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Title: The Bhagava declares the seven factors of non-decline for Rulers
(As we have said earlier on,) the Bhagava spent the earlier twenty vassa at various places and preached the noble Doctrine that led to the liberation of the multitudes; and spent the latter twenty-four vassa in Sāvatthi only. After the end of the vassa or rains-retreat the Bhagava set out on journeys of three kinds of periphery (as described earlier on) and tamed those worthy of taming. The number of discourses and dialogues are as varied as they are wide so that they can not be treated fully within the confines of this work. Just as a drop or two of sea water would suffice to understand that the sea is salt, so also in this book only a few examples from the Suttanta (i.e., discourses) can be given that should give the reader a fair idea of the richness of the Doctrine. Scholars who wish to gain further knowledge from the Buddha's extensive teachings are advised to read from the (Myanmar) translations of the Piṭaka (with the help of the Commentaries and Sub-commentaries. We shall henceforth confine our narrative to the events and discourses that belong to the period extending from around the forty-fourth vassa onwards which was the period close to his realization of parinibbāna.)
At one time (when the Bhagava had completed his forty-fourth vassa) the Bhagava of Illustrious Attributes was staying at the mountain abode up on Gijjhakūṭa Hill near Rājagaha. (The place name Gijjhakūṭa means 'Vulture Peak' probably derived from the shape of the peak, or from the fact that it was the roosting place of vultures.)
At that time King Ajātasattu (of Rājagaha) was very keen on invading Vesālī, the country of Licchavīs. "I will exterminate them however powerful and mighty they may be, play havoc with them, cause their ruin," he was saying all the time, a haughty monarch as he was.
The reason for his deep-seated hatred of the Licchavīs could be traced to some unhappy incidents thus:
Rājagaha and Vesālī were two flourishing cities on either side of the River Gaṅgā which flowed east and west, with Rājagaha on the
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southern side and Vesālī on the northern side. There was a caravan station known as Paṭṭanagāma (The present-day Paṭṭana was probably founded on that place.) With Paṭṭanagāma in the middle, the region extending about half a yojana came under the domain of King Ajātasattu while the region of the same extent towards the other side of that region came under the domain of the Licchavīs.
There were rich deposits of precious materials originating at the hillside near Paṭṭanagāma. As King Ajātasattu learnt about the treasures and was making plans to go there, the Licchavīs got there first and took away all the treasures. When King Ajātasattu got there and learnt that the Licchavīs had stolen a march on him, he went back home with great fury.
But in the following year too the Licchavīs were ahead of King Ajātasattu in getting there and enjoying the find. King Ajātasattu's anger knew no bounds. He was obsessed with the thought of exterminating, destroying and ruining the mighty Licchavīs. In all his four bodily postures he was cursing aloud. He even went so far as giving orders to his men to plan an expedition.
On second thoughts, however, he restrained his action. "War is disastrous to both sides. There is no clash of arms that do not result in loss of life (and property). By taking wise counsel I may not have harsh consequences. There is no one in the world greater in wisdom than the Buddha. Just now the Bhagava is staying near my city, on his mountain abode on Gijjhakūṭa Hill. I shall send a minister to the Bhagava and seek advice, on my proposed expedition. If my plan is of any benefit to me the Bhagava would remain silent; if it is against my own good the Bhagava would say, "what good is it for the king to go on such an expedition?" Reflecting thus, he said to the brahmin Vassakāra (his Chief Minister):
"Here, brahmin, go to the Bhagava. Pay homage at his feet and convey my message. Enquire after his health whether the Bhagava is free from any affliction and disease, whether he is well and fit, and is well at ease. Say to the Bhagava 'Venerable Sir, King Ajātasattu of Magadha, son of Queen Vedehī, pays homage at your feet. He enquires after the Bhagava's health,
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whether the Bhagava is free from affliction and disease, whether the Bhagava is well and fit, and is well at ease'. Then say to him: 'Venerable Sir, the king wishes to make war against the Vajjī princes, the Licchavīs of Vesālī, and is making self-glorious declarations that he will exterminate the Vajjī princes, however powerful and mighty they might be, and that he will play havoc with them and cause their ruin.' And then carefully note what the Bhagava says and report back to me. The Tathāgata never speaks false."
"Very well, Your Majesty," said the brahmin Vassakāra and drove to the Gijjhakūṭa Hill amidst a splendid formation of carriages. Once there, he (ascended from the carriage) approached the Bhagava, and after exchanging greetings and concluding courteous words of felicitation, sat at a suitable place. Then he said to the Bhagava.
"Revered Gotama, King Ajātasattu of Magadha, son of Queen Vedehī pays homage at your feet. He enquires after your health, whether you are free from affliction and disease, whether you are well and fit, and whether you are well at ease. Revered Gotama, King Ajātasattu wishes to make war against the Vajjī princes, the Licchavī of Vesālī, and is making self-glorious declaration that he will exterminate the Vajjī princes, play havoc with them, and cause their ruin."
Seven factors of growth, non-decline for kings
At that time the Venerable Ānanda was at the back of the Bhagava, fanning him. (In this connection it may be pointed out that the Buddhas, by virtue of their infinite merit, do not feel too cold nor too hot. Ānanda's fanning the Bhagava was merely an act of veneration.) When the Bhagava had heard the brahmin's words he did not say anything to him but entered into a dialogue with the Venerable Ānanda thus;
(He said:) "Ānanda, do the Vajjī princes hold meetings frequently? Do they have meetings many times? What have you heard?"
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(Ānanda:) "Venerable Sir, I have heard that the Vajjī princes hold meetings frequently, and that they have meetings many times."
(1) The first factor of growth, non-decline
"Ānanda, so long as the Vajjī princes assemble frequently and have many meetings, they are bound to prosper; there is no reason for their decline."
