here against the king's command," the bird entered the cage, which flew back and stood in the king's presence.

Although they had now the bird nobody was able to make it cry. The king said, "O men, how could we make it cry?" The ministers replied:
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"These karavika birds cry, Great King, when they see their fellow birds." Asoka accordingly had mirrors placed around the bird.

When the bird saw its own image in the mirrors, thinking that his relations had come it uttered a sweet cry slowly and pleasantly like the music note that came out from a ruby flute. As if intoxicated by the karavika bird-king's voice, Queen Asandhimittā and the citizens of Pāṭaliputta were wildly pleased; they revelled as though they were to start dancing.

Then the queen reflected, "Even the voice of this karavika bird, which is just an animal, is so sweet. What would be the voice of the Buddha, highest in glory, like? There could have been no limit to its sweetness!"

Visualizing the Buddha, the queen became filled with joy (pīti); without giving up that joy she developed Vipassanā Insight, stage by stage; and together with her seven hundred ladies-in-waiting, she attained Sotāpatti Fruition.

Ref: Explanations of the thirty-two major marks, Chapter One, p. 53-72
Causal deeds for the thirty-two marks
Since it is said in the Jinālaṅkāra Ṭīkā that only the explanation that deals with the four points, namely, (1) kamma, (2) kamma-sarikkhaka, (3) lakkhaṇa, and (4) lakkhaṇānisaṁsa, of each of the aforesaid thirty-two marks of a Great Man is a well-defined one, the meaning of each of these four points will be briefly given first.

Of these four points, (1) kamma, means the element of meritorious deed done in the past with an intention to attain of Buddhahood, bringing about the major mark concerned; (2) kamma-sarikkhaka means the power or ability of the mark that appears in accordance with the kamma; (3) lakkhaṇa, means any of the thirty-two major marks such as level soles, the hundred and eight sole-figures, etc., acquired in the
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present life on account of the relevant past meritorious deeds; (4) lakkhaṇānisaṁsa means the remote or subsequent effect of the past meritorious deeds which cause the appearance of the mark.

(For example, the Bodhisatta accumulates merit during his former lives so firmly and resolutely that nobody else can check and destroy them. On account of that accumulation of merit, he enjoys divine bliss which excel others in the ten respects. When he is reborn as a human being, he wins the mark of his level feet resembling golden footwear. As he has won that mark he is able to stand up and walk on steadfastly; nobody else, whether a human or a Deva or Brahma, can move him or make him unsteady. The merits also give him the subsequent effect: he is unshaken by such internal defiling enemies as greed, hate and delusion and also by two external kinds: those who oppose him openly and those who do so but not openly.)
Herein, the aggregate of his past meritorious deeds done so firmly and resolutely that nobody else can check and destroy them is (1) kamma. The state of the level soles of the feet marking his acts of merit is (3) lakkhaṇa. His ability to stand up and walk on steadfastly as the immediate effect of his meritorious acts is (2) kamma-sarikkhaka. The ability inherent in the mark, forming the effect, agrees thus with the power inherent in the meritorious act serving as the cause; such corresponding nature is called kamma-sarikkhaka (the nature of agreement with kamma). Just as carrying a vessel full of water means carrying the water in it, even so speaking of a sign with power signifies speaking of that very power. Therefore the exposition of lakkhaṇa and the exposition of kamma-sarikkhaka are found similar to each other in the commentary on the Lakkhaṇa Sutta in the Pāthikavagga Aṭṭhakathā. The undisturbed and determined effort, put in performing good works in the past existences, brings the Bodhisatta not only the mark of the level soles but, as if it were not enough, also brings him the remote and subsequent effect, which is the ability to
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remain unharmed and undisturbed by his foes within and without; this subsequent and remote effect is (4) Lakkhaṇānisaṁsa.

(Now with reference to the Bodhisatta's major signs, those causal deeds of the past and other things will be described briefly as stated in the Lakkhaṇa Sutta, Text or otherwise, in a language easy to read and note.)

The level soles
(1) The Bodhisatta had performed extraordinary acts of merit in his numerous past existences so firmly and resolutely that nobody else could check and destroy them. On account of those meritorious acts, he enjoyed divine bliss in the Deva world excelling other Devas in ten respects: longevity, beauty, happiness, authority, retinue, abundance of divine sense-objects such as sight, sound, smell, taste and touch; coming again to the human world, he acquired the major mark of "the level soles of feet like golden Footwear." Because he was endowed with that mark, had he remained a householder he would have become a Universal Monarch (Cakkavatti) possessing the seven treasures and ruling the four continents as he did in the life of Mahāsudassana Cakkavatti; as the subsequent effect, he would also have enjoyed the immunity from harm done to him by any human foes. On renouncing the world, as in his last existence as Prince Siddhattha, he attained Omniscience and became a Perfectly Self-Enlightened One, Chief of the Three Worlds; and as the subsequent effect, his benefits could not be stopped, harmed or endangered by the hostilities brought by internal defiling enemies such as greed, hate and delusion, and by external ones, be he an ascetic, a Brahmin, a Deva, a Māra or a Brahmā, who opposed him openly or not openly.

