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Title: The Buddha's seventeenth vassa at Veḷuvana
As has been said above, after taming and convening the ogre Āḷavaka while observing the sixteenth vassa at Āḷavī city, the Buddha exhorted and converted those beings who were worthy of conversion, when the vassa came to an end he journeyed from the city of Āḷavī and reached the city of Rājagaha in due course and stayed at the Veḷuvana monastery of the city to keep the seventeenth vassa.
Story of Sirimā the courtesan
Here a brief account of Sirimā the courtesan should be known in advance as follows: Merchants of Rājagaha who belonged to a trading guild, having personally witnessed the splendour of the city of Vesālī which was due to the courtesan Ambapālī, told King Bimbisāra on their return to Rājagaha that a courtesan should be kept in their city too. When the king granted permission to do so, they appointed a very pretty woman, Sālavatī by name, courtesan with appropriate ceremonial emblems and duly recognized by the king. A fee of a hundred coins was charged for those who want to enjoy her company for one night.
When the courtesan first gave birth to a son, the infant was abandoned on a road but was picked up, adopted and named Jīvaka by Prince Abhaya. On coming of age he went to Takkasilā and studied medicine under a prominent teacher till he became accomplished in that science. He was, in fact, to be famous as physician Jīvaka, and his name is well-known even today.
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During Sālavatī's second confinement a daughter was born. As a daughter could follow her mother's occupation as a courtesan, she was not abandoned (unlike in Jīvaka's case) but nurtured well. The name Sirimā was given to her. On her mother Sālavatī's death she succeeded her and was recognized as courtesan by the king. Those who wished to seek pleasure with her for one night had to pay a thousand coins. This is a brief account of the courtesan Sirimā.
The Buddha's Discourse in connection with Sirimā
While the Buddha was keeping the seventeenth vassa at Veḷuvana in Rājagaha, Sirimā was a lady of great beauty. What was peculiar about her was this: During one rainy season she did something wrong against the Buddha's female lay devotee (upāsikā) Uttarā, who was daughter-in-law of the wealthy merchant Puṇṇa, and who was a noble Sotāpanna. In order to beg Uttarā's pardon, she confessed to the Buddha who had finished his meal together with members of the Saṅgha at Uttarā's house. On that very day, after listening to the Buddha's discourse given in appreciation of the meal, she attained Sotāpattiphala when the verse beginning with "Akkodhena jine kodhaṁ" uttered by the Buddha came to a close. (This is just an abridgment. A detailed account will be given when we come to the section on Nandamātā Uttarā Upāsikā in the chronicle of female lay devotees in the Chapter on Saṅgha-Ratana.)
The day after her attainment of Sotāpattiphala, the courtesan Sirimā invited the Order of bhikkhus with the Buddha at its head and performed alms-giving on a grand scale. From that day onwards she undertook permanent (nibaddha) giving of alms-food to a group of the eight bhikkhus. Beginning from the first day of her invitation eight bhikkhus went in their turn to Sirimā's place constantly for food. Saying respectfully "Please accept butter, Venerable Sirs! Please accept milk, Venerable Sirs!" Sirimā offered by putting her supplies to the
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brim of the bowls of the eight monks who came as it was their turn. The food received by a monk (from Sirimā's house) was sufficient for three or four. Sirimā spent sixteen coins each day for offering food.
One day one of the eight monks going to Sirimā's place in their turn had his meal and went to another monastery that was more than three yojanas away from Rājagaha. One evening while the visiting monk was sitting at the place reserved for waiting upon the Mahāthera of the monastery, his fellow monks asked him in their speech of welcome (paṭisanthāra), "Friend, where did you have your meal and come over here?" The visiting monk replied, "Friends, I came after having the meal which is the permanent offering made to eight monks by Sirimā." Again the monks inquired, "Friend, did Sirimā make her offering attractive and give it to you?" "Friend, I am not able to praise her food fully. She offered the food to us after preparing it in the best possible manner. The food received by one from her is sufficient for three or four to enjoy. It is particularly fortunate for one to see her beauty rather than to see her offering. That woman Sirimā is indeed one endowed with such and such signs of beauty and fairness of limbs big and small". Thus the visiting monk replied, extolling Sirimā's qualities.
Then one of the monks, after hearing the words in praise of Sirimā's qualities, fell in love with her even without actual seeing. Thinking "I should go and see her", he told the visiting monk his years of standing as a bhikkhu and asked about the order of monks (who were presently due to be at Sirimā's house). "Friend," replied the visiting monk, "if you go now you will be one of those at Sirimā's place tomorrow and receive the aṭṭhakabhatta (the food for the eight)." Hearing the reply, the monk set out at that very moment, taking his bowl and robe. (Though he could not reach Rājagaha that night, he made great effort to continue his journey.) And he arrived in Rājagaha at dawn. When he entered the lot-drawing booth and stood there, the lot came to him, and he joined the group to receive the aṭṭhakabhatta at Sirimā's residence.
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But Sirimā had been inflicted with a fatal disease since the previous day when the former monk left after having Sirimā's meal. Therefore she had to take off her ornaments that she usually put on and lay down on her couch. As her female servants saw the eight monks coming according to their lot, they reported to Sirimā. But she was unable to give seats and treat them personally by taking the bowls with her own hands (as in the previous days). So she asked her maids while lying, "Take the bowls from the monks, women. Give them seats and offer the rice-gruel first. Then offer cakes and, when meal time comes fill the bowls with food and give them to the monks."
"Yes, madam," said the servants, and after ushering the monks into the house, they gave them rice-gruel first. Then they offered cakes. At meal time they made the bowls full with cooked rice and dishes. When they told her of what they had done, Sirimā said to them, "Women, carry me to the Venerable Ones, I would like to pay my respect to them." When they carried her to the monks, she did obeisance to the monks respectfully with her body trembling as she could not remain steady.
The monk who had became amorous with Sirimā without seeing her previously now gazed upon her and thought, "This Sirimā looks still beautiful despite her illness. How great her glamour would have been when she was in good health and adorned with all ornaments." Then there arose in his person wild lustful passions as though they had accumulated for many crores of years. The monk became unconscious of anything else and could not eat his meal. Taking the bowl he went back to the monastery, covered the bowl and put it at a place. Then he spread out a robe on which he lay down with his body kept straight. No companion monk could request him to eat. He starved himself by entirely cutting off the food.
That evening Sirimā died. King Bimbisāra had the news sent to the Buddha, saying, "Exalted Buddha! Sirimā, the younger sister of the
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physician Jīvaka is dead." On hearing the news the Buddha had his message sent back to the king, asking him, "Do not cremate the remains of Sirimā yet. Place her body on its back at the cemetery and guard it against crows, dogs, foxes, etc." The king did as he was instructed by the Buddha.
In this way three days had passed and on the fourth day, Sirimā's body became swollen. Worms came out profusely from the nine openings of the body. The entire frame burst out and was bloated like a boiling-pot. King Bimbisāra sent the drummers all over the city of Rājagaha to announce his orders: "All citizens except children who are to look after their houses must come to the cemetery to watch the remains of Sirimā. Those who fail to do so will be punished with a fine of eight coins each." He also sent an invitation to the Buddha to come and observe Sirimā's body.
The Buddha then asked the monks, "Let us go and see Sirimā's body!" The young passionate monk followed no advice of others but starved himself, lying. The food (kept in the bowl four days ago) had now gone stale. The bowl also had become filthy. Then a friendly monk told the young bhikkhu, "Friend, the Buddha is about to go and see Sirimā's body." Though he was oppressed by hunger severely, the crazy young monk got up as soon as he heard the name Sirimā. "What do you say, friend?" he asked. When the friend replied, "The Buddha, friend, is going to see Sirimā. Are you coming along?" Answering "Yes, I am", he threw away the stale food, washed the bowl, put it in the bag and went along with other monks.
Surrounded by monks, the Buddha stood on one side at the cemetery, There were also groups of nuns (bhikkhunīs), members of the royalty, male and female lay devotees, standing on either side. When all had gathered, the Buddha asked the king, "Great King, who was this woman?" "Exalted Buddha, she was a young woman named Sirimā, sister of the physician Jīvaka," answered the king. "Was she
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Sirimā', Great King?" the Buddha asked again. When the king affirmed, the Buddha said:
"Great king, in that case (if she was Jīvaka's sister) have the announcement made by beating the drum that 'those who desire Sirimā may take her on the payment of a thousand coins'."
The king did as instructed by the Buddha. But there was no one who would say even 'hey!' or 'ho!'. When the king informed the Buddha that "Nobody would like to take her", the Buddha said, "Great king, if there is none to take her for a thousand coins, reduce the price", the king then had it announced that those who would like to take her may do so by paying five hundred. Again none was found desirous of taking her by paying that amount of money. Again the price was reduced to two hundred and fifty, two hundred, one hundred, fifty, twenty-five, five, one coin, half a coin, one fourth of a coin, one sixteenth of a coin, just a gunja seed. But nobody came out to take her body. Finally it was announced that the body might be taken free, without making any payment at all. Still no one muttered even 'hey!' or 'ho!'.
The king reported the matter to the Buddha, saying. "Exalted Buddha, there does not exist a single person who would take it free of charge!" The Buddha then sermonized as follows,
"You monks, my dear sons! Behold this woman (Sirimā) who had been dear to many. Formerly in this city of Rājagaha one could seek pleasure with her by paying as much as a thousand coins. Now nobody would like to take her by paying nothing at all! The beauty that was so highly valued has now come to destruction. Monk, through your eye of wisdom observe this physical frame that is always intolerably painful!"
Then the Buddha uttered the following verse:
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Passa cittakataṁ bimbaṁ, arukāyaṁ samussitaṁ;

Āturaṁ bahusaṅkappaṁ, yassa natthi dhuvaṁ ṭhiti.

(O my dear sons, monks!) There is no such thing as nature of firmness or of steadfastness in this body frame, not even the slightest bit. The body frame which is made pleasant and exquisite with dress and ornaments, flowers and perfumes and other forms of cosmetics, which is composed of limbs big and small, beautiful and proportionate, giving a false impression of splendour, which can stand upright because of its three hundred bones, which is constantly painful and intolerable, which is wrongly thought by many blind worldlings to be pleasant, befitting and fortunate as they know no truth and have no intelligence, and which is unpleasant as the whole thing is disgustingly full of loathsomeness, trickling down from the sore-like nine openings. With your penetrating eye, have a look at such a body, studying repeatedly!
At the end of the discourse eighty-four thousand beings realized the Four Truths and attained emancipation. The young monk who had loved Sirimā became established in Sotāpattiphala.
(The above account is extracted from the story of Sirimā, Jarā Vagga, Second Volume of the Dhammapada Commentary.
In connection with the story of Sirimā, the account contained in the Vijaya Sutta, Uraga Vagga of the first volume of the Sutta Nipāta Commentary, will be reproduced as follows, for it has so much appeal.)
While the young monk was starving himself, Sirimā died and was reborn as Chief Queen to Suyāma Deva of Yāma celestial abode. The Buddha in the company of monks took the young psychopathic monk and went to watch the remains of Sirimā that was not cremated yet but
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kept by King Bimbisāra (under the Buddha's instructions) at the cemetery where dead bodies were thrown away. Similarly, the citizens as well as the king himself were present there.
There at the cemetery the people talked among themselves, "Friends, in the past it was hard to get your turn to see and enjoy her even by paying a thousand coins. But now no person would like to do so even for a guñja seed."
The celestial queen Sirimā accompanied by five hundred divine chariots came to the cemetery. To the monks and lay people who had assembled there at the cemetery the Buddha delivered the Vijaya Sutta and to the young monk he uttered in his exhortation the verse beginning with "Passa cittakataṁ bimbaṁ" as preserved in the Dhammapada.
The Vijaya Sutta and its translation
(1) Caraṁ vā yadi vā tiṭṭhaṁ, nisinno uda vā sayaṁ;

samiñjeti pasāreti, esā kāyassa iñjanā.