(Note: Frequent meetings means three or more meetings every day. 'They have meetings many times' means never skipping a day without meeting.
The advantages of frequent meetings is that fresh information is always forthcoming from the eight directions. If up-to-date information is not forthcoming, unrest at remote places and border areas might go unnoticed at the capital; so also breach of law and order in the country might not be duly reported. If no prompt action is taken against lawless elements this will be taken as laxity on the part of those in authority and the law and order situation will deteriorate. This is a sure way of decline for rulers.
If, on the other hand, frequent meetings are held, up-to-date information from all over the country can reach the capital and prompt action can be taken whenever necessary. The bad people will then know that they do not stand any chance against this sort of efficient administration and will disperse. This is a sure way of prosperity for rulers.)
(2) The second factor of growth, non-decline
"Ānanda, do the Vajjī princes assemble in harmony and do they disperse in harmony? Do they act in harmony in discharging their duties in the affairs of
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the Vajjī country? What have you heard?"
"Venerable Sir, I have heard that the Vajjī princes assemble in harmony and disperse in harmony, and that they act in harmony in discharging their duties in the affairs of the Vajjī country."
"Ānanda, so long as the Vajjī princes assemble and disperse in harmony and act in harmony in discharging their duties in the affairs of the Vajjī country, they are bound to prosper; there is no reason for their decline."
(Note: 'To assemble in harmony' means never appearing late at the appointed hour of meeting on any excuse. When the time for the meeting is announced by gong or by bell, all turn up in time, leaving aside whatever activities they may be engaged in. If one happens to be taking his meal he must leave the table at once in the middle of his meal; if one happens to be dressing himself up he must attend the meeting even though not fully dressed up yet.
'To disperse in harmony' means leaving the meeting chamber all at the same time after the meeting has concluded. If some have left the meeting chamber and others were to remain the ones who have gone might harbour suspicion against those who remain, with the uneasy thought that they stay behind to make important decisions behind their back. This sort of suspicious speculation is poisonous for the rulers' mind.
In another sense: 'to disperse in harmony' means to be keen to undertake what is to be undertaken (as the follow up action consequent to the deliberations and decisions at the meeting). For example, if a rebellion needs to be quelled and someone is to take charge, everyone is eager to shoulder the responsibility.
'Harmony in discharging duties' means rendering every possible assistance among one another. For example, if one of the members is found to be falling short of his duty the others would send their sons or brothers to render help. Where a visitor needs to be entertained, the responsibility is not shirked but all join in the task. In meeting their individual social obligations too, whether for happy occasions or sad occasions, all the members act as one whole family.)
(3) The third factor of growth, non-decline
"Ānanda, do Vajjī princes abstain from enacting ordinances that have not been enacted previously, and do they abstain from revoking what has been enacted previously, and do they follow the time-honoured Vajjī traditions and practices? What have you heard?"
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"Venerable Sir, I have heard that the Vajjī princes abstain from enacting ordinances that have not been enacted previously, and that they follow the time-honoured Vajjī traditions and practices."
"Ānanda, so long as the Vajjī princes abstain from enacting ordinances that have not been enacted previously, and abstain from revoking what has been enacted previously, and follow the time honoured Vajjī traditions and practices, they are bound to prosper; there is no reason for their decline."
(Note: 'Enacting ordinances' means imposing taxes and fines. Imposing fresh taxes and fines that were not done before, and not revoking traditional taxes and fines is an important principle for rulers. 'Following Vajjī traditions and practices' means acting in accordance with traditional code of justice. For instance, execution of accused persons without trial is a flagrant disregard of tradition and practice. Whenever fresh taxes and fines are enacted the people naturally resent it. They may even feel that they are fleeced and in that case they may leave the country in disgust and turn to robbery and crime in remote places, or some of the discontented lot may join gangs of bandits, cause strife in out of the way areas.
Revoking traditional taxes and fines will result in loss of revenue. This will render the rulers unable to meet state expenditures. The armed forces and civil servants will have reductions in their remuneration. This will lower their efficiency and the standards of their services will fall, effecting the might of the army.
If the time-honoured Vajjī traditions and practices are disregarded and people are executed without trial, relatives of the victims of injustice will bear grudge against the rulers. They may go to remote places and resort to crime themselves or may join gangs of bandits and roam the country. These are causes of decline for rulers.
In a country where the ordinances enacted are the same ones that have been traditionally enacted, the people will accept them without murmur. They will feel happy about their obligations and go about their normal activities, such as agriculture and trading.
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Where rulers do not revoke traditional taxes and fines their revenues in kind and in money are flowing in every day. The armed forces and civil servants enjoy their usual remuneration; they are properly provided and made happy. Their services remain as trustworthy and dependable as in the olden days.
In Vajjī system of justice there were stages of careful scrutiny in the administration of criminal justice. When a man was brought before the authorities accused of theft, he was not put into custody but was properly examined. If there was no proof of theft he was allowed to go. If someone was suspected of a crime he was handed to the officials of the justice department. He was given a proper hearing and if found not guilty he was released. If the judges suspected him of the crime he was referred to a panel of learned persons well versed in social ethics. If the panel of learned persons found him not guilty he was released. If they considered him not free of fault he was referred to a review board of eight jurors (who belonged to the eight categories of families with an honourable tradition and who were free from the four kinds of improper official conduct. If the review board found him not guilty he was released; if he was not free from blame he was committed to the king through the Commander-in Chief and the Heir-apparent. If the king found him not guilty he was released. If he was not free from blame the traditional criminal code, 'dhammathat', was caused to be read in his presence. The code contained specific descriptions of acts of crime with specific punishments attached to them. The king ascertained the nature of crime the man had committed that answered the description in the list of crimes in the code, and the prescribed punishment was meted out to him.