[Here the author reproduces for the readers to learn by heart a prayer in verse form composed by one Sayadaw U Ghosita of Mandalay South. The theme of the prayer is the thirty-two signs of a Great Man. Here the prayer-verse describes the first sign.
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Each of the remaining verses similarly follows a paragraph in prose by the author.]

The hundred and eight circles with figures on the soles
(2) In his numerous past existences had the Bodhisatta rendered service for the welfare of beings. He had driven away fear from those who were frightened. He had performed Dāna together with supplementary gifts. (For example, when he gave away robes and garments in particular he also offered alms-food as supplementary gifts to the recipients; he also gave them seats, honoured them with flowers and perfumes and provided them with drink. Thereafter he took upon himself the precepts and expressed his wish to attain the boon of Omniscience. Then only did he distribute the robes and garments most respectfully. In this way the Bodhisatta gave the main gift with extra ones). As a result corresponding to such acts of merit, he enjoyed divine bliss which surpassed other Devas in the ten respects as has been shown above; reborn a human being, he acquired the No.2 major mark of the figures in circles on the soles of his feet. Because he was endowed with that mark, had he remained a householder he would have become a Universal Monarch; as the subsequent effect, he would also have won great suite of retinue consisting of Brahmins, men of wealth, etc. On renouncing the world as in his last birth as Prince Siddhattha he became an Omniscient Buddha; and, as the subsequent effect, his great retinue was composed of monks, nuns, male and female lay devotees, Devas, humans, Asuras, Nāgas and Gandhabbas.

Herein, such meritorious act of Dāna completed with additional gifts in his numerous past existences was (1) kamma. The perfection in all respects of the sole-figures as if they were indicating, "Let Devas and humans know that the Bodhisatta had performed meritorious act of Dāna completed with additional gifts" was (2) kamma-sarikkhaka. The sole mark was (3) lakkhaṇa. The great suite was (4) lakkhaṇānisaṁsa.
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The projecting heels, long fingers and toes and the upright body
(3) In his numerous past existences had the Bodhisatta abstained from taking life. Never had he caught hold of a weapon with intent to kill. He had lived with loving-kindness and compassion, providing safeguard for the well-being of all others. As a result corresponding to such acts of merit, he enjoyed divine bliss which surpassed that of other Devas in ten respect; reborn a human being, he acquired the three major marks: the No. 3 mark of the projecting heels, the No. 4 mark of the long and tapering fingers and toes, and the No. 15 mark of the upright body like that of a Brahmā. Because he was endowed with those three marks, had he remained a householder he would have become a Universal Monarch; and as the subsequent effect, he would have lived long till the end of his life span; nobody else could do harm to his life (or kill him). On renouncing the world as in his last birth as Prince Siddhattha he would have became an Omniscient Buddha; and, as the subsequent effect, he lived long until he had covered four-fifths of his life span; nobody else, be he an ascetic, a brahmin, a Deva, a Māra, or a Brahmā could threaten his life (could kill him).

The four inviolable assets of a Buddha
There are four assets of a Buddha that cannot be violated by others. They are:

(1) the four requisites meant for and brought to him,

(2) his life,

(3) his marks, and

(4) his rays (Buddhavaṁsa Aṭṭhakathā. Vol. 2);

or,

(1) The material gain of the four requisites brought to him,

(2) his life,

(3) his eighty minor marks and his body rays, (the light of the moon, of the sun and of Devas and Brahmas could not outshine or disturb the rays from his body), and