Walking or standing, sitting or lying down, bending one's joints or stretching them, all these postures of walking, standing, sitting, lying down, stepping forward, stepping backward, bending and stretching are movements of the body.
By this verse is meant the following:
In this body there is no person who walks, no person who stands, … no person who stretches. In fact, one should
(a) know that it is the mind (consciousness) that desires to walk, stand, sit or lie down;
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(b) know that it is the mind that conditions the wind element that pervades all over the body;
(c) know that when the wind element pervades the body new matter arises, and it is the matter that walks;
(d) know with intelligence that what walks is no person or self, but it is the matter which does the walking;
(e) know with intelligence that what stands is no person or self, but it is the matter which does the standing;
(f) know with intelligence that what sits is no person or self but it is the matter which does the sitting;
(g) know with intelligence that what lies down is no person or self, but it is the matter which does the lying down;
(h) know with intelligence that what bends is no person or self, but it is the matter which does the bending;
(i) know with intelligence that what stretches it is no person or self, but it is the matter that does the stretching.
In accordance with the above lines, (1) when the mind desires to walk, the wind element conditioned by the mind pervades all over the body. Because of the pervasion of the wind element, there appears the bodily gesture of striding in the desired direction. That is to say peculiar forms of matter come into being in succession by the gesture of striding towards another desired place over there. Because of the striding gesture of these successive forms of matter, such a gesture is called "going" in worldly parlance.
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(2) Similarly, when the mind desires to stand, the wind element conditioned by the mind pervades all over the body. Because of the pervasion of the wind element, there appears the vertically erecting gesture of the body. That is to say peculiar forms of matter come into being in succession by the vertically erecting. Because of the vertically erecting gesture of these successive forms of matter in linking the upper part and the lower part of the body, such a gesture is called "standing" in worldly parlance.
(3) Similarly, when the mind desires to sit, the wind element conditioned by the mind pervades all over the body. Because of the pervasion of the wind element, there appears the bending gesture of the lower part and the erecting gesture of the upper part of the body. That is to say peculiar forms of matter come into being in succession by the bending of the lower part and the erection of the upper part of the body. Because of the partly bending and partly erecting gesture of these successive forms of matter, such a gesture is called "sitting" in worldly parlance.
(4) Similarly, when the mind desires to lie down, the wind element conditioned by the mind pervades all over the body. Because of the pervasion of the wind element, there appears the horizontally stretching gesture of the body. That is to say peculiar forms of matter come into being in succession by the horizontally stretching gesture of the body. Because of the horizontally stretching of these successive forms of matter, such a gesture is called "lying down" in worldly parlance.
In the case of "bending" or "stretching", too, as the mind desires to bend or to stretch, the mind-conditioned wind element pervades the joints. Because of this pervasion of the
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wind element, the bending or the stretching gesture appears. That is to say peculiar forms of matter come into being in succession by the bending or the stretching gesture. Because of the bending or the stretching gesture of these successive forms of matter, such a gesture is called "bending" or stretching" in worldly parlance.
Therefore all these gestures of walking, sitting, sleeping, bending or stretching belong to the body. That is to say peculiar forms of matter come into being by their respective gestures. In this body there is no individuality, no entity, no soul, that walks, stands, sits, lies down, bends or stretches. This body is devoid of any individuality, entity any soul, that does the walking, the standing, the sitting, the lying down, the bending or the stretching, what is in reality is:
Cittanānattamāgamma, nānattaṁ hoti vāyuno;

Vāyunānattato nānā, hoti kāyassa iñjanā.
On account of the peculiar state of mind, the peculiar state of the wind element arises. On account of the peculiar state of the wind element, the peculiar state of the body's movement arises. This is the ultimate sense of the verse.
By this first verse the Buddha teaches the three characteristics: the characteristic of impermanence (anicca-lakkhaṇa), the characteristic of suffering (dukkha-lakkhaṇa) and the characteristic of non-soul (anatta-lakkhaṇa). The way he teaches is as follows:
When one remains long in any of the four postures of walking, standing, sitting and lying down, one becomes painful and uneasy. In order to dispel that pain and uneasiness, one changes one's posture. (The characteristic of suffering is
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covered by the posture. In order not to let the characteristic of suffering appear, it is hidden by means of another posture. That is why the wise say, "The posture (iriyāpatha) covers the characteristic of suffering.")
Thus by the three feet (pada) beginning with "caraṁ vā yadi vā tiṭṭhaṁ" the characteristic of suffering covered up by change of posture is taught. (Change of one posture to another is due to body-pain. The cause, which is body-pain, the characteristic of suffering, is known from the aforesaid effect which is change of posture.)
In the same way, as there is no posture of standing, etc., while one walks, the characteristic of impermanence covered by continuity (santati) is taught by the Buddha who says: "esā kāyassa iñjanā", all these postures of walking, standing, sitting, lying down, stepping forward, stepping backward, bending and stretching are movements of the body.
Further explanation: The uninterrupted arising of matter and mind is called santati. Because of this santati which is the uninterrupted arising of matter and mind, the cessation and disappearance of matter and mind, i.e. the characteristic of impermanence, is not seen. That is why the wise say, "'Continuity' covers the characteristic of impermanence". By his teaching esā kāyassa iñjanā, the Buddha means to say all these postures of walking, standing, sitting, lying down, stepping forwards, stepping backwards, bending and stretching are movements of the body.
"In each posture, an aggregate of mind and matter in harmony with the posture arises uninterruptedly. With the change of each posture, there is change or disappearance of the aggregate of mind and
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matter too." Therefore, it is understood that by the fourth and last foot, the Buddha teaches the characteristic of impermanence covered by santati.
As has been said above, in ultimate reality, it is because of the mind that desires to walk, to stand, to sit or to lie down, the mind-conditioned wind element arises. Because the wind element pervades all over the body, peculiar forms of matter such as the gesture of walking, of standing, of sitting or of lying down arise. With reference to these gestures people say, 'one walks', 'one stands', 'one sits', 'one lies down', 'one steps forward', 'one steps backwards', 'one bends' or 'one stretches'.
In ultimate reality, however, this is the mere arising of peculiar forms of matter as they are given rise into being by certain combined causes in harmony. That is to say this is the mere arising of peculiar forms of matter by the gestures of walking, standing, etc., as motivated by the combination in harmony of the causes belonging to both the matter and the mind of the body. Those of attavāda (soul theory) who have no profound knowledge of this say, "The soul itself walks, stands, sits or lies down." On the contrary the Buddha declares that it is not the soul that does the walking, standing, sitting and lying down. "Esā kāyassa iñjanā" all these are but movements of the body appearing through their respective gestures accomplished by a number of causes which harmoniously come together.
The four masses (ghana)
Herein there are four masses (ghana), namely, (1) santati (mass of continuity) (2) samūha-ghana (mass of coherence), (3) kicca-ghana (mass of functions) and (4) ārammaṇa-ghana (mass of sense-objects).
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Of these four, (1) the arising of physical and mental elements by uniting, combining and cohering with one another so that they appear as a whole without any gap is santati-ghana.
Herein "without any gap" means the cessation of the preceding element coincides with the arising of the following, or as soon as the preceding element ceases the following arises. This is said by Ṭīkā writers to be "purimapacchimānaṁ nirantaratā" "the absence of gap between one element and the next." By arising thus without any gap, it seems that the arising elements are more powerful and overwhelming and the ceasing elements less manifest; so people then have a wrong impression that "what we see now is what we saw previously." This is proved by the fact that when a burning stick is turned round and round, it is thought to be a ring of fire. (This indeed is the mass of continuity.)
(2) The arising of mental elements such as phassa (contact), etc., and of physical elements such as paṭhavī (earth element), etc., by uniting, combining and cohering with one another so that they all give the impression of their being one in reality is samūha-ghana.
When mental and physical elements arise, they do so not as one natural quality (sabhāvasatti). On the mental side there are at least eight elements (such as cakkhu-viññāṇa, eye consciousness, and seven sabba-citta-sādhāraṇa-cetasika, mental concomitants dealing with all consciousness); on the physical side too, there are at least eight elements (by which eight material units are referred to). Thus at least eight natural qualities, whether mental or physical, give the impression that they are but one by uniting, combining and cohering with one
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another; such is meant by samūha-ghana. (This indeed is the mass of coherence.)
(3) Elements belonging to a mental or physical unit arise, performing their respective functions. When they arise, it is difficult (for those who have no knowledge of Abhidhamma) to understand "this is the function of phassa (contact), this is the function of vedanā (sensation), this is the function of saññā (perception)" and so on. Likewise, it is difficult (for them) to understand "this is the function of paṭhavī (earth element), this is the function of āpo (water element), this is the function of vayo (wind element), this is the function of tejo (fire element)" and so on. Thus the functions of the elements, being difficult to grasp, make their appearance as a whole by uniting, combining and cohering with one another; such is called kicca-ghana (This indeed is the mass of functions.)
(4) Elements belonging to each mental unit collectively pay attention or elements belonging to each physical unit form a single object for one's attention by uniting, combining and cohering with one another, leading one to the impression that they are just one (natural quality) in reality is ārammaṇa-ghana. (This indeed is the mass of sense-object.)
In short, several physical and mental elements arise as a result (paccayuppanna) of a cause (paccaya); but it is hard to discern their differences in terms of time, nature, function and attention and thus they create the false impression that they are but one unit; they are called respectively santati-ghana, samūha-ghana, kicca-ghana, and ārammaṇa-ghana. (This account of the four masses are reproduced from the Dhammasaṅgaṇī Mūla Ṭīkā pg 60 and Anu Ṭīkā .pg 66)
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In dealing with ultimate reality the quality of an element is to be discerned. For instance, with regard to a chilli seed, the mind is to be focussed only on its taste. Only when the natural quality of an element is discerned with the eye of wisdom can the ultimate reality be penetrated. Only when the ultimate reality is penetrated is the mass (ghana) dissolved. Only when the mass is dissolved is the knowledge of anatta (non-soul) is gained. If the natural quality is not discerned with the eye of wisdom, the ultimate reality cannot be penetrated. If the ultimate reality is not penetrated the mass is not dissolved. If the mass is not dissolved the knowledge of anatta is not gained. That is why the wise say: "The ghana covers up the characteristic of anatta."
By the fourth foot of the first verse the Buddha reveals the characteristic of anatta that is covered up by the masses for he says "there, 'esā kāyassa iñjanā', all these postures do not belong to a soul or an entity, but they are, in fact, just the movements of the physical and mental elements accomplished in their respective functions." Deep indeed is the teaching. It cannot be understood through the eye of ordinary wisdom.
End of the first verse.
Having thus preached by way of the three characteristics the meditation subject of suññata (void or absence) of permanence (nicca), happiness (sukha), and soul (atta), in order to preach the two kinds of loathsomeness, that of the living (saviññāṇaka-asubha) and that of lifeless (aviññāṇaka-asubha), the Buddha uttered more verses:
(2) Aṭṭhinahārusaṁyutto, tacamaṁsāvalepano;

[237]

chaviyā kāyo paṭicchanno, yathābhūtaṁ na dissati.