The Observance of the Vajjī tradition described above was very reassuring to the people. When one of their kith and kin was punished for a crime the people did not blame the Vajjī princes. They knew the king had dispensed justice and that the fault lay with the perpetrator only. Being satisfied that they had full protection of the law, they went about their usual business honestly. This adherence to the time-honoured system of justice is thus a factor of progress for rulers.)
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(4) The fourth factor of growth, non-decline
"Ānanda, do Vajjī princes treat their elders with courteous regard, deference, esteem and veneration, and do they consider that the advice of elderly people are worth listening to? What have you heard?"
"Venerable Sir, I have heard that the Vajjī princes treat their elders with regard, deference, esteem and veneration, and that they consider the advice of elderly people are worth listening to."
"Ānanda, so long as the Vajjī princes treat their elders with regard, deference, esteem, and veneration, and consider that the advice of elderly people are worth listening to, they are bound to prosper; there is no reason for their decline."
(The terms 'regard, deference, esteem and veneration', all denote a deep sense of respect, indebtedness, genuine affection and humility. 'To listen to their advice' means to seek their counsel twice or thrice every day
If young princes do not have a sense of respect for their elders and do not go to them for advice they will be ignored by the elders, and lacking proper guidance, they will tend to indulge themselves in sensual pleasures and forget their princely duties, thus leading to their ruin.
Where princes hold their elders in esteem the latter will advice them on state craft, pointing out the traditional practices. In military strategy they have practical experience so that in a given situation they can give sound guidance such as how to advance, how to retreat. Drawing on the rich experience and mature wisdom of their elders, the princes can thus carry on their proud tradition, perpetuating their national glory.)
(5) The fifth factor of growth, non-decline
"Ānanda, do the Vajjī princes refrain from carrying away by force women and girls and keeping them? What have you heard?"
"Venerable Sir, I have heard that the Vajjī princes do not carry away by force women and girls and keep them."
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"Ānanda, so long as the Vajjī princes refrain from carrying away by force women and girls and keeping them, they are bound to prosper, there is no reason for their decline."
(Herein, where the rulers forcibly take any woman or girl without consent the people will be very angry. "They have taken away a mother from our house!" "They have taken away our girl whom we have nurtured with such great devotion!" "They have kept them at the palace!" People will complain. They will leave the country, go to the remote regions and become criminals themselves, or they may join gangs of bandits and roam the country. This is a cause of decline for rulers.
Where the rulers do not forcibly take away women and girls and keep them, the people are free from molestation and anxiety and they go about their usual business. They contribute to the wealth of the rulers. So, restraint of rulers is a factor for their progress.)
(6) The sixth factor of growth, non-decline
"Ānanda, do the Vajjī princes hold in respect, reverence, honour, and veneration their traditional shrines within and without the city? Do they see to it that appropriate offerings and oblations are made at those shrines as of yore, without remiss? What have you heard?"
"Venerable Sir, I have heard that the Vajjī princes hold in respect, reverence, honour, and veneration their traditional shrines within and without the city. They see to it that appropriate offerings and oblations are made at those shrines as of yore, without remiss."
"Ānanda, so long as the Vajjī princes hold in respect, reverence, honour, and veneration their traditional shrines within and without the city, and see to it that appropriate offerings and oblations are made at those shrines as of yore, without remiss, they are bound to prosper; there is no reason for their decline."
(Where the rulers do not venerate the traditional shrines whether inside or outside of the city and are remiss in making the customary offerings and oblations that are due to them, the guardian spirits do not afford them protection. Although the
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guardian spirits are not able to cause fresh misfortune to the people, they can aggravate the existing misfortune such as a worsening in coughs and headaches. In time of war they do not join forces against the enemy. Thus the rulers stand to meet with decline.
Where rulers do not neglect the customary offerings and oblations that are due to guardian spirits at the traditional shrines the latter give them protection. Although the guardian spirits are not able to bring fresh fortunes to the people they can attenuate the existing misfortune such as causing immediate relief in coughs and headaches. In time of war they join forces with the local combatants. They may cause delusion to the enemy into thinking that the local army is twice or thrice its actual numbers; or they may show up terrifying sights before the enemy. Keeping the traditional guardian spirits in their good mood through customary offerings and oblations is a factor of prosperity for rulers.)
(7) The seventh factor of growth, non-decline
"Ānanda, do the Vajjī princes see to it that Arahants are given suitable protection and security so that those Arahants who have not yet come to the Vajjī country may come, and so that those Arahants who have already come may live in the Vajjī country in a genial atmosphere? What have you heard?"
"Venerable Sir, I have heard that the Vajjī princes make careful provisions for the protection of and security for Arahants so that those Arahants who have not yet come to the Vajjī country may come and so that those Arahants who have already come may live in the Vajjī country in a genial atmosphere."
"Ānanda, so long as the Vajjī princes see to it that Arahants are given suitable protection and security so that those Arahants who have not yet come to the Vajjī country may come, and so that those Arahants who have already come may live in the Vajjī country in a genial atmosphere, they (the princes) are bound to prosper; there is no reason for their decline."
[143]
(In this matter 'protection' means necessary measures to ensure safety, 'security' means safeguarding the peace and friendly atmosphere. For noble persons their protection and security need not be provided using a powerful armed guard. What is needed is to make sure that annoyance is not caused to these noble ones by such improper ways as felling of trees near their monastery, hunting or fishing in the vicinity. Careful provisions for the protection and security are intended to guarantee a genial atmosphere for Arahants. They reflect the friendly attitude of the Vajjī princes towards the noble ones.