(4) his Omniscience. (Vinaya Pārājika-kaṇḍa Aṭṭhakathā, Vol.1).
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The kamma, kamma-sarikkhaka, etc., of the aforesaid mark
With reference to the above three marks, (1) kamma was the abstention from the wrongdoing of killing, (2) kamma-sarikkhaka was the ability of the length and shape of the heels, fingers and toes and the uprightness of the body. To make it more explicit: those who are bent on killing approach their victim by tiptoeing lest the sound of their footsteps should be heard. Consequently, when they become human beings again, some of them have their feet curved inwardly like a bow; some of them have their feet curved outwardly; some of their feet with a curve in each sole; some have bandy toes; and others bandy heels; as if all those deformed shapes were to disclose saying, "Let people know about our act of killing that involves tiptoeing." But the Bodhisatta had the mark of long heels as if they were to disclose saying, "Let people know about my non-commission of killing that involved tiptoeing." Similarly, those who desire to kill approach their victim by bending their bodies lest they should be seen by others. Consequently, when they become human beings again, some are hunchbacked, some are squat, some are crippled as if all these deformed shapes were to disclose saying, "Let people know about my commission of killing that involves body bending." The Bodhisatta, however had an upright body like that of a Brahmā, a mark of a Great Man, as if it were to disclose saying, "Let people know about my non-commission of killing that involves body-bending." Similarly, those who desire to kill catch hold of a weapon, say a club, and put their victim to death. Consequently, when they become human beings again they have short hands, curved fingers, or have no visible fingers as they look conjoined with one another and level with the palms as if they were to disclose saying, "Let people know" about their evil. In contrast with them, the Bodhisatta had long and beautiful fingers, a mark of a Great Man, as if it were to indicate saying, "Let Devas and humans know that he had no experience of killing with a club in the grip of his hand." The ability of those marks to assure his long life was kamma-sarikkhaka. Those three major marks - the projection of the heels, the length of the fingers and toes, and the straightness of the body - are (3) lakkhaṇa. His life lived to the full span was (4) lakkhaṇānisaṁsa.
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The fullness of the flesh at seven places of the body
(4) In his numerous past existences had the Bodhisatta give delicious food such as cakes, meals, butter-oil, milk-rice, etc. As a result corresponding to such acts of merit, he enjoyed divine bliss as before; reborn a human being he acquired the No. 16 major mark of the fullness of the flesh at the seven places of the body, namely, the two insteps, the two backs of the palms, the two shoulders and the neck. Because he was endowed with that mark, had he remained a householder he would have become a Universal Monarch. On renouncing the world he became an Omniscient Buddha. As a subsequent effect, he received plenty of delicious food both solid and liquid to bite, to eat, to enjoy, to lick and to drink.

Herein, such a meritorious act of offering choice food over the period of a hundred thousand aeons was (1) kamma. The occurrence of the fullness of the flesh at the seven places of the body as if it were to disclose saying, "Let Devas and humans" know that the Bodhisatta had done the meritorious deeds of giving choice food, etc. In his past lives and its being the cause of abundant gains in that very life was (2) kamma-sarikkhaka. The fullness of the flesh at the seven places of the body was (3) lakkhaṇa. The acquisition of much choice food was (4) lakkhaṇānisaṁsa.

The soft hands and feet and their likeness of a net
(5) In his numerous past existences had the Bodhisatta helped many with the four objects of support (saṅgaha vatthu)7. [7. Objects of support saṅgaha vatthu: see Vol. One, Part Two, p115 Chapter seven. Previously it is translated ways of gaining friendship Vol. One, Part Two, Chapter seven.p89] Those who are pleased with a gift he had helped them by giving (dāna); those who were in need of a pleasant speech, he had helped them with sweet words (piyavācā) another saṅgaha vatthu; those who desired a beneficial talk, he had helped them with a beneficial talk or action (atthacariyā), a (third) saṅgaha vatthu by advising them, "This should
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be done", "This should not be done", "A man of this nature should be associated with", "A man of this nature should not be associated with", and so on. Those who were happy to be treated on equal terms whether in weal or in woe, he had helped them with a sense of equality (Samānattatā) a (fourth) saṅgaha vatthu. As a result corresponding to such acts of merit, he enjoyed divine bliss as before; reborn a human being he acquired the No.5 major mark of the soft hands and feet as well as the No.6 major mark of their having likeness of a golden net.

Because he was endowed with those two marks, had he remained a householder he would have become a Universal Monarch. On renouncing the world he became an Omniscient Buddha; as the subsequent effect, he had a suite at his service as if it were properly held and collectively placed in his hand.

Herein, such meritorious acts of helping many through the fourfold saṅgaha vatthu in his numerous past existences were (1) kamma. Those who used not to do so have rough hands and feet and uneven fingers and toes. The Bodhisatta, however, had soft and tender hands and feet; his fingers and toes were even like that of a golden net in order to let Devas and humans know of his help given to many through the fourfold saṅgaha vatthu in his past lives. The quality of the softness of the hands and feet and also of the evenness of the fingers and toes was (2) kamma-sarikkhaka. The quality of the soft hands and feet and of the even fingers and toes was (3) lakkhaṇa. The gain of the suite properly held and collectively placed, so to speak, in his hand was (4) lakkhaṇānisaṁsa.