This living body is composed of (three hundred) bones, (nine hundred) tendons that bind the bones and (seven thousand) capillaries that help experience the tastes. It is plastered by the thick inner skin in white and nine hundred lumps of flesh (extremely stinking and disgusting thereby). This living body is covered by the thinner (outer) skin of different colours as the walls of a house are painted brown, etc., therefore the reality of loathsomeness is entirely indiscernible in true perspective to the fools who are blind for lack of wisdom.
(The nature of the body is said to be as follows: Just as in a house beams, purloins, principal rafters and common rafters and other substantial parts are fastened and kept immovable by means of rattan stems, even so (in the body) three hundred and sixty substantial bones are fastened and kept immovable by means of rattan-like nine hundred tendons. Just as walls of bamboo matting are plastered with cow-dung and fine earth, even so the bones and the tendons are plastered by nine hundred lumps of flesh. As the walls of the house are finished with cement, so the body is wrapped up by the thicker skin. The aforesaid bones, tendons, lumps of flesh and thicker skin have by nature foul and loathsome smell. But as the walls are painted in different colours such as brown, yellow, green, red, etc., in order to make the house look beautiful, the bones, tendons, lumps of flesh and the thicker skin are covered by the paint-like outer and thinner skin which is flimsy like the wing of a fly in brown, golden, red, or white colour. (so flimsy that when it is taken off from the body and rolled into a ball, its size would be as small as a plum seed) Therefore those without the eye of wisdom cannot see its loathsomeness in its true state.)
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In order to preach that the variety of unpleasant internal organs must be seen by penetrating them with the eye of wisdom - the organs very impure, foul smelling, disgusting and loathsome but which are not obvious to all people because they are thus enveloped by the thicker skin that is again covered by the coloured thinner skin - the Buddha went on to utter these verses:
(3) Antapūro udarapūro, yakanapeḷassa vatthino.

hadayassa papphāsassa, vakkassa pihakassa ca.
(4) Siṅghāṇikāya kheḷassa, sedassa ca medassa ca;

lohitassa lasikāya, pittassa ca vasāya ca.
This living body is not filled with sandalwood perfume, etc., in fact this body is filled with intestines, filled with newly eaten food, filled with the liver, filled with urine, filled with the heart, filled with the lungs, filled with the kidney and filled with the spleen. (3)
This living body is filled with the mucus of the nose, filled with saliva, filled with sweat, filled with fat, filled with blood, filled with sunovic fluid, filled with the bile, filled with fallow or marrow. (4)
Having preached thus by these two verses that there is not in the body an organic particle that is worth keeping with pleasure like pearls, rubies and so on and that this body is, in fact, full of impurities, the Buddha uttered the following two verses in order to reveal the internal impurities against the external and in order to combine those already enumerated with those not enumerated yet:
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(5) Athassa navahi sotehi, asucī savati sabbadā;

akkhimhā akkhigūthako, kaṇṇamhā kaṇṇagūthako.
(6) Siṅghāṇikā ca nāsato, mukhena vamatekadā;

pittaṁ semhañca vamati, kāyamhā sedajallikā.
Besides, from the nine sore openings of the living body ever uncontrollably flow at all times, day and night, filthy and loathsome elements. (How?) From the eyes flow unclean secretion, from the ears flow the unclean wax. (5)
The impure mucus sometimes flow from the nose, sometimes frothy food when vomited comes out through the mouth. Sometimes the bile as organ (baddha) and the bile as fluid (abaddha) and the phlegm come out frothy from the mouth. From the body come out at all times, day and night, sweat, salt, moisture, dirt and other impurities. (6)
(Herein since the flow of excrement from the opening of the rectum and that of urine from the private parts are understood by many and since the Buddha wished to show his regard for the occasion, the individual and the audience concerned, he did not mention them explicitly and as he desired only to say that there were impurities that flow by other means as well, he summarized all in the expression "kāyamhā sedajallikā".
By these two verses the Buddha gave a simile: just as when rice is cooked, the impure rice water comes up with the scum and overflows the brim of the pot, even so when the food eaten is cooked by means of the digestive fire element generated by
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one's past kamma (kammaja tejodhātu), impurities such as secretion of the eye, etc., come up and overflow the body.)
Head is recognized as the most sacred part of the body in the world. Because of the sacredness (or sometimes through conceit) the head is not bowed in showing respect even to those worthy of respect. In order to show that the body was impure and loathsome by the fact that even the head (as the top of the body) was devoid of essence and purity the Buddha uttered this verse:
(7) Athassa susiraṁ sīsaṁ, matthaluṅgassa pūritaṁ;

subhato naṁ maññati, bālo avijjāya purakkhato.
Besides, the hollow head of the living body is disgustingly filled with brain. The fool, who is blind (to reality) through craving, conceit and false view because he is enveloped wrongly by ignorance, wrongly takes the body thus; "Beautiful is my body indeed. Beautiful am I indeed. My beauty is permanent!"
Here ends loathsomeness of the living body.
Having thus preached the loathsomeness of the living, now in order to preach the loathsomeness of the lifeless, in other words, having preached that even the body of the Universal Monarch is full of putrid and that even life filled with all kinds of luxury therefore is unpleasant, now in order to preach loathsomeness when life is destroyed, the Buddha uttered this verse:
(8) Yadā ca so mato seti, uddhumāto vinīlako;

apaviddho susānasmiṁ, anapekkhā honti ñātayo.
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When the body is dead (because of the absence of three factors, namely, life (āyu) or material and mental life (jīvita) body temperature (usmā) or the fire element generated by the past kamma (kammaja-tejo) and consciousness (viññāṇa), it becomes swollen like a leather bag filled with air, it turns black through loss of the original complexion and it lies in the coffin deserted at the cemetery. Then all relatives and friends have no regard for him thinking, "It is certain that the dead will not come to life again."
(In this verse, by mato, 'dead', is shown 'impermanence'; by seti, 'lies in the coffin', is shown 'lack of vitality.' By both words it is urged that 'the two kinds of conceit, the conceit due to living (jīvita māna) and that due to strength (bala-māna), should be rejected.'
By uddhumāto 'swollen', 'is shown 'the destruction of shape'; by vinīlako, 'turns black', is shown 'loss of the original complexion'. By both words it is urged that 'the conceit due to beauty and that due to good shape should be rejected.'
By apaviddho, 'deserted' is shown 'the total absence of what is to be taken back', by susānasmiṁ, 'at the cemetery', is shown 'the loathsomeness that is so intolerable that the body is not worth keeping at home; by both words it is urged that 'the grasping with the thought, 'This is mine', and the impression that 'it is pleasant' should be rejected.'
By the words anapekkhā honti ñātayo, 'all the relatives and friends have no regard for it' is shown that 'those who formerly adored the deceased no longer do so.' By showing thus it is urged that 'the conceit due to having a large number of companions around (parivāra-māna) should be rejected'.)
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By this verse the Buddha thus pointed out the lifeless body that has not been disintegrated yet.
Now in order to point out the loathsomeness of the lifeless body that has been disintegrated, the Buddha uttered this verse:
(9) Khādanti naṁ suvānā ca, siṅgālā vakā kimī.

kākā gijjhā ca khādanti, ye caññe santi pāṇino.
That discarded body at the cemetery domestic dogs and jackals (wild dogs), wolves and worms, eat up; crows and vultures also eat up, other flesh eating creatures such as leopards, tigers, eagles, kites and the like also devour it.
End of the section on the loathsomeness of the lifeless body.
In this way the Buddha taught the nature of this body by virtue of the suññata meditation through the first verse beginning with "caraṁ vā yadi vā tiṭṭhaṁ"; by virtue of the loathsomeness of the living body through the six verses beginning with "aṭṭhinahārusaṁyutto" and by virtue of the loathsomeness of the lifeless body through the two verses beginning with "yadā ca so mato seti". Furthermore the Buddha revealed thereby the state of the fool who thought that the body was pleasant, for he was overcome by ignorance regarding the body that was really devoid of permanency (nicca), pleasantness (subha) and soul (atta). By so doing the Buddha disclosed the fact that the round of suffering (vaṭṭa dukkha) indeed was led by ignorance (avijjā). Now in order to point out the state of the wise man regarding the body of such nature and the fact that the end of suffering (vivaṭṭa) was led by the three phases of thorough understanding (pariññā), the Buddha uttered these verses:
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(10) Sutvāna buddhavacanaṁ, bhikkhu paññāṇavā idha;

so kho naṁ parijānāti, yathābhūtañhi passati.
In this dispensation of the Buddha which consists of eight wonders, the bhikkhu, who is a worldling (puthujjana), a learner (sekkha) or a meditator. (yogāvacara), endowed with Vipassanā Wisdom, having heard properly this discourse of the Buddha named Vijaya Sutta (or Kāya-vicchandanika Sutta) sees with the eye of Vipassanā the body in its true nature; he therefore discerns the body clearly through the three phases of understanding (pariññā); namely, knowledge (ñāta), judgment (tīraṇa) and abandonment (pahāna).
The way of discernment of the body by the three phases of pariññā is as follows:
After inspecting carefully a variety of merchandise, a merchant considers: "if I buy it at this price my profit would be this much". Then only he buys the merchandise and sells it at a profit. In the same way, the worldling learning or meditating bhikkhu inspects his body with his eye of wisdom and comes to understand thoroughly by ñāta-pariññā: "things that truly constitute the body are merely bones, sinews, etc., (which are directly mentioned in the text) and hair on the head, hair on the body, etc., (which are not directly mentioned in the text). He then reflects and judges the body with the eye of Vipassanā Wisdom and comes to understand by tīraṇa-pariññā: "the phenomena that occur in the body are only impermanent (anicca), unsatisfactory (dukkha), and non-soul (anatta). Finally he arrives on the Noble Path (Ariya-Magga) and comes to understand by pahāna-pariññā and abandons his attachment to the body or his desire and passion for the body.
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(Herein because this body which is visible to all would not have been thoroughly understood through the three phases of pariññā should there be no chance to listen to the Buddha's teaching (in spite of the body's visibility), because such thorough understanding is possible only when his teaching is heard, and in order to point out that there is also the way of understanding the characteristics of suññata, etc., through the three phases of pariññā and also to point out that those who are outside the Buddha's dispensation are unable to discern in this manner, the Buddha uttered: Sutvāna Buddha-vacanaṁ idha.
(On account of the Bhikkhuni Nandā Therī and on that of the Bhikkhu whose mind craved for the beauty of Sirimā, the Vijaya Sutta (or the Kāyavicchandanika Sutta) was delivered. Of the four assemblies, the assembly of monks ranks highest it was only that very assembly of monks that was ever close to the Buddha. Anybody, be he a monk or a lay man, who meditates on anicca, dukkha and anatta, can be designated 'bhikkhu'. In order to point out these things, the Buddha uses the term 'bhikkhu'; not because the three phases of pariññā are confined to monks. This import should also be noted in particular.)
Now in order to point out the way of seeing things as they really are in accordance with the word "yathābhūtañhi passati" the Buddha uttered this verse:
(11) Yathā idaṁ tathā etaṁ, yathā etaṁ tathā idaṁ;