Where the rulers of a country do not have a friendly attitude towards Arahants who have not yet come to their country it is due to their lack of faith in the Triple Gem. In that case when bhikkhus come to their country they would not welcome them, would not go to them and pay homage, would not converse with them cordially, would not ask questions concerning the Doctrine, would not listen to their discourse, would not make offerings to them, would not hear the joyous remarks of the donee bhikkhus, and would not arrange for their stay. They earn the reputation that such and such a ruler has no faith in the Triple Gem; when bhikkhus come to their country they would not welcome them, … p … would not arrange for their stay. Due to this ill repute bhikkhus do not travel by the city gate of such a ruler, and if they cannot avoid using the road that passes by the city of that ruler, they would not enter the city. And thus there is no coming of Arahants who have not yet come to that city.
If those bhikkhus who have already come to that city do not find a genial atmosphere the bhikkhus will feel that they have come to a wrong place. "Who would live in such an unfriendly city where the rulers are so disrespectful?" they would say, and leave the place. Where a place is shunned by bhikkhus due to non-arrival of bhikkhus and departure of bhikkhus who have already come, there, the place becomes devoid of bhikkhus. Where bhikkhus do not stay, guardian spirits do not stay either.
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Where guardian spirits do not stay, demons have the run of the place. Where the demons thrive strange diseases that are not known previously are caused by them. Opportunity for earning merit on account of seeing virtuous persons, seeking answers to doctrinal point, etc., is lost. This state of affairs is cause of decline for rulers.
The happy consequences of caring for the virtuous persons may be understood on the basis of the above unhappy consequences arising out of lack of such caring.)
Then the Bhagava said to the brahmin Vassakāra, Chief Minister of Magadha:
"Brahmin, on one occasion I taught the Vajjī princes these seven principle of progress while I was staying at the Sārandada shrine in Vesālī.
"Brahmins, so long as these seven factors of growth, non-decline remain with the Vajjī princes, and so long as the Vajjī princes carefully abide by these seven principles, they are bound to prosper; there is no reason for their decline."
Then the brahmin Vassakāra replied to the Bhagava: "Revered Gotama, careful abidance of just any one of those factors of growth would ensure the prosperity of the Vajjī princes, allowing no cause whatever for their decline; how much more so if they carefully abide by all the seven factors!"
"O revered Gotama, it is not likely that King Ajātasattu will conquer the Vajjī country simply by making war upon it, unless he can successfully seduce the Vajjī princes or sow seeds of dissension among them."
"O revered Gotama, we shall go now. We have many affairs to attend to."
"Brahmin, you know the time to go (i.e., go when you wish )."
Then the brahmin Vassakāra, being greatly pleased with the Bhagava's words expressed his delight, rose from his seat and departed.
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(Sārandada Shrine was a pre-buddhistic shrine set up to propitiate a demon of that name. With the advent of the Buddha, a monastery was built on the site, hence the monastery still was known as Sārandada Shrine.
The brahmin's suggestion of seduction was meant to resort to acts of friendliness towards the enemy with lavish presents and messages of good, will and amity. When the enemy was led to thinking that Ajātasattu was a real friend and remained unprepared for war, then only Chief Minister would advise the king to attack.
His second idea of sowing seeds of dissension also was another strategy to weaken the enemy. Both the two ideas flowed out of the Buddha's seven factors of growth.
It might be asked, "Did the Bhagava know that the brahmin Vassakāra would benefit from the discourse?"
The answer is, "Yes."
"And then why did the Bhagava make the discourse'?"
He made the discourse out of compassion for the Vajjī princes. To elaborate: The Buddha knew with his supreme wisdom that if he did not give the discourse to the brahmin, King Ajātasattu would invade the Licchavī Country, capture the Licchavī princes and destroy them in two or three days time. By giving the discourse, he would first use the strategy of sowing dissension among the Licchavī princes and move to destroy them only after three years.
Three more years of survival would provide the Licchavī's opportunity for more meritorious deeds that would stand them in good stead. Hence the discourse given out of great compassion by the Buddha.
The fall of Vesālī
When brahmin Vassakāra returned from the Bhagava and got back to the palace King Ajātasattu asked him:
"Teacher, what did the Bhagava say?"
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"Your Majesty, according to Gotama Buddha, the Vajjians cannot be captured unless through deceit or through causing a split between them."
"If we employ deceit, we shall have to suffer losses in our armed forces. We had better try to cause a split among them. But Teacher, how should we go about it?"
"In that case, hold a meeting at the palace and announce your intention to make war with the Vajjians. Then I shall pretend to disapprove of the idea and leave the council chamber. At that you should feign anger with me and blame me openly. Thereafter I shall send gifts to the Vajjians in open daylight which you should promptly find out and confiscate. Then, branding me as a traitor, you should, instead of inflicting physical punishment, appear to choose to disgrace me, shave off my head and expel me from the city. Then I shall speak out defiant words to the effect 'that I know the defence system of your city; I will lead the Vajjians to destroy the city walls and ransack the city.' At those impertinent words from me you should show great anger and order my immediate departure."
King Ajātasattu carried out Vassakāra's scheme in detail.
The Licchavī princes learnt that Vassakāra had left Rājagaha. But they had fears of him as a crooked person. "Let him not cross the Gaṅgā to our shore", they protested strongly. However, some of the Licchavīs said, "Vassakāra is in his plight because he spoke in our defence." So the Licchavīs allowed the brahmin to cross the Gaṅgā.
Brahmin Vassakāra came up to the Licchavī princes and on being asked the reason for his banishment he told them what had taken place at the Rājagaha court. The Licchavīs were sympathetic with Vassakāra. They thought he was treated rather too severely for such a small offence.
"What was your official status at the Rājagaha court?" They asked of Vassakāra.
"I was the Judge (i.e., Minister of Justice)."
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"Then you keep that post at our court," the Licchavīs told him. Vassakāra proved himself a very competent Judge. The Licchavīs then learned the princely arts from him.
Vassakāra sows dissent among the Licchavī princes
When brahmin Vassakāra had established himself as the royal teacher, he started to put his scheme into effect. He would call up a Licchavī prince in private and ask some trifling thing such as.