The high ankles and the curling-up body hair
(6) In his numerous past existences had the Bodhisatta abstained from frivolous talks; he has given pious talks beneficial here as well as hereafter. He had made only Dhamma-speeches concerning the ten acts of merit leading to emancipation from saṁsāra. By delivering to a large number of people religious sermons that would raise them to higher stages of prosperity with the ten deeds of merit, he had given the gift of Dhamma. As a result corresponding to such acts of merit, he enjoyed
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divine bliss as before; reborn a human being, he acquired the No. 7 major mark of the slightly higher dust-free ankles and the No.4 major mark of the body-hair with the tips curling upwards. Because he was endowed with those two marks, had he remained a householder he would have become a Universal Monarch; as the subsequent effect, he would have been superior to others. On renouncing the world as in his life as Prince Siddhattha he became an Omniscient Buddha; as the subsequent effect, he reached the top excelling all other beings in pre-eminence.

Herein, such a meritorious act of delivering Dhamma-sermons that lead to higher stages was (1) kamma. Those who used not to do so have low ankles and stooping downy hair as if they were to disclose saying, "Let people know" about their failure to speak of the Dhamma. The Bodhisatta however, was endowed with those two marks, namely, the high ankles and the curling up body-hair, as if they were to disclose saying, "Let Devas and humans know" that he had given discourses that would raise them to higher spiritual positions; therefore the ability of these two marks to indicate thus was (2) kamma-sarikkhaka. The two marks were (3) lakkhaṇa. The Bodhisatta's being above all others in rank was (4) lakkhaṇānisaṁsa.

The eṇī-like round legs
(7) In his numerous past existences had the Bodhisatta seriously and promptly taught his close pupils who had come to him for education. He had taught them in such a way that they might learn and train quickly and without trouble; he had instructed them in different arts and crafts, in various modes of moral conduct (caraṇa) such as the five precepts, the ten precepts and the Pātimokkha as well as on the doctrines such as Kammassakatā (the truth that everybody has kamma his or her own property). In his teaching he had never held back anything for his own sake. As a result corresponding to such acts of merit he enjoyed divine bliss as before; reborn a human being he acquired the No. 8 major mark of the legs round and full, lengthy and comely, like those of an antelope called eṇī (or like husk of paddy).
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Because he was endowed with that mark, had he remained a householder he would have become a Universal Monarch; as the subsequent result, he would have obtained all royal paraphernalia both animate and inanimate. On renouncing the world he became an Omniscient Buddha; as the subsequent result, he possessed the requisites of a monk fully and rapidly.

Herein, such a meritorious act of serious and prompt teaching of arts and crafts, etc., in his numerous past existences were (1) kamma. Those who used not to teach their pupils seriously and promptly but used to waste their time by asking them to wait upon them respectfully, or by sending them on errands, and thus making them weary, have their calves which are bulging at the back of the leg as though the muscles were cut off on the other side. In contrast, the Bodhisatta's calves were high and round as if they were to disclose saying "Let Devas and human beings know" about his serious and prompt teaching without holding back anything for his own sake. The ability of that particular mark to disclose thus was (2) kamma-sarikkhaka. The calves of that beauty were (3) lakkhaṇa. The rapid possession of the appropriate requisites was (4) lakkhaṇānisaṁsa.

The smooth skin
(8) In his numerous past existences had the Bodhisatta approached wise ascetics and brahmins and discussed with them questioning: "Venerable Sirs, what is merit?", "What is demerit?"; "What is faulty?", "What is not faulty?", "What should be followed?"; "What should not be followed?"; "What when done leads to lasting sorrow?" and "What when done leads to lasting happiness?" As a result corresponding to such acts of merit, he enjoyed divine bliss as before; reborn a human being he acquired the No. 12 major mark of the smooth skin. Because he was endowed with that mark, had he remained a householder he would have become a Universal Monarch and a great wise man; among those who enjoy sensual pleasures there would have been none equal to him or higher than him in wisdom. On renouncing the world as in his last birth as Prince Siddhattha, he became an Omniscient Buddha with
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great wisdom; he possessed puthu-paññā, knowledge of the aggregates, the sense-spheres, the elements, etc., hāsa-paññā, knowledge born together with zest and joy, javana-paññā, knowledge of swift occurrence, tikkha-paññā, knowledge that quickly eradicates defilements, and Nibbedhika-paññā, knowledge that penetrates the impenetrable mass of greed, hate and delusion; as the subsequent effect he was endowed with intelligence higher than that of others.

[Here the author's analysis of this particular major mark as to its kamma etc., is missing. But it may not be difficult for the reader to make his or her own]

The yellow and bright complexion like gold
(9) In his numerous past existences did the Bodhisatta show very little anger. If there were in him anger at all, he quickly quenched it. He also displayed little anxiety. Though someone should speak to him angrily, he was absolutely free of hate, anger, aversion, disturbance or grudge. Besides, he donated fine clothing, robes and coverlets to him. As a result corresponding to such acts of merit, he enjoyed divine bliss as before, reborn a human being, he acquired the No. 11 major mark of the yellow, bright skin like that of pure gold of siṅgī-nikkha. Because he was endowed with that mark, had he remained a householder he would have become a Universal Monarch. On renouncing the world he became an Omniscient Buddha, as the subsequent effect, he quickly obtained fine clothing robes and coverlets.