ajjhattañca bahiddhā ca, kāye chandaṁ virājaye.
Even as this living body of loathsomeness walks, stands, sits and lies down, (because it is not without the three factors of physical and mental life, āyu, the kamma-generated
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temperature, usmā, and consciousness, viññāṇa, so was the lifeless body of loathsomeness at the cemetery (which before its death could walk, stand, sit and lie down) as it was then not without those three factors.)
Even as the dead, lifeless body now is (unable to walk, stand, sit or lie down because of the cessation of those three factors), so will this body (of mine) be (unable to walk, stand, sit or lie down because of the cessation of the very three factors.
Thus, the practising wise one who ponders and discerns the events of the body threatened by the danger of saṁsāra) should be able to uproot the attachment to or the desire and passion for the internal body as well as the external by means of the fourfold Path-Knowledge, in the mode of samuccheda pahāna.
(In this verse, by identifying oneself with the lifeless body one abandons the defilement of anger (dosa-kilesa) (that would arise) with regard to the external body as he ponders "yathā idaṁ tathā etaṁ", "even as this living body of mine is, so was that lifeless body of loathsomeness in the past."
By identifying the lifeless body with oneself, one abandons the defilement of passion (rāga-kilesa) (that would arise) in the internal body as he ponders "Yathā etaṁ tathā idaṁ", even as this lifeless body, so will be my living body in future."
As one knows by one's wisdom the manner of mutual identification of the two internal and external bodies or of the two living and lifeless bodies, one abandons one's defilement of ignorance (moha-kilesa), i.e. ignorance of the nature of both bodies.
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In this way, even at the earlier moment of the arising of Vipassanā Insight one knows things as they really are and removes the three roots of unwholesomeness, lobha, dosa, and moha: at the later moment of the arising of Vipassanā, Insight, through the four stages of the Path, one can abandon all desire and passion, leaving no trace of them, in the mode of samuccheda-pahāna. This import is to be noted.)
Having pointed out the level of learners (sekkha-bhūmi), the Buddha now desired to point out the level of non-learners (asekkha-bhūmi) and uttered this verse:
(12) Chandarāgaviratto so, bhikkhu paññāṇavā idha;

ajjhagā amataṁ santiṁ, nibbānaṁ padamaccutaṁ.
In this teaching consisting of eight wonders, or, with regard to this body living or lifeless, within or without, the bhikkhu who has totally abandoned all craving and desire who possess the Path-wisdom of Arahantship, who has reached the Fruition immediately after the Path and become an Arahant, attained Nibbāna that is deathless or excellent like ambrosia, the cessation of all saṅkhāras or the characteristic of peace, the release from craving, the state absolutely free from the nature of falling, the goal that can be attained by the Path-wisdom.
(By this verse the Buddha meant to say that he, who practises in the manner mentioned previously abandoned craving and desire (or all moral defilements led by craving and desire) and secured the two elements of Nibbāna.)
Having taught thus the loathsomeness meditation (asubhakammaṭṭhāna) by means of the living (saviññāṇaka) body and the
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lifeless (aviññāṇaka) body together with its culmination in the Path, Fruition and Nibbāna, the Buddha uttered again the two final verses in order to censure by a brief sermon the unmindful living (pamādavihāra) that was dangerous to such greatly fruitful meditation:
(13) Dvipādakoyaṁ asuci, duggandho parihārati,
nānākuṇapaparipūro, vissavanto tato tato.
(14) Etādisena kāyena, yo maññe uṇṇametave.
paraṁ vā avajāneyya, kimaññatra adassanā.
This human body having two feet, full of impure, disgusting things and foul smelling, has to undergo daily renovation by bathing, perfuming, etc., (Despite such daily renovation) it is filled with numerous kinds of putrid and from the nine openings and the pores on the body flow incessantly such disgusting things as saliva, secretion of the eye, sweat, mucus of the nose, wax of the ear, in spite of repeated attempts to cover them up by applying perfumes and wearing flowers.
(By the body or because of the body which is thus impure and full of disgusting things, the fool, whether male or female, may think through craving that "This is my body!", through conceit that "This am I indeed!", through wrong view that "My body is lasting?" only to enhance his arrogance. (On the other hand) He may despise others for their (lowly) birth, name, clan and the like. (In so exalting oneself and despising others) what reason can be there other than not discerning the four Truths in their true perspective. (Only due to one's ignorance of the four truths is one's praise of self and contempt of others.)
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At the end of the Discourse eighty-four thousand beings realised the four Truths and were released. The divine queen Sirimā attained Anāgāmiphala. The bhikkhu enamoured of Sirimā attained Sotāpattiphala.
Translation of the Vijaya Sutta ends.

Supplement to the translation of the Vijaya Sutta
The three names of the Sutta.
This Discourse is called by three names: (1) Vijaya Sutta, (2) Kāyavicchandanika Sutta, (3) Nanda Sutta. Their respective reasons are:
(1) It leads to the victory (vijaya) over desire and passion (chandarāga) or craving and greed (taṇhā-lobha) for the body; hence Vijaya Sutta.
(2) It teaches the eradication of desire and passion (craving and greed) for the body; hence Kāya-vicchandanika Sutta or Kāyavicchindanika Sutta.
(3) The story of the courtesan Sirimā was the introduction to the second delivery of the Discourse. This very Discourse was previously given to Janapadakalyāṇī Nandā Therī in Sāvatthi; hence Nanda Sutta.
Explanation: (1) The Vijaya Sutta was first preached in connection with Janapadakalyāṇī Therī in Sāvatthi; (2) The same Sutta was preached with reference to the courtesan Sirimā in Rājagaha. The
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account of the second preaching has been told. That of the first preaching was as follows:
While visiting the city of Kapilavatthu for the first time (after his attainment of Buddhahood) the Buddha exhorted the Sakyan prince and ordained Prince Nanda and others, afterwards (five years later) when he granted permission for ordination of female folk as bhikkhunī, the three (Sakyan) princesses, namely;
(1) Nandā, sister of the Thera Ānanda,
(2) Abhirūpanandā, daughter of the Sakyan prince Khemaka, and
(3) Janapadakalyāṇī Nandā, fiance of Prince Nanda were also ordained.
At the time of their ordination, the Buddha was still staying in Sāvatthi. Of these three princesses Abhirūpanandā was so called because of her great beauty. Janapadakalyāṇī Nandā too saw nobody else comparable to her in beauty. Since both were highly conceited with their beautiful appearance they never approached the Buddha; never did they want to see him either; for they thought "The Buddha dispraises beauty. In various ways he points out the fault in good looks."
("Why then did they become bhikkhunīs?", it may be asked. The answer is: "Because they had none to depend on in society; hence their becoming of bhikkhunīs.
Explanation: The husband of the Sakyan princess Abhirūpanandā died on the day they were married. Then the parents made her a bhikkhunī against her will.
Janapadakalyāṇī became a bhikkhunī because she lost her hope to win back her fiance when the later as Nanda Thera
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attained Arahantship; then she thought, 'My lord Prince Nanda, my mother Mahāpajāpati Gotamī, and other relatives have joined the Order. It is indeed a misery to live without one's kinsmen in the world of householders", and found no solace in living in an organised community of families. Both their ordination took place not out of faith (saddhā).
Knowing the maturity of wisdom of them both, the Buddha gave an order to Mahāpajāpati Gotamī Therī that "All bhikkhunīs are required to come in turn for receiving my exhortation". When their turn came, the Therīs sent someone else on their behalf. This prompted the Buddha to issue another order: "Coming in person to me in turn is compulsory. Sending representative not permitted."
Thereafter one day Abhirūpanandā Therī came to the Buddha to receive his exhortation. Then the Buddha stirred her mind by means of his created figure of a woman and by uttering the following verses of exhortation:
Aṭṭhīnaṁ nagaraṁ kataṁ, maṁsalohitalepanaṁ;

yattha jarā ca maccu ca, māno makkho ca ohito.

(Dear daughter Abhirūpanandā! Just as a typical barn for storing crops is built by fixing timber, by binding it with rattan stems, and by plastering it with earth, even so) the barn-like body has been built by the carpenter-like craving by (fixing) three hundred bones, (by binding it with sinews) and by plastering it with nine hundred lumps of flesh and a pattha of blood. Deposited in it are old age, death, conceit and ingratitude.
This verse belongs to the Dhammapada.
Āturaṁ asuciṁ pūtiṁ, passa nande samussayaṁ;
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Uggharantaṁ paggharantaṁ, bālānaṁ abhipatthitaṁ.
(Dear daughter Abhirūpanandā! Behold carefully with the eye of wisdom the body which is constantly painful impure, stale, having the flow (of putrid) going upwards and downwards. (That body) the fools are highly fond of.
The second half of the verse in the Therī Gāthā reads.
Asubhāya cittaṁ bhāvehi, ekaggaṁ susamāhitaṁ.
Which may be translated:
Develop your Jhāna consciousness in the loathsomeness of the living body, the consciousness that has one pointedness by upacāra samādhi and that is well concentrated by appana samādhi.
Animittañca bhāvehi, mānānusayamujjaha;

Tato mānābhisamayā, upasantā carissasi.

Dear daughter Abhirūpanandā! Develop incessantly your meditation on impermanence (anicca-bhāvanā), your meditation on unsatisfactoriness (dukkha-bhāvanā) and your meditation on non-self (anatta-bhāvanā) which are collectively designated as animitta (thing having no sign of permanence. etc). Uproot the impression of 'I' that has latently come along in saṁsāra of no beginning, By so doing in the mode of samuccheda-pahāna, you dear daughter will live with all the heat of moral defilement quenched.
By giving his exhortation by these verses as mentioned in the Therī Gāthā the Buddha established the Therī Abhirūpanandā in the
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Arahattaphala in due course. (This is the story of Abhirūpanandā Therī.)
Establishment of Janapadakalyāṇī Nandā Therī in Arahantship
One day the citizens of Sāvatthi gave alms and observed the precepts in the morning; they also dressed themselves well and went to the Jetavana monastery, carrying unguent and flowers and other offerings to attend to the Buddha's sermon. When the attendance was over they did obeisance to the Buddha and entered again into the city. The bhikkhunīs also returned to their manner after listening to the sermon.
In the city of Sāvatthi the lay people as well as the bhikkhunīs spoke in praise of the Master as follows:
There is nobody who fails to have devotion on seeing the Buddha in the assembly of Devas and men who are particularly attracted by four things: his rūpa (personality), his ghosa (voice), his lūkha (austerity) and his Dhamma (Sīla, Samādhi, Paññā).
To wit: (1) Those who are mainly attracted to personality (rūpappamāṇika) become devoted to the Buddha when they see his splendid beauty with his major and minor signs and rays of light in six colours.
(2) Those who are mainly attracted to fame and voice (ghosappamāṇika) become devoted to the Buddha when they hear his good reputation as a Bodhisatta from numerous Jātakas and his voice as a Buddha that is of eight qualities.
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(3) Those who are attracted to austere use of the four requisites and scarcity of moral defilement (lūkhappamāṇika) become devoted to the Buddha when they know of his few wants of the four requisites and his practice of dukkaracariyā.
(4) Those who are mainly attracted to such virtues as sīla, samādhi and paññā and other attributes (Dhammappamāṇika) become devoted to the Buddha when they reflect on one of his five attributes such as sīla-guṇa (morality as an attribute), samādhi-guṇa (mental concentration as an attribute), paññā-guṇa (wisdom as an attribute), vimutti-guṇa (emancipation as an attribute) and vimutti-ñāṇa-dassana (Insight leading to emancipation as an attribute), which are all beyond compare.
In this way words were spoken everywhere in praise of the Buddha, words that incessantly overflow the mouths.
(NB. (1) Two thirds of beings are rūpappamāṇika (41 percent). (2) Four fifths are ghosappamāṇika (80 percent). (3) nine-tenths are lūkhappamāṇika (90 percent). (4) One in a hundred thousand is Dhammappamāṇika.
However numerous the beings are, they all make four divisions if divided in this way.
Of these four divisions of beings those who fail to be devoted to the Buddha were very few; far more were those devoted Explanation: (1) To the rūpappamāṇika, there was no beauty more attractive than the Buddha's. (2) To the ghosappamāṇika there was no fame and voice more attractive than the Buddha's. (3) To the lūkhappamāṇika, there was no austerity than that of the Buddha who gave up fine clothes made in the country of Kāsi, gold vessels, the three golden palaces befitting the three seasons and replete with various sensual pleasures, but who put on
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rag-robes, used lithic bowl, stayed at the foot of a tree for lodging, etc., (4) To the Dhammappamāṇika, there was no attribute more attractive in the whole world than the attributes of the Buddha such as morality, etc. In this way, the Buddha held in his grip the entire world of these beings, so to speak, who formed the four categories (catuppamāṇika). The words in these brackets are reproduced from the Abhidhamma, iii, The rest are from the Sutta Nipāta Commentary, Vol. 1.)
When the Therī Janapadakalyāṇī Nandā got back to her dwelling, she heard various words in praise of the Buddha's attributes, and it occurred to her: "These people are talking about the attributes of my brother (the Buddha) as though their mouths have no capacity to contain them all. If the Buddha were to speak ill of my beauty the whole day long how much could he do so? What if l shall go to the Buddha and pay homage to him and listen to his discourse without showing my person". Thus thinking she told her fellow bhikkhunīs, "I shall come along with you to listen to the discourse". The other bhikkhunīs were glad and went to the monastery taking along Nandā Therī as they thought, "It took Nandā Therī so long to approach the Master! Surely, the Master will discourse marvellously in various exquisite ways."
The Buddha foresaw the visit of the Therī and created by his supernormal power the figure of a very pretty fifteen or sixteen year old young woman and made her fanning him in order to remove Nandā's beauty-pride just as a man removes a thorn with a thorn or a prick with a prick.
Together with other bhikkhunīs, Nandā Therī moved towards the Buddha and paid homage to him, after which she remained amidst her companions, watching the Buddha's splendour from the foot-tip up to the hair top. Then seeing the fanning lady-figure by the side of the Buddha as had been created, Nandā thought "Oh, so fair is this
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young lady indeed!" And her thought led her to an extreme fondness of the created beauty and a burning desire to have that very beauty as she lost her pride in her own beauty.
Then the Buddha (while discoursing) changed the age of the created maid to twenty. A maid is highly splendoured indeed only when she is sixteen. Beyond that age she is not so fair (as she was sixteen). Therefore when the age of the created maid was changed, Nandā saw with her own eyes the decrease of the maid's beauty, and her desire and passion (chanda-rāga) became less and less than before.
Thereafter the Buddha increasingly changed the age of the created woman step by step to that of a woman not being yet in labour, to that of a woman having given birth but once, to that of a middle-aged woman, to that of an aged lady and to that of an old one of a hundred years, unsteady with a walking stick in her hand and with her body freckled all over. While Nandā was watching her, the Buddha caused death to the created old woman, her remains bloated and decomposed and the disgustingly foul smelling for the Therī to see.
On seeing the decaying process of the created figure Janapada Kalyāṇī Nandā Therī reflected on it, "This process I am watching now, all of us beings are commonly subject to", and the perception of impermanence (anicca-saññā); following which the perception of unsatisfactoriness (dukkha-saññā) and the perception of non-soul (anatta-saññā) also occurred to her. The three kinds of existences manifested to her making her helpless like a blazing house.
Then the Buddha coming to know that Nandā Bhikkhunī was engaged in meditation, uttered the following verses that were most appropriate to her:
Āturaṁ asuciṁ pūtiṁ, passa nande samussayaṁ.