"Do youths under your Royal Highness do cultivating?"
"Yes, they do" (would be the natural answer.)
"Do they yoke a pair of oxen?"
"Yes, they do."
The dialogue did not go further. The two parted. But when one of the Licchavīs who saw the private discussion asked the Licchavī who had conversed with Vassakāra about the subject of their discussion, and was told the truth, the inquirer naturally could not believe it. "There must be something that he is holding to himself," he thought. A wedge had been thus placed between the two princes.
On another day brahmin Vassakāra took another Licchavī prince to privacy and asked, "Your Royal Highness what did you have for breakfast today?" And that was all. When some other Licchavī prince asked about the meeting and was told the truth it struck him as queer. Another wedge had been laid at another place.
On another occasion brahmin Vassakāra asked of another Licchavī prince in private, "Your Royal Highness is said to be in straitened circumstances, is that true?"
"Who told you so?" asked the Prince.
"Prince so and so told me."
And so ill-will between two innocent Licchavī princes was created.
Yet on another occasion, brahmin Vassakāra said to another Licchavī prince in private, "Your Royal Highness is called a coward by someone."
"Who dare call me a coward?" asked the prince.
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"Prince so and so did."
Thus enmity arose between two innocent Licchavī princes.
After three years of insidious scheming, brahmin Vassakāra brought the Licchavī princes to such a state that no two princes had faith in each other. Then to test the effectiveness of his scheme he had a public proclamation made, by the beat of the gong, for an assembly of the Licchavī princes. Each bearing a grudge against another, none of the princes was prepared to work together in unison as usual. "Let the well-to-do princes attend; we are the wretched ones," some would say. Or, "Let brave men go; we are but cowards." And on these diverse grounds of disunity, the assembly did not take place.
Brahmin Vassakāra then sent a secret message to King Ajātasattu that it was the time to attack Vesālī. Ajātasattu gave the war cry by the beat of the gong and marched out of Rājagaha.
The ruling princes of Vesālī heard the news. "We will not let them cross the Gaṅgā!" They declared and an assembly was called, but nursing the old grudges, no one attended. "Let the brave ones go." etc., they would say in derision.
When Ajātasattu's forces had crossed the Gaṅgā, the ruling princes of vesālī declared, "we will not let them enter our city. We will close our city gates and stand firm. Come! to our defences now!" They shouted and tried to convene an assembly. Yet there was no response.
Ajātasattu's army met no resistance whatever from Vesālī whose city gates remained open. They massacred all the Licchavī princes and returned to Rājagaha as conquerors.
This is the story of how Vesālī fell.
(The events leading to the fall of Vesālī and its utter destruction took place during the three years beginning with the year of the passing away of the Bhagava and two years after that. The story is reproduced here as described in the Commentary in this connection. May the reader, the virtuous follower of the Buddha, visualize in his imagination the scene of brahmin Vassakāra learning from the Bhagava the seven factors of growth, non-decline for rulers at the
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mountain abode of the Bhagava atop mount Gijjhakūṭa, and his departure (in all satisfaction) from there.)
The seven factor of non-decline of Bhikkhu
The first set of seven factor
Even when the Bhagava was giving a discourse on the Seven factors of growth for rulers to brahmin Vassakāra, he had in mind making a similar discourse for the guidance of bhikkhus in the interest of the prolongation of the Teaching, (i.e., the threefold training) which will be conducive to release from the round of existences, and realization of Nibbāna and hence are more beneficial than the seven factors of growth for rulers which are merely mundane principles.
Accordingly, soon after the brahmin Vassakāra had left, the Bhagava said to the Venerable Ānanda, "Go, Ānanda, and let all the bhikkhus living around Rājagaha gather in the assembly hall."
"Very well, Venerable Sir," said Ānanda and arranged for a full gathering of bhikkhus. He sent bhikkhus endowed with special powers to inform those bhikkhus who dwelled at some distance from Rājagaha, and went personally to those bhikkhus who were living near by. When the bhikkhus had gathered in the Assembly Hall, Ānanda approached the Bhagava, made obeisance to him, and standing at a suitable place, said to the Bhagava; "Venerable Sir, the community of bhikkhus is assembled. It is for the Bhagava to go as and when he wishes."
Then the Bhagava went to the Assembly Hall and, taking the seat prepared for him, addressed the bhikkhus thus:
"Bhikkhus, I shall expound to you the seven factors of non-decline. Listen and pay attention to what I am going to say in detail."
"Very well, Venerable Sir, the bhikkhus responded, and the Bhagava gave this discourse:"
(1) Bhikkhus, so long as the bhikkhus hold frequent meetings and have many meetings, they are bound to make progress (spiritually); there is no reason for their decline.
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(2) Bhikkhus, so long as the bhikkhus assemble and disperse in harmony, and attend to the affairs of the Saṅgha in harmony, they are bound to make progress (spiritually); there is no reason for their decline.
(3) Bhikkhus, so long as the bhikkhus do not prescribe rules that had not been prescribed by the Buddha, and observe well the training rules (vinaya) prescribed by the Buddha, they are bound to make progress (spiritually); there is no reason for their decline.
(4) Bhikkhus, so long as the bhikkhus show respect, deference, esteem, and veneration towards the bhikkhu elders who are of long standing and senior in bhikkhuhood, who have acquired the position of leadership among the Saṅgha, and consider that the advice of those bhikkhu elders are worth listening to, they are bound to make progress (spiritually); there is no reason for their decline.
(5) Bhikkhus, so long as the bhikkhus do not yield to the power, the influence of Taṇhā, craving which arises in them and which leads to rebirth, they are bound to progress (spiritually); there is no reason for their decline.
(6) Bhikkhus, so long as the bhikkhus are willing to go into seclusion in remote forest dwellings, they are bound to progress (spiritually); there is no reason for their decline.