Herein, such a state of his being free of anger and such acts of distribution of fine clothing, robes and coverlets in his numerous past existences were (1) kamma. The complexion of a person in anger lacks serenity; his or her face is terribly ugly. There is no adornment like clothing in the world. Therefore, those who used not to show anger and used not to give clothing, robes and coverlets are not good looking as if they were to disclose their former ill-will. The face of one who does not lose temper is beautiful; his or her complexion is serene. There are four ways for beings to acquire beauty and splendour:
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(1) giving alms food in the past existences,

(2) giving clothing in the past existences,

(3) giving service by cleaning with a broom, and

(4) showing no anger.

All these four requirements, the Bodhisatta had ever fulfilled in his countless former lives. The Bodhisatta therefore acquired the No.11 major mark of the yellow skin. Therefore the bright yellow complexion comparable with the colour of siṅgī-nikkha gold and which, so to speak, informed Devas and humans of his fulfilment of the four requirements was (2) kamma-sarikkhaka. The golden skin was (3) lakkhaṇa. The gain of fine clothing etc., was (4) lakkhaṇānisaṁsa.

The male organ concealed in a sheath
(10) In his numerous past existences had the Bodhisatta brought about reunion in amity to those relatives and friends who had been long separated; he had created harmony between estranged mother and son, between estranged father and son, among estranged brothers, between estranged brothers and sisters and among estranged sisters. He rejoiced in the harmony thus caused by him. As a result corresponding to such acts of merit, he enjoyed divine bliss as before; reborn a human being, he acquired the No. 10 major mark of the male organ concealed in a sheath like that of a Chaddanta Elephant King. Because he was endowed with that mark, had he remained a householder he would have become a Universal Monarch; and as the subsequent effect, he would have begot thousands of brave scions who were able to crush enemy forces. On renouncing the world he became an Omniscient Buddha; and as the subsequent effect, he gathered thousands of sons in his noble disciples who were capable of crushing enemy forces of defilements.

Herein, his meritorious performance of bringing about unity among relatives in the numerous past existences was (1) kamma. When kinsmen are united one overlooks another's fault. Even when they are at quarrel they do not like to let others know of the wrong done by a man of their blood. If one were to say, "This is his fault," they would rise up
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and refute, "Who has seen that? Who has heard of that? There is nobody among us who would have done such a misdeed!" In this way they all would give cover to his fault. It may be said that the Bodhisatta had disregarded such a fault and thereby brought about unity to his kith and kin. Therefore the male organ in a sheath that was indicative to others of his past deed of bringing unity to his relatives by preventing their fault from being seen so that they may live in happiness was (2) kamma-sarikkhaka. The male organ thus concealed in a sheath was (3) lakkhaṇa. The gaining of thousands of son-like noble disciples was (4) lakkhaṇānisaṁsa.

The symmetrically proportioned body and the long palms that could touch the knees without stooping
(11) In his numerous past existences had the Bodhisatta done honour to members of his retinue after personally scrutinizing their virtues and qualities. Only when he had known their qualifications did he show his appreciation to them according to their merit deciding, "This man deserves this much of reward." "This man is worthy of this amount of reward." If you pay half a crown (coin) to one who deserves one crown that means you destroy half a crown of the payee. If you pay two crowns to a person who is worth one crown, you lose one crown of yours. Avoiding both (without giving more or giving less) the Bodhisatta honoured a man by giving him one crown as he deserves one crown. He honoured another by paying two crowns as he was worth two crowns. As a result corresponding to such act of merit, he enjoyed divine bliss as before; reborn a human being, he acquired the No. 19 major mark of "the symmetrically proportioned body (round and beautiful) like the circular spread of a banyan tree" and the No. 9 major mark of the "long palms which can touch the knees while standing, without stooping". Because he was endowed with these two marks, had he remained a householder he would have become a Universal Monarch; and as the subsequent effect, he would have had abundance of bliss and wealth such as gems, gold, silver, useful objects, treasure-houses and granaries. On renouncing the world he became an Omniscient Buddha; and as the subsequent effect, he owned abundance
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of the wealth of the pious: faith (saddhā), morality (sīla), knowledge (suta), sacrifice (cāga), wisdom (paññā), shame (hirī) and dread (ottappa) of doing evil.

Herein, his honour shown according to one's value was (1) kamma. The equal length of his stretched out arms and height and the equal measurement of the upper part and the lower part of his body in accordance with his performance were (2) kamma-sarikkhaka. His body like a round banyan tree, and its upper and lower parts being of equal measurement were (3) lakkhaṇa. His abundance of sevenfold wealth of the pious was (4) lakkhaṇānisaṁsa.