Uggharantaṁ paggharantaṁ, bālānaṁ abhipatthitaṁ.
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Yathā idaṁ tathā etaṁ, yathā etaṁ tathā idaṁ;

Dhātuso suññato passa, mā lokaṁ punarāgami.

Bhave chandaṁ virājetvā, upasantā carissasi.
(See the meaning of the first verse).
Dear daughter Nandā, as this internal (i.e. your own) body is subject to impermanence etc., so is the external (i.e. another person's) body. As that external body you have seen discard all its various stages of old age and come to the state of being swollen etc., so will this internal body of yours discard all its various stages of old age and come to the state of being swollen etc. (You dear daughter!) With the eye of Vipassanā Wisdom see (both the internal and external bodies) as devoid of such elements as earth or self and things associated with self. Do not desire to come again to the world of the five aggregates of attachment. Eradicate in the mode of samuccheda-pahāna your craving for the three existences of kāma, rūpa and arūpa, or if you have so eradicated you will abide with all the heat of your moral defilement quenched.
At the end of the verse Janapadakalyāṇī Nandā Therī was established in Sotāpattiphala. Then did the Buddha give this Vijaya Sutta (as has been mentioned before) in order to preach Vipassanā meditation with the accompaniment of suññata so that the Therī might reach the higher Paths and Fruitions.
(The Buddha gave this Vijaya Sutta (1) first to Janapada Kalyāṇī when he was in his fifth or sixth year after his Enlightenment. (2) It was in his seventeenth year that he delivered it to the monk craving for Sirimā.)
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When the first delivery of the Discourse was over the Therī was greatly stirred with fear, thinking "Oh, it was so stupid of me! To this brother of mine (the Buddha) who taught me such a wondrous doctrine, paying much attention to me and so compassionately, I had failed to come and attend earlier!" Having feared thus she repeatedly reflected on the Discourse and diligently practised suññata meditation; accordingly in two or three days' time she attained Arahantship.
End of supplement to the Vijaya Sutta translation.
Story of a male lay devotee
Having spent the seventh vassa at Veḷuvana in Rājagaha and converted those Devas, humans and Brahmās worthy of conversion through various discourses including the Vijaya Sutta as has been said above, the Buddha set out on a journey when the vassa was over and in due course arrived in Sāvatthi and took up residence at Jetavana.
Then one day while staying in the fragrant Chamber of Jetavana, he surveyed the world of beings at daybreak and saw a poor man of Āḷavī City. Knowing of the past merit that would lead him to the attainment of Sotāpatti Path and Fruition the Buddha went to Āḷavī in the company of five hundred monks. The citizens of Āḷavī, as they had been the Buddha's typical followers possessing right belief, respectfully invited the monks headed by the Buddha to a feast.
When the poor man learned the arrival of the Buddha he felt happy thinking "I will have a chance to listen to a sermon in his presence." Then took place a particular incident the day the Buddha was about to enter the city: a bullock belonging to the poor man ran away as the rope tied to him became broken.
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The poor man then thought: "What shall I do? Shall I first search the bullock or hear the sermon?" And he decided to search the animal first and listen to the Buddha without worry; so he left home in search of the lost bullock.
The Āḷavī citizens offered seats to the Saṅgha led by the Buddha and served them with food and made arrangements for the Buddha's discourse in appreciation of the meal. "For the poor man I have taken this journey of thirty yojanas" reflected the Buddha, "he has now entered the forest to look for the lost animal. I shall give a Dhamma talk only when he comes." With that idea he remained silent.
It was late in the morning that the man found his bullock and put him into the herd. Then he thought, "At this hour I have no chance to give my service in any form. Yet I will just pay my respects to the Buddha." Though he was severely oppressed by hunger he did not think of going home but rushed to the Buddha, did obeisance to him and stood at an appropriate place.
When the man was standing thus the Buddha asked the head worker at the alms-giving function: "Donor, is there any surplus food after feeding the Saṅgha?" "Yes, Exalted Buddha", answered the head worker, "there is a full meal." The Buddha then ordered him to feed the poor man.
The head worker let the man sit at the very place where the Buddha ordered and served him well with gruel, hard and soft food. Having eaten with relish the man washed his mouth thoroughly.
(Nowhere else in the three Piṭakas is the Buddha found to have himself asked somebody to feed a householder.)
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After eating the food with relish to his satisfaction, the poor man's mind became calm with one-pointedness. Then the Buddha talked to him in serial order: dāna-kathā, (talk on generosity), sīla-kathā (talk on morality), sagga-kathā (talk on celestial abodes), kammānaṁ ādinava-kathā (talk on the faults of sensual pleasures), nekkhamme ānisaṁsa-kathā (talk on the advantages of renunciation) and finally taught the Four Truths. At the end of the teaching in appreciation of the alms-giving, the Buddha rose and departed. The people saw him to the monastery and came back to Āḷavī.
While the monks were going along with their Master they sarcastically talked among themselves:
"Friends, look at the way the Master did. Absolutely nowhere else did he ask to arrange for feeding a lay individual. But today just on seeing a poor man he himself had verbally managed to get the gruel and other foods set for him." The Buddha turned back and asked what they were talking about. When he knew what it was about the Buddha said: "Yes, you are right! Monks, I took the tedious journey of thirty yojanas just because I saw his past merit potential enough to lead him, the poor lay devotee, to the Path and Fruition of Sotāpatti. He was very hungry. Since daybreak he had been searching his lost bullock by roaming about the forest region. lf I had taught him (without feeding him) he would not have been able to penetrate my teaching because of his suffering from hunger. Having thus reflected I did in this manner. There is no ailment like hunger." Then he uttered the following verse:
Jighacchāparamā rogā, saṅkhāraparamā dukhā.