(7) Bhikkhus, so long as the bhikkhus remain established in mindfulness themselves so that those co-practitioners of the bhikkhu practice, who cherish morality and who have not yet come might come, and those (of similar nature) who have already come might live in peace and comfort they are bound to progress (spiritually); there is no reason for their decline."
"Bhikkhus, so long as these seven factors of non-decline remain with the bhikkhus, and so long as the bhikkhus live by them, they are bound to progress (spiritually); there is no reason for their decline."
(The discourse is not concluded yet.) The above seven factors are called the first set of seven factors of non-decline of bhikkhus.
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(1) Of those seven the first factor of assembling often is essentially the same as the first principle of progress taught to the Vajjians. Unless bhikkhus meet together often they cannot get to know what is going on at various monasteries. For instance, a certain sīmā in a certain monastery may be flawed for having mixed boundaries so that valid Saṅgha functions cannot be held in them, or that certain bhikkhus at a certain monastery are practising medicine, or acting as messenger for lay persons, or taxing the patience of their lay supporters by too many wants; or are pursuing gain with gain etc.
When laxity of bhikkhu conduct is not taken note of by the Saṅgha, evil bhikkhus may take undue advantage of it, and multiply their numbers with adverse consequences for the Teaching.
By the Saṅgha frequently meeting in assembly promptly, a faulty sīmā can be put right by Saṅgha acts so that it can function according to the Vinaya. When evil bhikkhus have formed a community of their own, Ariya bhikkhus who have attained Magga Phala can be despatched to teach them the ways and practices of the Ariyas; Ariyavaṁsa Dhamma; evil bhikkhus can be chastised by sending bhikkhus adept at the Vinaya rules. In such case, evil bhikkhus will know that the Saṅgha are vigilant and that they cannot thrive. Thus the progress for the bhikkhus in the threefold training is assured.
(2) Bhikkhus assembling in harmony means promptly responding to a call for Saṅgha congregation to carry out any Saṅgha business such as clearing a pagoda precincts or doing repair work to the shrines, or making vows or imparting instructions under the Vinaya rules. On no account should the signal for gathering of the bhikkhus be treated slightly. All personal engagements such as stitching robes, or baking an alms-bowl, or repairing the monastery should be dropped for the moment to attend the assembly. This attitude of always giving priority to the business of the Saṅgha assembly assures harmony in bhikkhu assemblies.
Dispersing in harmony means to rise from the meeting all at once and to break up without exception. If some bhikkhus were to stay on, those that have left the assembly hall might harbour suspicious thoughts
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against those staying behind. "Those bhikkhus have real business to discuss between themselves only"; such misunderstanding will arise.
Dispersing in harmony also may mean rising up together eagerly to take responsibility to carry out the resolutions made at the assembly such as participation in Saṅgha acts concerning sīmā or volunteering for chastising an errant bhikkhu.
Attending to the affairs of the Saṅgha in harmony means a readiness on the part of every bhikkhu to live as a community, never being selfish. For instance, if a guest bhikkhu arrives, he should be given a warm welcome instead of being directed to another monastery, or making undue inquiries about his identity. This is particularly important in respect of a sick bhikkhu needing shelter and attention. Finding bhikkhu requisites, alms-bowl or robes or medicine for the needy is also an act of harmonious discharge of bhikkhu obligation. Where there is a dearth of learned bhikkhus at a certain place and there is the danger of the Pāḷi text or the correct meaning thereof going to extinction, the bhikkhus of that place should find a competent bhikkhu to teach the text and interpret the meaning there of, and he should be looked after properly, by way of the four bhikkhu requisites.
(3) In the third factor of non-decline prescribing a bhikkhu undertaking which is not in accordance with the Doctrine amounts to prescribing something that had not been prescribed by the Buddha.
An example of such undertaking: There is a certain provision in the Vinaya rules called nisīdanasanthata rule or Purāṇasanthata rule in the Pārājika Pāḷi, 2-Kosiya Vagga (the fifth rule at page 336, Myanmar translation). When the Bhagava was staying in Sāvatthi at the Jetavana Monastery the Bhagava said to the bhikkhus: "Bhikkhus, I wish to remain in seclusion for three months. No bhikkhu shall come to me except the one who brings my meals." The bhikkhus then made an undertaking among themselves that any bhikkhu who went to the Bhagava, other than the one bringing food for the Bhagava, should be liable to Pācittiya offence, and breach of this offence should be conveyed to the Saṅgha. Now this is overdoing the Bhagava's orders. Those bhikkhus had no right to classify breach of the Bhagava's words
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on that particular occasion as one of Pācittiya offence, nor any right to declare (by their own undertaking) the breach a cause for confession. Such undertaking is against the Dhamma Vinaya, and amounts to prescribing something which the Buddha had not prescribed.
Disregarding what the Buddha prescribed is best illustrated by the case of Vajjīputtaka bhikkhus of Vesālī when they tried to introduce ten unlawful rules of their liking in flagrant disobedience to the Buddha's Vinaya rules. That event took place on the hundredth year of the Buddha's passing away. (See Vinaya Cūḷavagga Pāḷi, Satta Satikakkhandhaka).
During the time of the Buddha there were bhikkhus Assaji and Punabbasuka who intentionally infringed minor rules of the Discipline. However trifling the offence might be, non-observance of what the Buddha prescribed is nothing but non-observance.
In the story of Purāṇasantata the Venerable Upasena Arahant, (brother of Sāriputta) refrained from making a (novel) undertaking as a bhikkhu rule of conduct. This is a case of not prescribing rules that had not been prescribed by the Buddha.
The Venerable Yasa who headed the Second Synod taught the Dhamma Vinaya to the bhikkhus. This is an instance of not disregarding the training rules prescribed by the Buddha.