The well-developed body, the back without the spinal furrow in the middle and the round neck
(12) in his numerous past existences had the Bodhisatta desired for the welfare of the multitude. He had wished for the safety of the people's four modes of happiness. He had done a lot of contemplation thus: "How could these beings prosper through saddhā?", "How could they prosper through sīla, observing the five precepts, or the ten precepts?", "How could they prosper through suta, following the advice of the wise and pious?", "How could they prosper through cāga, giving up (what they own)?", "How could they prosper through paññā, the truth and knowledge that all beings have their kamma as their own property?", How could they progress in terms of wealth and paddy field and land, bipeds and quadrupeds, children and wives, servants and employees, relatives and friends?" As a result corresponding to such acts of merit, he enjoyed divine bliss as before; reborn a human being, he acquired the three major marks, namely, the No. 17 mark of "the full and well-developed body like a lion's front portion", the No. 18 mark of "the well-developed back of the body extending from the waist to the neck like a golden plank without any trace of the spinal furrow", the No. 20 mark of "the proportionate and round neck". Because he was endowed with these three major marks, had he remained a householder he would have become a Universal Monarch; and as the subsequent effect, he would have obtained royal paraphernalia and his blissful life
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would never have diminished. On renouncing the world he became an Omniscient Buddha; and as the subsequent effect, his mundane and supra-mundane virtues such as saddhā, sīla, suta, cāga, paññā, etc., never decreased.

Herein, his desire for the welfare of the multitude was (1) kamma. The fullness, roundness and development of the body, of the back and of the neck as if they were indicative of his wish for the prosperity of others was (2) kamma-sarikkhaka; the fullness, roundness and development of the body, the back and the neck were (3) lakkhaṇa. The non-decreasing of his wealth both mundane supra-mundane was (4) lakkhaṇānisaṁsa.

The seven thousand taste capillaries at the throat
(13) In his numerous past existences never had the Bodhisatta hurt other beings with his hands, with a stone, a stick, a sword or with any other weapon. As a result corresponding to such acts of merit, he enjoyed divine bliss as before; reborn a human being, he acquired the No. 21 major mark of "the seven thousand taste capillaries occurring at the throat and diffusing throughout the body the taste of the food be it as small as a grain of sesamum". Because he was endowed with this major mark, had he remained a householder he would have become a Universal Monarch. On renouncing the world he became an Omniscient Buddha; and as the subsequent effect, his ailments were few and far between.

Herein, his meritorious performance of refraining from hurting beings was (1) kamma: He who has been hit by another with hands, etc., will have a bruise, blood clot on the spot hit on his body from which suppuration and more suffering would occur. As for the Bodhisatta, as if they were clearly indicative of his past observance of non-violence towards others, an act of merit that would result in good health, he acquired the mark of the taste capillaries at the throat; such an irregularity of the capillaries for taste lying upright was (2) kamma-sarikkhaka; the upright capillaries at his throat were (3) lakkhaṇa. His good health was (4) lakkhaṇānisaṁsa.

[220]

The capillaries distribute the taste all over the body even if it is of the food as tiny as a grain of sesamum. His digestive power was neither too high nor too low but just right to digest whatever is eaten. Therefore the Bodhisatta's health was better than that of others.

The clear blue eyes and the soft eyelashes
(14) In his numerous past existences never had the Bodhisatta angrily looked at others with his eyes protruding like those of a lobster. Never had he in anger looked sideways at another person. When that person angrily looked at him, he simply closed his eyes. Only when that person looked the other way round did he glance at him or her with a loving and sober heart but never with a hateful one. As a result corresponding to such acts of merit, he enjoyed divine bliss as before; reborn a human being, he acquired the No. 29 major mark of "the very clear blue eyes" and the No. 30 mark of "the soft and tender eyelashes like a newly born calf's." Because he was endowed with that mark, had he remained a householder he would have become a Universal Monarch. On renouncing the world he became an Omniscient Buddha; and as the subsequent effect, he was looked upon by such beings as human beings, Devas and Brahmas lovingly and trustingly.

Herein, his viewing of other beings with loving eyes in the countless past existences was (1) kamma: Those angry ones who look sideways or frown at somebody else have their eyes set in that manner. Those who look at others in an affectionate and respectful manner have their eyes serene in five ways of beauty. The Bodhisatta was endowed with the eyes blue and clear, the eyelashes soft and curling up as if they were indicative of his affectionate, respectful glances in the past: all this was (2) kamma-sarikkhaka. The extremely clear blue eyes and the extremely soft curling-up eyelashes were (3) lakkhaṇa. The love and respect shown to him by other beings was (4) lakkhaṇānisaṁsa.