etaṁ ñatvā yathābhūtaṁ, nibbānaṁ paramaṁ sukhaṁ.
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O my dear sons, monks! Hunger surpasses all oppressing and hurting ailment. (Among all ailments hunger is the severest.) This is true! By giving treatment but once other ailments might be completely cured. Or they are allayed for days, for months or for years. The ailment of hunger, however, cannot be quenched by eating once. The treatment of it consists in feeding day after day. Therefore it means that of all ailments hunger is the worst.)
The conditioning factors of the five aggregates surpass all suffering. (As long as these factors exist suffering will not come to an end. Therefore it means that of all suffering, the conditioning factors of the five aggregates are the worst).
The unconditioned element, the ultimate Nibbāna, is the highest happiness. (Happiness that is felt (vedayita-sukha) and liked by the worldly people is enjoyable only when it exists. When it reaches the moment of destruction (when it is destroyed and gone) there is neither comfort nor enjoyment. Never has the peace of Nibbāna a destructive nature but it remains peaceful forever; hence its being the best of all happiness.)
Knowing this as it reality is, the wise man realizes the happiness of Nibbāna.
At the end of the Discourse numerous beings attained Sotāpattiphala and other Fruitions.
End of story of a male lay devotee.
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The Buddha's eighteenth vassa at Cālikā
Having emancipated a large number of deserving people according to their respective dispositions, beginning with the poor man of Āḷavī who searched his lost bullock, as has been said, the Buddha observed the eighteenth vassa on a hill near Cālikā, administering the distribution of the cool water of elixir to those who ought to be emancipated.
At the close of the eighteenth vassa on the Cālikā Hill the Buddha wandered again from place to place and arrived in Sāvatthi and stayed at Jetavana.
A Dhamma-talk given to a weaver's daughter
Story of a weaver's daughter
Three years prior to the Buddha's stay at Jetavana at the end of the eighteenth vassa the Buddha came to Āḷavī City and the citizens invited him and performed a great alms-giving. After finishing the meal the Buddha gave a Dhamma-talk in appreciation of the people's almsgiving, the talk which included such exhortations as follows:
"Dear donors, you men and women! Meditate on death thus: 'My life is not lasting; death will certainly occur to me. It is certain that I shall die. My life will end in death; life is not permanent, but death is!' "
"The benefits of meditation on death are these: On seeing a snake a man without a stick is frightened; like him those who have not meditated on death die making terrible sounds as caused by fear. A man with a stick, however, is not frightened but remains calm at the sight of a snake, for he can overpower the snake and catch it by means of his stick and send it away; in the same way, those who have accomplished in meditation on death are not frightened at their last moment (when death is
[262]
drawing near) but passes away without fear but courageously. Therefore you should meditate on death (as has been said above)."
While other people were minding their own business respectively after hearing the Buddha's talk, a sixteen-year old daughter of a weaver gave good heed to it thus: "Oh, the word of Buddhas is indeed wonderful! I should meditate on death!" So she engaged herself in that meditation day and night. From the city of Āḷavī the Buddha returned to Jetavana. The girl on her part continuously meditated for three full years.
After three years, the Buddha while sojourning now at Jetavana surveyed the world of sentient beings one morning saw that very girl of a weaver in his vision. When he made further inquiry as to what might happen to her he came to know as follows:
"The girl has meditated on death for three long years since she heard my talk on it. Now I shall go to Āḷavī and ask her four questions. When she gives answers to them, I will cheer her on all four answers. Then I will utter the Dhamma-verse beginning with 'Andhabhūto ayaṁ loko'. At the end of the verse the girl will attain Sotāpattiphala. On account of her a multitude of people will also be benefited."
Foreseeing thus the Buddha in the company of five hundred monks left Jetavana for Āḷavī and arrived at the monastery named Aggāḷava.
Hearing the news of the Buddha's arrival, the people of Āḷavī went in happy mood to the Aggāḷava monastery and invited the Saṅgha with the Buddha as its head.
Then the weaver's daughter also learned the Buddha's coming and became joyous at the thought "My spiritual father and teacher, the
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Buddha of Gotama clan, whose beautiful face may be likened to a full moon, has arrived", and thought further as follows:
"Three years ago did I see the golden-complexioned Buddha. Now I have another opportunity to view my father Buddha's body in the brightness of gold and to listen to his sweet and nourishing talk of Dhamma."
At that time the girl's father was about to go to the weaving shed; so he asked his daughter before he went: "Dear, I have fixed some person's piece of fabric on the loom. It remains unfinished with only about a hand span left unwoven. I will finish it today. Wind the woof quick and bring it to me."
The girl was now in a dilemma, thinking: "I am one desirous of listening to the Exalted One's teaching. Father has also urgently asked me to do something else. What should I do now? Should I listen to the Exalted One's discourse first, or should I wind the woof and hand it to father first?" Then she decided thus: "If I fail to send the woof, father would hit me or beat me. Therefore only after winding the woof shall I hear the Dhamma". So sitting on a small stool she wound the woof.
The citizens of Āḷavī, after serving the Buddha with a meal, were holding the bowls of dedication water to hear the Buddha's preaching in appreciation of their good deeds. The Buddha, however, kept silent, for he pondered: "For the sake of this girl, a weaver's daughter, have I travelled this journey of thirty yojanas. The girl has not got a chance to hear me. Only when she does get a chance to listen to my talk, shall I give a sermon of appreciation."
(N.B. While the Buddha was remaining silent none whosoever in the world of sentient beings dared to ask him to speak some Dhamma-word.)
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The girl wound the woof, put it in a basket, and, on her way to her father, she stood at the edge of the audience. The Buddha too looked at the girl, stretching his neck. From the way of the Buddha's glance at her she knew, "The Exalted One wants me to go closer to him, for while sitting amidst such a great assembly he looks at me."
(Herein it may be asked: "Why did the Buddha stretch his neck and look at her?")
Answer: For it occurred to the Buddha thus: "If she goes to her father without listening to my sermon even at the edge of the assembly, she will die a puthujjana and her destiny on her death will not be safe. But if she goes after coming to me and listening to my sermon her destiny will be a safe one, she will attain Sotāpatti-phala; and will be reborn in a divine mansion in Tusita. Besides there would be no escape for her from death on that very day. That was why the Buddha stretched out his neck and looked at the girl.)
After taking the cue from the Buddha, and approaching the Buddha by passing through his six rays of light, she paid homage and stood at a proper place. The following questions and answers between the Buddha and the girl then took place:
Buddha: "Where did you come from, young lady?"
Young lady: "I do not know, Exalted Buddha."
Buddha: "Where are you going?"
Young lady: "I do not know, Exalted Buddha."
Buddha: "Do not you know, young lady?"
Young lady: "I do, Exalted Buddha."
Buddha: "Do you know, young lady?"
Young lady: "I do not. Exalted Buddha"
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In this way the Buddha asked the girl four questions. Realising what was meant by the Buddha, the girl gave her answers in profound significance.
Those people who did not understand the significance reproached her, saying: "Behold this girl, friends! In her conversation with the Buddha did she speak at random what she wanted to, which is just nonsense. When asked 'Where did you come from?', she should have answered. 'I came from my weaving home'; when asked 'Where are you going?', she should have answered 'To the weaving work-shop'."
The Buddha, after silencing the people, asked the girl:
(1) "Young lady, when I asked you 'Where did you come from?' why did you say you did not know?"
Then the girl answered: "Exalted Buddha, you knew of course that I came from my weaving home. Indeed, by 'Where did you come from?' you mean to say from which existence did I come to this weaver's existence. I do not know which existence I came from. Hence my answer: 'I do not know'."
The Buddha then expressed his appreciation for the first time, saying, "Well said, well said! Young lady you have answered the question raised by me." He asked another question:
(2) "Young lady, when I asked you 'Where are you going?' why did you say you did not know?"
The girl answered: "Exalted Buddha, you knew of course that I am going to the weaving work-shop with the woof basket in my hand. Indeed, by 'Where are you going?' you meant to say to which existence I was going from this human existence.
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To which existence I am going I do not know. Hence my answer: 'I do not know'."
The Buddha then expressed his appreciation for the second time, saying, "You have answered the question raised by me." He asked still another question:
(3) "Young lady, when I asked you 'Do not you know?' why did you say you did?"
The girl answered "Exalted Buddha, I know I am bound to die. Hence my answer: 'I know'."
The Buddha then expressed his appreciation for the third time, saying "You have answered the question raised by me." He asked still another question:
(4) "Even then, young lady, when I asked you 'Do you know?' why did you say you do not?"
The girl answered "Exalted Buddha, I do know that I am bound to die. I, however, do not know what time shall I die, whether at night, during day time, in the morning, or when. Hence my answer: 'I do not know'."
The Buddha then expressed his appreciation for the fourth time, saying, "You have answered the questions raised by me." Then the Buddha addressed the audience:
"You do not know even this much of the significance in the answers given by the girl. Reproach - that is all you can do. Verily those who lack the eye of wisdom are blind (despite their organic eyes). Only those who have the eye of wisdom are sighted".
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After that the Buddha spoke this Dhamma-verse.
Andhabhūto ayaṁ loko, tanukettha vipassati;

sakuṇo jālamuttova, appo saggāya gacchati.

My virtuous audience! This world composed of numerous worldly people, who do not see but feel things by touching them, is like the blind for lack of the eye of wisdom. In this multitude of countless worldly people only a few highly intelligent ones can reflect and discern the nature of the conditioned mind and matter in the light of the three characteristics. Just as the quails that escape from the bird catcher's net are of inconsiderable number, even so only a small number of sharp intelligent persons attain the abode of humans and Devas and the bliss of Nibbāna.
At the end of the teaching, the weaver's daughter, was established in the state of Sotāpattiphala. The teaching was also beneficial to many people.
The girl's destiny
The girl took the woof-basket and proceeded to her father, who was then dozing while sitting at the loom. When the daughter pushed and moved the basket casually it hit the end of the shuttle and dropped making a sound.
Her father, the weaver woke up from dozing and pulled the shuttle by force of habit; because of its excessive speedy motion the end of the shuttle struck the girl right in the chest. The girl died on the spot and was reborn in the Deva-abode of Tusita.
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When the weaver looked at his daughter he saw her lying dead with her body stained with blood all over. The weaver was then filled with grief. Thereafter he came to his senses and thought, "There is no one other than the Buddha who can extinguish my grief." So thinking he went to the Buddha, most painfully weeping and after relating the story, said: "Exalted Buddha, kindly try to cease my lamentation".
The Buddha caused some relief to the weaver and said: "Do not be sad, devotee. The volume of the tears that you have shed on the occasions of your daughter's death in the past saṁsāra of unknown beginning is by far greater than the volume of the waters of the four great oceans." Having said thus the Buddha delivered a discourse on the beginningless round of births and deaths (anamatagga saṁsāra)
Now with little sorrow, the weaver begged the Buddha to ordain him, and after becoming a bhikkhu he put efforts in meditation and soon reached Arahantship. (Loka Vagga, Dhammapada Commentary.)
Here ends the story of a weaver's daughter.
The Buddha's nineteenth vassa also at Cālikā Hill
Having travelled to the city of Āḷavī and other places, distributing the cool medicinal water of deathlessness, among humans and Devas, as has been said, and spent the nineteenth vassa also at the monastery on Cālikā Hill, doing the same among those beings who were worthy of release.
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After spending the nineteenth vassa there at Cālikā, the Buddha set out again at the end of the vassa and in due course arrived in Rājagaha and stayed at Veḷuvana, the Bamboo Grove.
Story of the Kukkuṭamitta hunter
While the Buddha was enjoying his stay at Veḷuvana he gave a Dhamma-talk beginning with "Pāṇimhi ce vano nassa," with reference to the family of Kukkuṭamitta the hunter. The details of the story are as follows:
When the daughter of a wealthy man in Rājagaha on coming of age was made by her parents to live in comfort in a splendid chamber on the top floor of a seven-storeyed mansion, she was cared for by a maid-servant provided by her parents. One evening while she was viewing the street through the window she saw Kukkuṭamitta the hunter who earned his living by killing deer for which he carried five hundred snares and five hundred stakes. At that time the hunter who had killed five hundred deer was in a frontal seat of his cart driven by himself and fully loaded with deer-meat for sale. The girl fell in love with him and after handing her maid some presents she sent her with these words: "Go, dear maid, give these presents to the hunter and try to get the information about to the time of his return."
The maidservant went and gave the presents to the hunter and asked: "What time will you go home?" "After selling the meat today," said the hunter, "I shall go home tomorrow early morning by such an such a gate." Having got the hunter's reply the woman returned and told her mistress about it.
The mistress then packed her clothings, ornaments, gold and silver that she should take with her, and put on dirty garments early that
[270]
morning, carried a water-jar on her head and left her house as though she were to go to the river-side. Reaching the place mentioned in the hunter's reply. she waited for the hunter's coming. The hunter came out from the city driving his cart early that morning. The lady then followed the hunter's cart with alacrity.
On seeing the young lady the hunter said: "O lady, I do not know whose daughter you are. Please do not follow me." "You did not ask me to come," replied the lady, "I came of my own accord. Drive on your cart quietly." The hunter repeated his words to prevent her from following him. Then the young lady said: " Lord, one should not bar the fortune out that has come to oneself". Only the naive hunter came to understand without any doubt the reason for her dogged following him, picked the young lady up on to the cart and drove away.
The parents of the young lady searched for their daughter here and there and could not find her. At long last they concluded that she must have been dead and held a feast in memory of their daughter (Matakabhatta).
Because of her living together with the hunter, the lady gave birth seven sons and had them married on their coming of age.
The spiritual liberation of the hunter's family
On surveying the world of sentient beings in the early morning one day, the Buddha saw the hunter Kukkuṭamitta together with his seven sons and seven daughters-in-law who came into the net of his supernormal-vision. When he investigated the reason, he discerned the past merit of all these fifteen persons that would lead them to the attainment of Sotāpatti-magga. Taking his bowl and robe the Buddha
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went alone early that morning to the place where the snares were set up. That day not a single animal happened to be caught.
The Buddha then put the print of his foot near the hunter's snares and sat down in the shade of the bush in front of him.
Carrying his bow and arrows, Kukkuṭamitta went early to that place and checked the snares one after another; he found not a single deer caught, and all he saw was the Buddha's foot-print.
Then it occurred to him thus: "Who could have set the animals free from the snares and roamed about?" Having a grudge against the Buddha (even before he saw him) and while moving about he saw the Buddha sitting under the bush before him. Thinking, "This than must be the one who had released my ensnared animals. I will kill him with an arrow", he bent the bow and pulled the string with all his might.
The Buddha permitted him to bend the bow and pull the string, but he did not permit him to release the arrow. (The Buddha performed a miracle so that the hunter could do the bending of the bow and the pulling of the string but not the shooting.) Not only was he unable to shoot the arrow, he was also helpless in unbending the bow. It appeared that his ribs were going to break, and the saliva flowed from his mouth; looking very exhausted he stood like a stone statue.
Then the seven sons came to the father's house and asked their mother while speaking to her: "Father is taking so long. What would be the reason for his delay?" When asked by their mother, "Follow your father, dear sons", they went after their father, each holding his bow and arrows. Seeing their father standing like a stone figure (and seeing the Buddha sitting in the shadow of the bush,) they thought, "This man must be the enemy of our father". Everyone of them then tried to bend his bow and pull the string; on account of the Buddha's
[272]
miraculous power, however, they all stood wearied like lithic figures as their father did.
Their mother wondered then: "What is the matter? My sons were also taking too much time!" With her seven daughters-in-law, she went after them and saw all eight persons, the father and his sons. When she looked around, wondering, "Whom these eight, the father and his sons, were aiming at while so standing?" she saw the Buddha, and with her both arms up she shouted aloud: "Do not destroy my Father, sons!"
Hearing the cry (of his wife), Kukkuṭamitta the hunter thought: "Oh, I am ruined! This man is said to be my father-in-law. Oh, I have done a great misdeed!" The seven sons also thought: "This man is said to be our grandfather! We have done a great mistake!" Thereafter under the impression that "This man is my father-in-law!", the hunter cultivated loving-kindness (towards the Buddha). So did the seven sons with the notion that "This man is our grandfather!"
Then the mother of those seven sons, the daughter of a wealthy man said: "Discard your bows and do obeisance to my Father." As he knew the eight men had become soft-minded the Buddha let them put down their bows. (He now withdrew his miraculous power that he had previously exercised in order to prevent them from laying down their bows, so it means.) The eight people then did obeisance to the Buddha, saying, "Kindly forbear our wrong, Exalted Buddha," and they took their seats at proper places.
When they were thus seated uniformly, to them, a family of sixteen members, the Buddha gave a series of talk Dāna-kathā, Sīla-kathā, Sagga-kathā, Kāmānaṁ ādinava-kathā, Nekkhamme ānisaṁsa-kathā, in that order. At the end of the talk, the fifteen persons, Kukkuṭamitta the hunter and his seven sons and the seven daughters-in-law, were established in Sotāpattiphala. Having thus helped them realise that
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Fruition, the Buddha entered Rājagaha City for aims-round and returned to the monastery in the afternoon.
The Buddha was then asked by the Thera Ānanda: "Where have you been, Exalted Buddha?" "I have been to the place of Kukkuṭamitta the hunter, my dear son Ānanda", was the answer. "Have you, Exalted Buddha, made him one who refrained from the wrong-doing of taking life? Have you admonished and emancipated him?" "Yes I have, dear Ānanda," the Buddha answered. "All of them with Kukkuṭamitta as the fifteenth member are now established in unwavering faith absolutely free from doubts in the Three Gems, and become non-doers of the evil act of killing"
The monks interrupted then, saying: "Exalted Buddha, there is also the hunter's wife; was she not there?" "Yes, she was", answered the Buddha. "Monks, that house-wife has already become a Sotāpanna while still living as a girl at her parent's home."
Then took place a discussion at a religious meeting (in the Dhammasālā, the Dhamma-hall, where discourses are heard and discussed) as follows:
"Friends, Kukkuṭamitta's wife (a merchant's daughter) had attained Sotāpattiphala while being a young woman and living still with her parents. Thereafter she followed the hunter to his home and had seven sons. Asked by her husband to bring the bow, the arrow, the spear, the stake, or the net, she would bring them to him. The hunter on his part would carry those weapons given by his Sotāpanna wife and would commit the evil deed of taking life for long, day after day. How is it friends? Do those Sotāpanna individuals, the Noble Ones, too commit such a crime?"
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The Buddha came to the monk's meeting and asked: "What was the subject-matter of your discussion, monks, before I came here?" The monks answered: "We were discussing this matter (of Kukkuṭamitta's wife, the daughter of a merchant)." Thereupon the Buddha said:
"Monks, the Noble Ones, Sotāpannas, never commit such a crime as killing. The hunter's wife brings him such weapons as bow and arrow because she was mindful of her duty, the duty that the wife must obey her husband's word. She had no intention to make the hunter go to the forest with the weapons in his hand for the evil act of taking-life; she had not the slightest idea of that sort.
"For example, if there is no sore on the palm of the hand, one who uses that hand for holding poison cannot be harmed by the poison; similarly, to him who does not do any evil because he has no unwholesome intention no bad result accrue to him though he may have fetched the weapon.
Having said thus, the Buddha spoke the following verse as a continuation of his utterance:
Pāṇimhi ce vaṇo nāssa, hareyya pāṇinā visaṁ;