On the eve of the First Synod a lively discussion took place among the Saṅgha whether minor offences should be dropped from the code of Vinaya because the Buddha, when his passing away was near, gave this option to the Saṅgha after he was gone. The Venerable Kassapa, head of the First Synod, made a formal proposal at the Saṅgha congregation to uphold all minor offences as prescribed by the Buddha. This is a case of observing well the training rules prescribed by the Buddha.
(4) With reference to this factor of non-decline; bhikkhu elders would give spiritual guidance only to those bhikkhus who are courteous and reverential towards them and who approach them twice or thrice every day. To those who willingly seek guidance by showing their admiration, the bhikkhu elders would impart practical
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wisdom handed down from generation of teachers and essential points in the Doctrine that are fit to be taught only to the sincere and devoted pupils. If the bhikkhus do not show due respect and regard to the bhikkhu elders they will be deprived of the five benefits such as morality, and the seven properties of the ariyas, and so stand to great loss and decline.
Those bhikkhus who are courteous and reverential towards the bhikkhu elders and approach them twice or thrice every day, gain knowledge from them in many ways. They get practical instructions (in insight meditation) such as, "you should go forward thus (being mindful and with clear comprehension), you should go backward thus; you should look straight ahead thus: you should look sideways thus; you should bend the arm thus: you should stretch the folded arm thus; you should carry the great robe and alms-bowl thus, etc." The bhikkhu elders would impart to them practical wisdom handed down from generations of teachers and essential points in the Doctrine worthy of only sincere and devoted pupils. They would teach them the thirteen ascetic practices and warn them against pitfalls in doctrinal controversy by explaining to them the moot points contained in the Ten Points of Controversy (Abhidhamma Piṭaka). Thus being established as good pupils of worthy teachers, those bhikkhus will gain the five benefits such as morality fulfilling the task of Arahantship, the fruit of becoming bhikkhu.
(5) As regards the fifth factor of non-decline, a bhikkhu who goes about from village to village, town to town, ever closely at the heels of their donors for the sake of acquiring the four bhikkhu requisites, is one who yields to the power of craving. One who yields to craving is on the decline in the benefits of bhikkhu practice such as morality. One who does not yield to craving progresses spiritually beginning with morality.
(6) As regards the sixth factor of non-decline, a remote forest dwelling is a place away from human settlements (not necessarily to be in a forest). One must be willing to dwell in seclusion at such a place. That indeed is so. In a monastery close to a town or village, when
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a bhikkhu rises from jhāna he hears human voices, male, female or children's voices which spoil the tempo of concentration
At a forest abode one wakes up in the morning to the sounds of animals and birds (which make for peace and contentment) which creates delightful satisfaction, pīti, and by wisely reflecting on that delightful satisfaction one can attain Arahattaphala. Thus the Bhagava speaks in praise of a bhikkhu sleeping at a remote forest dwelling even more than a bhikkhu in jhānic absorption living near a town or a village. This is because the Bhagava sees the potential for easier attainment of Arahantship in the forest-dwelling bhikkhu. That is why he says that as long as bhikkhus are willing to dwell in seclusion in forest abode they are bound to progress spiritually; and that there is no reason for their decline.
(7) Regarding the seventh factor of non-decline, resident bhikkhus who do not welcome co-practitioners of the bhikkhu-practice who cherish morality are those who lack in faith in the Triple Gem. This type of bhikkhu would not greet guest bhikkhus on arrival, would not offer a seat, nor would fan them to cool them nor would do any act normally expected of a host-bhikkhu. A monastery where such bhikkhus live earns the reputation it deserves that such and such monastery is a place where bhikkhus lacking in faith in the Triple Gem live, that it is unfriendly to guest bhikkhus, and inhospitable. That reputation keeps away guest bhikkhus from entering that monastery even though they may happen to be passing by it. Therefore virtuous bhikkhus who have not been there never come to it. Those virtuous bhikkhus who have come, not knowing the inhospitable nature of the monastery, will soon find out that the place is not the right one for them to stay long, and will go away in disgust. In this way that monastery will become a place where other virtuous bhikkhus do not care to settle down. The result is that the resident bhikkhus of that monastery will lack any opportunity of seeing virtuous ones who can show them the Doctrine that would dispel doubts in them, teach them the training precepts, and preach them the excellent Doctrine. Those resident bhikkhus will then hear no new
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discourse, nor will they try to retain through constant recitation whatever they have learnt. Thus the benefits of bhikkhuhood such as morality will dwindle day by day.
Resident bhikkhus who wish to see guest bhikkhus arrive at their monastery are those that have faith in the Triple Gem, so they would cordially greet those virtuous bhikkhus who come to them, would offer lodging, and ask them to join them on the alms-round. They get an opportunity to learn the Doctrine from the guest bhikkhus and have their doubts dispelled. They can hear discourses on the excellent Doctrine. The monastery resided by this type of bhikkhus earns a good reputation as a place where bhikkhus with faith in the Triple Gem live, as a hospitable place that honours virtuous guest bhikkhus. That reputation attracts virtuous bhikkhus to it. When they come the resident bhikkhus do whatever acts of hospitality is due. They would pay respects to the visiting bhikkhus who are senior to them, or would sit on their own seats around the visiting bhikkhus who are junior to them, and then ask whether the visitor plans to stay or to move on to another place. If the visitor says he intends moving on, the resident bhikkhus would invite him to stay on, pointing out that the place is a suitable one for them and that alms-gathering would also be no problem for him. If the visitor agrees to stay on, then the resident bhikkhus get the privilege of learning the Vinaya rules where the visitor is proficient in the Vinaya; or learning the Suttanta where the visitor is proficient in the Suttanta. Abiding by the instructions given by the virtuous visitors, the resident bhikkhus attain Arahantship with the Four Discriminative Knowledges Paṭisambhidā Ñāṇa. As for the virtuous guest bhikkhus, they say gladly, "When we first came here we thought of staying only a few days but since the resident bhikkhus make our stay pleasant, we shall stay here for ten or twelve years." Thus the benefits of bhikkhuhood such as morality increase.