[221]
The thin layer of flesh on the forehead
(15) In his numerous past existences had the Bodhisatta led group performance of good physical practices, good verbal practices, good mental practices, almsgiving, moral observances, fasting, service to parents, etc. As a result corresponding to such acts of merit, he enjoyed divine bliss as before; reborn a human being, he acquired the No. 32 major mark of "the thin layer of flesh that appeared by nature like a gold headband on the forehead." Because he was endowed with that mark, had he remained a householder he would have become a Universal Monarch. On renouncing the world he became an Omniscient Buddha; and as the subsequent effect, he gained a large number of beings as his followers or he became leader of them all.

Herein, his meritorious act of giving leadership to others in the group performance of good deeds was (1) kamma: He who gives leadership to a performance of good deeds such as giving in charity, etc., never wears a sad face in the gathering; instead he moves about among the people with his head upright without fear but with joy and satisfaction. He also has a large number of followers. The Bodhisatta in his many previous births had given guidance in doing all acts of merit. In order to make Devas and human beings know of this, the Bodhisatta was born with the thin layer of flesh on the forehead (or the full round head); therefore, the ability of the thin layer of flesh (or, the full round head) to let others know of those past meritorious act was (2) kamma-sarikkhaka, The thin layer of flesh (or, of the full round head) was (3) lakkhaṇa. The large numbers of beings immediately following after him was (4) lakkhaṇānisaṁsa.

The body-hair and the hair between the two eyebrows
(16) In his numerous past existences had the Bodhisatta abstained from telling lies (musāvāda); he had told what was true; (with no insertion of falsehood,) his first truthful words had agreed with his last; he had been of firm speech; he had spoken reliable words which people trusted and referred to. As a result corresponding to such act of merit, he
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enjoyed divine bliss as before; reborn a human being, he acquired the No. 13 major mark of "the body hair, each in one pore of the skin" and the No. 31 major mark of the hair between the two eyebrows. Because he was endowed with these two major marks had he remained a householder he would have become a Universal Monarch. On renouncing the world he became an Omniscient Buddha; and as the subsequent effect, he had his wishes fulfilled by many.

Herein, his meritorious act of speaking only what was true in his numerous past existences was (1) kamma. The ability of his body-hair, each growing in one pore of the skin and of his hair that strangely grew between the eyebrows to disclose his acts of speaking the truth was (2) kamma-sarikkhaka; The body hair and the hair between the eyebrows were (3) lakkhaṇa. The fulfilment of his wishes by many was (4) lakkhaṇānisaṁsa.

The forty teeth and their state of touching one another
(17) In his numerous past existences had the Bodhisatta abstained from any mischievous speech that would cease friendship among people; he had brought harmony to those who were separated; he had helped maintain unity of those who were united; he had taken delight in unity among friends; he had been very pleased to see or hear of those in unity; he had spoken only what would create unity of friends. As a result corresponding to such acts of merit, he enjoyed divine bliss as before; reborn a human being, he acquired the No. 23 major mark of "the teeth numbering exactly forty" and the No.25 major mark of "the teeth touching one another with no space in-between." Because he was endowed with these two marks, had he remained a householder he would have become a Universal Monarch. On renouncing the world he became an Omniscient Buddha; and as the subsequent effect, he gained followers whose unity could not be destroyed by others.

Herein, his abstinence in his numerous past lives from mischievous talks (pisuṇa-vācā) and his speech that would create unity were (1) kamma: Those who used to speak mischievous words have no
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complete set of forty teeth, and they have their teeth with gaps, for they destroy unity of others and separate them. The Bodhisatta, however, had forty teeth and they were touching one another as if to tell Devas and humans of his abstention from mischievous words in his countless former lives in saṁsāra. Therefore the ability of his teeth to be indicative of his said abstention was (2) kamma-sarikkhaka; The complete set of forty teeth and the absence of gaps in them possessing the very ability were (3) lakkhaṇa. His gaining of followers whose unity could not be destroyed by others was (4) lakkhaṇānisaṁsa.

The long tongue and the voice with qualities like a Brahmā's
(18) In his numerous past existences had the Bodhisatta abstained from speaking harsh and abusive words; he had spoken only what was polite, faultless, pleasing and appealing to the hearts of many. As a result corresponding to such acts of merit, he enjoyed divine bliss as before; reborn a human being, he acquired the No.27 major mark of "the long, flat and tender tongue" and the No.28 major mark of "the voice having eight qualities like a Brahmā's." Because he was endowed with those two marks; had he remained a householder he would have become a Universal Monarch. On renouncing the world he became an Omniscient Buddha; and as the subsequent effect, his words were effective, influential and authoritative.