Nābbaṇaṁ visamanveti, natthi pāpaṁ akubbato.

Monks, if there is no sore or injury in the palm of a hand, poison cannot harm it. (Therefore) with that hand without any sore or injury, one should be able to carry the poison safely. Similarly, to him who has not done a wrong thing because he has no unwholesome volition, there arises not the slightest act of wrongdoing (just by bringing a bow and the like).
(As poison cannot hurt the hand free from a boil or a cut, so he who just passes over a weapon such as a bow and an arrow does not do evil as he has no wicked intention. That is to say,
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as no poison can affect the healthy hand, so no (desire for doing) evil can approach his stout heart.)
At the end of the preaching, many attained Sotāpattiphala and other Fruitions.
The past merit of Kukkuṭamitta's family
At a later time in the Dhamma-assembly the monks were engaged in a conversation among themselves:
"(1) Friends, what was the past merit that caused the attainment of Sotāpatti-magga of Kukkuṭamitta the hunter who had seven sons and seven daughters-in-law? (2) Why was he born in a hunter's family?"
Thereupon the Buddha came and asked, "Monks, what are you taking about?" and getting the reply as to what they were talking about, the Buddha related the story of the hunter's past merit as follows:
"Monks, in times past when people were holding a discussion on the construction of a huge shrine over Kassapa Buddha's relics they deliberated the question as to what should be used for fine earth and what for the liquid matter.
Then they got an idea to use ointment for fine earth and sesame oil for the liquid matter, and they all agreed to do so. The people had the ointment powdered and mixed it with sesame oil and used it as cement plaster to hold the bricks together. The bricks that were laid inside the shrine were coated with gold. As for the layer of bricks outside the shrine they laid bricks of gold. Each brick was worth a hundred thousand.
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Selection of President for enshrinement ceremony
When the people's construction of the pagoda was completed enough for enshrining the relics, a discussion took place as to "who should be selected president, for a great deal of money was badly needed when enshrining the relic.
Then a country merchant, thinking, "I shall become president", donated money amounting to one crore to the enshrinement fund. On seeing the generosity of the country merchant, the people dispraised the town merchant, saying, "This town merchant accumulates wealth like white ants. He is not eligible to become chief of this occasion for constructing such a great relic-shrine. But the country merchant has generously donated ten million and is becoming chief."
On hearing what the people had said, the town merchant gave in charity two crores hoping to become chief.
"Only I must be chief of the enshrinement ceremony," thought the country merchant and gave away three crores. In this way the donations made by both parties increased till the town merchant's contribution became eight crores.
But the country merchant had only nine crores at his place. In the residence of the town merchant, however, there were forty crores. Therefore it occurred to the country merchant thus: "If I gave nine crores the merchant from the town would say that he would donate ten. Then (as I cannot compete with him) the state of my being without wealth will be known to all." He then said, "I will donate this much of money. I shall also take upon myself servitude to the pagoda together with my seven sons, seven daughters-in-law and my wife." So saying he brought his family members and dedicated them and himself, sixteen persons in all, to the pagoda.
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"Acquisition of more funds is possible, (that of dedicated human labour is not)," said the people. "This country merchant has given up his seven sons and seven daughters-in-law and wife and himself to the pagoda. Let him therefore become chief of the enshrinement ceremony." Thus they all unanimously selected the country merchant as president.
In this way the sixteen family-members became slaves to the pagoda. But the people agreed to set them free from servitude. The sixteen member family however took care of the pagoda till the end of their lives, and on their death were reborn in a celestial abode.
The sixteen persons enjoyed the blissful life in that abode during the whole Buddhantara asaṅkhyeyya kappa (i.e. the period between the life-time of Kassapa Buddha and that of our Buddha). When the time of Buddha-Emergence (Buddhuppāda came as our Buddha (Gotama) appeared, the housewife to the merchant passed away from the celestial abode and became a merchant's daughter in Rājagaha. While only a young girl she attained Sotāpatti-phala.
(Adiṭṭhasaccassa pana paṭisandhi nāma bhāriyā," so says the Commentary.) "The birth of a worldling, who has not discerned the four Truths is burdensome." (For he is likely to be reborn into a lowly family despite the fact that very life is his last (pacchima-bhāvika): for he has not overcome the risk of falling into a lowly state.) Therefore the Deva who had been the husband of the merchant's daughter, on his return to the human world, was reborn in a family of hunters. As soon as she saw the hunter her former love (taṇhā-pema) revived. That was why the Buddha spoke the following verse:
Pubbeva sannivāsena, paccuppannahitena vā;

Evaṁ taṁ jāyate pemaṁ, uppalaṁva yathodake
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Because of living together in love in the past and also because of benefiting one another at present, for these two reasons love of two types, taṇhā-pema and mettā-pema, arose, (How?) just as lotuses and any other aquatic flowers thrive, depending on the two factors of water and mud).
It was only because of her love in the past that she followed the hunter to his house. Their sons also fell from the celestial abode and took conception in the womb of the merchant's daughter the daughters-in-law were reborn in various families, and on coming of age they all went over to the home of the hunter's family owing to their affection they had had in their past lives.
As the result of their services rendered together to the relic pagoda dedicated to Kassapa Buddha the sixteen members of the hunter's family attained Sotāpatti-phala in this Buddha's dispensation.
This is the past account of the family of Kukkuṭamitta the hunter.
End of the story of Kukkuṭamitta, the hunter.
Story of Ānanda the wealthy merchant
Having distributed the medicinal Dhamma-water of immortality among beings including the family of the hunter Kukkuṭamitta while staying at Veḷuvana, Rājagaha, as has been said, from there the Buddha arrived in Sāvatthi in due course and stayed at Jetavana. While staying there he gave a discourse beginning with "puttā matthi dhanammatthi", with reference to Ānanda the wealthy merchant and citizen of Sāvatthi. The story in detail is as follows:
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There was in Sāvatthi a wealthy merchant, Ānanda by name, who owned riches worth forty crores, yet who was extremely stingy. The man had his relatives assembled fortnightly and gave advice to his son Mūlasirī amidst his kinsmen at three different times, saying thus:
"Dear son, do not think that the forty crores is a great deal of wealth. What is in one's hand should not be given to another. Try to gain of new wealth. He who spends but one coin after another will certainly exhaust his riches one day. Therefore we advised.
Añjanānaṁ khayaṁ disvā, upacikānañca ācayaṁ;

Madhūnañca samāhāraṁ, paṇḍito gharamāvase
Dear son, having observed the disappearance of a collyrium stone due to repeated rubbing, the arising of an anthill due to repeated gathering (of earth) by white ants, the development of a beehive due to repeated collection (of the nectar of flowers) by bees, a wise man should live exerting to keep his old wealth undiminished and to bring about new wealth.
Later on the merchant Ānanda died without telling his son Mūlasirī about his five big jars of gold that he had buried, and being greedily attached to his wealth and dirtying himself with the taints of miserliness; he was on his death conceived in the womb of a caṇḍāla (outcaste) woman in a village of a thousand householders at the gate of the city of Sāvatthi.
On learning the merchant's death, King Kosala summoned the son Mūlasirī and appointed him as the successor to his father.
The thousand caṇḍāla households made their living by working collectively as daily wagers, and from the time of the conception of the miser Ānanda, the former rich man, they no longer had the wages nor did they have food more than what was enough. The labourers came to
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the conclusion, saying: "Now we hardly earn a small morsel of rice despite our hard work. There must be somebody evil and unfortunate among us." So they divided themselves into two groups, and the dividing process went on and on until there remained the isolated household of the miser's parents. In that situation the family of Ānanda said: "The ominous one is in our household" and expelled Ānanda's mother.
The mother had much difficulty in obtaining just enough food as long as she was carrying the child in her womb, and she gave birth to a son so miserably. The child's hands, legs, eyes, ears, nose and mouth were all displaced. With his body so deformed he looked very ugly like a little earth-bound demon. Despite all this the mother did not have the heart to throw him away. In fact, so great was a mother's love for her child that had stayed in her womb. After giving birth to her son she brought up him with great hardship. On the days she took him to her work she got nothing, and on the days she left him behind she got her daily wage.
Later when the son became big enough to roam about and look for food by himself, the caṇḍāla mother thrusted a small bowl into the boy's hand and said: "Dear son, on account of you we have suffered much. Now we are no longer able to look after you. In this city of Sāvatthi there are readily cooked and reserved meals for destitutes, travellers and so on. Make your living by going where the food is and begging it." So saying she deserted him.
When the boy roamed about the city going from one house to another he got to the place where he had lived as Ānanda the wealthy merchant. As he was endowed with Jātissara-ñāṇa (ability to remember former births), he boldly entered his own residence. He passed through the first, second and third gates with nobody remembering him or was aware of him. At the fourth gate, however, Mūlasirī's children saw him and cried aloud out off fear.
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Then Mūlasirī's servants beat him, saying, "You, luckless, ill-fated one!" They also took him out of the gate and put him at the garbage heap. At that moment the Buddha on his alms-round accompanied by the Thera Ānanda got to the scene. The Buddha looked at Ānanda Thera and at his request narrated the past account and the present events of Ānanda the wealthy merchant.
The Thera then summoned Mūlasirī. People also gathered around. The Buddha then addressed Mūlasirī: "Donor Mūlasirī, do you know this boy?" "I do not, Exalted Buddha." "The boy is your father Ānanda the merchant," said the Buddha. When Mūlasirī did not believe it, the Buddha asked Ānanda: "Wealthy Ānanda, tell your son about the five big jars of gold you had buried." Mūlasirī then become convinced.
The merchant Mūlasirī took refuge in the Buddha. Desiring to preach to Mūlasirī, the Buddha spoke this verse:
Puttā matthi dhanammatthi, iti bālo vihaññati;

Attā hi attano natthi, kuto puttā kuto dhanaṁ.
"I have children; I have wealth"; thinking thus the fool is afflicted by putta-taṇhā (craving for children) and dhana-taṇhā (craving for wealth). In reality, however, one is not one's shelter from woes. How can children be one's shelter? How can wealth be one's shelter?
(The meaning is: a fool who considers himself to be the owner of his children and wealth is troubled by craving for both. How? He is troubled by the notion, 'My children have died' or 'My children are dying" or 'My children will die'. The same happens in the case of wealth. In this way he suffers in six manners: three manners regarding children and three regarding
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wealth. Since he has craving for children, he plans to feed his children by striving in many ways on land or in water, day or night, and thus he is full of woe. Since he has craving for wealth he plans to increase his riches by farming or trading, and was woeful thereby.
(It is impossible for a man, who is woeful thus owing to putta-taṇhā, and dhana-taṇhā to lead himself to safety later on. When death approaches him, he is oppressed by fatal pains (maraṇantika-vedanā) like flames, his joints are broken and his bones separated. He shuts his blinking eyes to visualize his next life and then opens them to see his present life. He is thus miserable on his death-bed; formerly he looked after himself throughout his life, bathing two times and feeding three times a day, adorning himself with perfumes and flowers and other ornaments. But now even as a true friend to himself he is unable to release his person from misery. At such a later time when he is so miserably dying, how can his children or his wealth can go to his rescue. Indeed they simply have no ability to save him.
As for the merchant, who had been reluctant to give somebody something but who had piled up riches only for his son Mūlasirī, who on his death-bed in his previous life and when he was hungry, ill-treated by others and so miserable, in the present life, which of these woes, could his beloved children or his accumulated wealth remove? (Indeed neither could do so.) What kind of happiness could they bring to him? (Indeed neither could.) Such is the import of the verse.)
At the end of the discourse eighty-four thousand beings realized the Four Truths and were released. This discourse was (therefore) beneficial to many. (Dhammapada Commentary, Vol I).
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The Buddha's Twentieth Vassa at Rājagaha
In this way while fulfilling his five great duties without any interruption while distributing the doctrinal and medicinal cool water of Deathlessness among gods and men, the Buddha departed from Sāvatthi and after travelling journey in the company of monks reached Rājagaha in the kingdom of Magadha, and stayed at Veḷuvana to keep the twentieth vassa.
Anibaddha vassa, etc.

Of the Buddha's forty-five vassa, the first twenty beginning from his Enlightenment are called anibaddha or aniyata vassas because they were spent not at one and the same place but in various towns or villages, one vassa here, two vassas there, three still at another place and so on. They are also referred to as paṭhama or purima bodhi vassas because they formed the first or former half of the whole series of vassas in which gods and men were led to enlightenment by the fourfold Magga-ñāṇa.
The remaining twenty-five vassas are called nibaddha or niyata vassas because they were spent only at one place i.e. Jetavana or Pubbārāma in Sāvatthi in the kingdom of Kosala. They are also known as dutiya or pacchima bodhi vassas for they formed the second or latter half of the whole series of vassas in which gods and men were caused to be enlightened by the fourfold Magga-ñāṇa.
(Elaboration: For the twenty years (twenty vassas) of the first Bodhi, the Buddha's stay was not regular, for he observed vassa indifferent towns or villages as he pleased. But from the twenty-first vassa, however, he stayed regularly at Jetavana or Pubbārāma, relying upon Sāvatthi as his resort for alms-food. Buddhavaṁsa Commentary.
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(A different exposition in the Aṅguttara Nikāya, however, is as follows:
(For the twenty-first vassa the Buddha's use of the two dwellings of Jetavana and Pubbārāma was permanent because the services rendered by Anāthapiṇḍika the wealthy merchant and Visākhā the woman devotee were great. In fact, the Buddha dwelt constantly there at these residences on account of his being grateful to both donors.
(The Buddha journeyed to other places during non-vassa months, but when vassa came he stayed alternatively at these two monasteries. The Buddha, whose custom it was to pass his times thus, spent a night at Jetavana went on alms-round the next morning in the company of monks; entered Sāvatthi by the south-gate to collect food and went out by the east-gate to Pubbārāma where he spent the day. After spending the night at Pubbārāma he went on alms-round the next morning in the company of monks, entered Sāvatthi by the east-gate to collect food and went out by the south-gate to Jetavana where he spent the day. In case the Pāḷi version is needed it may be taken from the Commentaries.)
Appointment of Ānanda Thera as permanent attendant
(Thera-gāthā Commentary, Vol. II) During the twenty years of the First Bodhi the Buddha had no permanent attendant to serve him. Sometimes Nāgasamāla Thera was at his service, taking his bowl and robe and following him wherever he went. Sometimes Nāgita Thera, sometimes Upavāna Thera, sometimes Sunakkhatta Thera, a Licchavī Prince, sometimes
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Cunda Thera, a brother of Sāriputta Thera, sometimes Sāgata Thera, sometimes Meghiya Thera served him, roaming about with the Master. They did so but generally not to the Buddha's satisfaction.
One day while the Buddha was sitting in his prepared sacred Buddha seat surrounded by monks in the Fragrant Chamber, he addressed the monks:
"Now, monks, I am old. (At that time he was fifty-five years of age.) When I tell some attendants, 'Let us go this way', they leave me and went the other way. Some attendants behaved to put down my bowl and robe on the ground. Consider and select a permanent attendant for me."
The monks were shocked and stirred on hearing the Buddha. Then Sāriputta Thera stood up and saluted the Buddha, saying, "I will serve you, Exalted Buddha," But the Buddha rejected the Thera's offer. In the wake of Sāriputta Thera, all other great Theras except Ānanda led by Moggallāna Thera, made their offer one after another, saying: "I will be your attendant, Venerable Sir, I will be your attendant, Venerable sir." Their offer too did the Buddha reject.
The Venerable Ānanda, however, was just sitting and keeping silent there when asked by the other monks. "Friend Ānanda, you too beg the post of the Master's attendant". The Thera replied: "Friends, what kind of a post is it that is secured by begging? Should the Exalted One want me, he himself will say so." Then the Buddha said:
"Monks, Ānanda is not a type of persons who need to be urged. He will serve me using his own discretion."
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Then the monks asked him again, "Stand up, Ānanda, Ask the Master for the post of his attendant." The Thera Ānanda rose from his seat and said:
"Exalted Buddha,
(1) if you do not give me good robes received by you;
(2) if you do not give me good food collected by you;
(3) if you do not give me the privilege to sit together with you in the Fragrant Chamber;
(4) if you do not take me to the places you are invited to; then (i.e. if you comply with these four wishes of mine) I shall serve you, Exalted Buddha."
(These four negative boons were begged so that nobody else could disapprovingly say "With such benefits or gains in view, who would think it is burdensome to serve the Master?")
Ānanda Thera continued: "Exalted Buddha,
(1) if you go at my request to the places invited to (by your male and female devotees); (2) if I have the permission to let each and every visitor pay homage to you promptly; (3) if I have the permission to approach you for asking you the moment there arises any doubt in me; (4) if you repeat to me what you have taught in my absence; then (i.e. if you comply with these four wishes of mine) I shall serve you, Exalted Buddha."
(These four positive boons were begged in order to avoid others' criticism who would say that "in spite of his service rendered day and night to the Exalted One, poor Ānanda was not favoured by the Master even this much", and in order to be able to perform good deeds and
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fulfil perfections, so that he would be recognized by Devas and humans as the Treasurer of the Dhamma.)
In this way the Venerable Ānanda asked for eight boons, four negative and four positive. The Buddha also bestowed those eight boons on the Venerable Ānanda. The Venerable Ānanda received thus those eight boons and became permanent attendant to the Buddha. The fruit of his perfections fulfilled for the hundred thousand kappas for that post of permanent attendant was realized on that very day.
A brief account of Ānanda's service
From the day of his appointment as the Buddha's attendant onwards he served the Master by giving him hot and cold water, by providing him with three kinds of tooth brush, short, long and medium, by massaging him, by rubbing his back when taking a bath, by sweeping the Fragrant Chamber and so on. Ānanda Thera roamed about near the Master each day, deciding "at this hour the Exalted One must get this thing, this should be done to him." At night he encircled around the Fragrant Chamber nine times, holding a big torch to be able to answer the Buddha promptly on being asked by him, and to remove sloth and drowsiness. This is just a brief account of the Venerable Ānanda's service rendered to the Buddha. His other services will be written when the Chapter on the Saṅgha Jewel comes.
Here ends Chapter Thirty-Four.