Herein, his abstention from harsh and abusive words (pharusa-vācā) and his speaking only sweet, pleasant and polite words in his numerous past existences in saṁsāra were (1) kamma. Those who used to indulge in harsh and abusive terms have their tongues faulty with thickness, droopiness and a slit so that others may know of their indulgence in bad language by twisting their tongues. The Bodhisatta, however, had the primary benefit of having his tongue long, flat and tender so that Devas and humans might know that he had never uttered such bad language but had spoken what was sweet, pleasant and polite. Those who used to speak abusive language have their voice cracked, rough or faulty in other ways so that many might know of their swearing in a cracked,
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rough voice. The Bodhisatta had the benefits of having a voice of eight qualities as if they were to tell, "Let Devas and human know" of his abstention in his numerous past existences in saṁsāra from cursing, a cause for a cracked, rough voice. Therefore the length, flatness and tenderness of the tongue and the completeness of his tongue with the eight qualities were (2) kamma-sarikkhaka. The long, flat and tender tongue and the voice complete with the eight qualities were (3) lakkhaṇa. The obedience shown to his word by Devas and humans and his verbal effectiveness, influence and authority were (4) lakkhaṇānisaṁsa.

The lion-like chin
(19) In his numerous past existences had the Bodhisatta abstained from frivolous talks that were like unsuccessful paddy lacking substance. He had spoken what was right and suitable for the occasion; he had talked beneficially, truthfully, and with reference to the Dhamma, and advised in accordance with discipline; he had uttered solemnly what was meaningful with evidence as in judicial proceedings, worthy of keeping in the casket-like hearts of all hearers. As a result corresponding to such acts of merit he enjoyed divine bliss as before; reborn a human being he acquired the No. 22 major mark of the "well developed chin (suggestive of his imminent smile) like that of a lion." Because he was endowed with that major mark, had he remained a householder, he would have become a Universal Monarch. On renouncing the world he became an Omniscient Buddha; and as the subsequent effect, he was invulnerable to attacks by his enemies within and without.

Herein, his abstention from frivolous talks (samphappalāpa) was (1) kamma. Those who used to talk about foolish things have their chins concave, crooked or in any other unseemly shape so that many might know that they had spoken unsubstantial language with their jaws moving. The Bodhisatta, however, had well developed jaws so that Devas and humans might know of his abstention from frivolous talks and of his practice of speaking only what was fruitful. Therefore the
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ability of the development of the jaws to disclose his practice of speaking in the past what was fruitful was (2) kamma-sarikkhaka. The developed jaws with that ability was (3) lakkhaṇa. His invulnerability against any of his enemies whether within or without was (4) lakkhaṇānisaṁsa.

The proportionately set teeth and the four white pointed teeth
(20) In his numerous past existences had the Bodhisatta abstained from wrong livelihood but had earned his living by clean trade; he had avoided various dishonest method such as deceptive scales, deceptive baskets, deceptive coins; such as being unethical by taking bribes, immoral persuasion by cheating; convincing others with imitations; such as violence by cutting hands and legs, by taking life, by binding, plundering, destroying towns and villages. As a result corresponding to such acts of merit he enjoyed divine bliss as before; reborn a human being, he acquired the two major marks: the No. 24 mark of "the proportionate set of teeth" and the No.26 mark of "the four pointed teeth as white and brilliant as the morning star". Because he was endowed with those two marks, had he remained a householder would have become a Universal Monarch. On renouncing the world he became an Omniscient Buddha; and as the subsequent effect, he gained hosts of followers and attendants.

Herein, his pure livelihood in his numerous past existences was (1) kamma. Those who used to have impure livelihood possess no proportionately set teeth, upper or lower, inside or outside; and their four pointed teeth are dirty so that many might know of their misdeeds. The Bodhisatta, however, had even teeth and four pointed ones very brilliantly white as if they were to disclose saying, "Let Devas and human beings know" of his pure livelihood maintained throughout his countless past existences in saṁsāra. Therefore the evenness of his teeth and the brilliant whiteness of the four pointed teeth that disclosed his purity of livelihood in his countless past lives in saṁsāra were (2) kamma-sarikkhaka. The even teeth and the white pointed ones were (3)
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lakkhaṇa. The hosts of followers and attendants were (4) lakkhaṇānisaṁsa.

[Here is given the Sayadaw U Ghesita's last verse-prayer with reference to the forty teeth and the four pointed ones, followed by the concluding stanza. Also for the benefit of the reader in Myamnar, a shorter poetical, composition about the 32 Major Marks and the Buddha's past Kamma as their causes by the Mahā Visuddhārāma Sayadaw is added. This too we propose to leave untranslated.]

Thus far is mention of the 32 Major Marks, their factors, etc.