The second set of seven factors of non-decline
Further, the Bhagava said to the bhikkhus; "Bhikkhus, I shall expound to you another set of seven factors of non-decline. Listen and pay good attention. I shall explain it in detail."
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 "Very well, Venerable Sir," the bhikkhus responded. And the Bhagava gave this discourse:"
(1) Bhikkhus, so long as the bhikkhus do not delight in and concern themselves with mundane activities or transactions, they are bound to progress (spiritually); there is no reason for their decline.
(2) Bhikkhus, so long as the bhikkhus do not delight in and seek enjoyment in idle talk, they are bound to progress (spiritually); there is no reason for their decline.
(3) Bhikkhus, so long as the bhikkhus do not delight in, and seek enjoyment in slothfulness, and are not fond of sleeping, they are bound to progress (spiritually) there is no reason for their decline.
(4) Bhikkhus, so long as the bhikkhus do not seek enjoyment in company of associates, they are bound to progress (spiritually); there is no reason for their decline.
(5) Bhikkhus, so long as the bhikkhus do not have any evil desire to make pretentious claims to attainment or to virtue, and do not yield to such evil desire, they are bound to progress (spiritually); there is no reason for their decline.
(6) Bhikkhus, so long as the bhikkhus do not associate with evil friends or evil companions, and are not favourably disposed towards evil companionship, they are bound to progress (spiritually); there is no reason for their decline.
(7) Bhikkhus, so long as the bhikkhus do not stop halfway (before attaining Arahantship) after comprehending the Truth in a small way, they are bound to progress (spiritually); there is no reason for their decline."
"Bhikkhus, so long as these seven factors of non-decline remain with the bhikkhus, and so long as the bhikkhus live by them, they are bound to progress (spiritually) there is no reason for their decline."
The discourse is not concluded yet. (The above seven factors are called the second set of seven factors of non-decline of bhikkhus.)
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(1) Of those seven factors, the first factor, 'mundane activities' means assigning a robe for use, stitching robes, reinforcing the layers of a robe, making needle-container, stitching a sling for the alms-bowl, stitching the girdle, stitching a water-strainer, making a circular stand for the alms-bowl, making potsherd for scraping the feet, or making a broom etc.
Some bhikkhus devote to these matters all the time. This, pointed out as the first factor, is not proper. A bhikkhu should apportion his time for such matters, but he should have time for learning, study, cleaning the pagoda precinct; etc., as well as mark out some time for, meditation. A bhikkhu who uses his time judiciously is not one who enjoys worldly affairs.
(2) "Idle talk" means speaking fondly about women or about men, and any other flippant speech that is not conducive to Magga Phala. A bhikkhu who indulges in such petty talk all the time is one who seeks enjoyment in idle talk. A bhikkhu who discourses on the Doctrine by day and by night, who answers doctrinal questions, is called a reticent bhikkhu, one who is disciplined in speech.
The Buddha has said: "Sannipatitānaṁ vo, bhikkhave, dvayaṁ karaṇīyaṁ, dhammī vā kathā, ariyo vā tuṇhībhāvo; For you, bhikkhus, there are only two things to do when you meet one another: talking about the Doctrine, and remaining silent in deep contemplation."
(3) A bhikkhu who is given to sloth and torpor even while going, sitting or lying down, is one who seeks enjoyment in slothfulness and is fond of sleeping. A bhikkhu who might have a cat-nap due to earnest effort at bhikkhu practice that tires his body is not one who is slothful and is fond of sleeping.
(4) A bhikkhu who feels uneasy in being alone but is fond of company, one or more to talk to, is one who seeks enjoyment in company. A bhikkhu who delights in being alone in all the four bodily postures and who is perfectly at ease while alone is not one who is fond of company.
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(5) A bhikkhu lacking morality may claim morality; such a bhikkhu is called one who has an evil desire. A bhikkhu who does not have pretention to morality is not one who has an evil desire.
(6) A friend is one whom one loves; a companion is one who lives, goes or eats together with oneself.
(7) A bhikkhu who does not rest contented with purity of morality, or attainment of Insight-Knowledge, or attainment of jhāna, or attainment of Stream-Entry, or attainment of a Once-Returner, or attainment of a Never-Returner, (but relentlessly strives to attain Arahantship) is one who is bound to progress (spiritually); there is no reason for his decline.
The third set of seven factors of non-decline
Further, the Bhagava said to the bhikkhus: "Bhikkhus, I shall expound to you another set of seven factors of non-decline. Listen and pay good attention. I shall explain it in detail."
"Very well Sir," the bhikkhus responded and the Bhagava gave the discourse:"
(1) Bhikkhus, so long as the bhikkhus are instilled with confidence or faith grounded on conviction, they are bound to progress (spiritually.); there is no reason for their decline.
(2) Bhikkhus, so long as the bhikkhus feel ashamed of doing evil, hirī they are bound to progress (spiritually); there is no reason for their decline.
(3) Bhikkhus, so long as the bhikkhus have fear of wrong doing, ottappa, they are bound to progress (spiritually) there is no reason for their decline.
(4) Bhikkhus, so long as the bhikkhus have vast learning, they are bound to progress (spiritually); there is no reason for their decline.
(5) Bhikkhus, so long as the bhikkhus are diligent, they are bound to progress (spiritually); there is no reason for their decline.
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(6) Bhikkhus, so long as the bhikkhus are established in mindfulness, they are bound to progress (spiritually); there is no reason for their decline.
(7) Bhikkhus, so long as the bhikkhus are endowed with Insight Knowledge vipassanā paññā, they are bound to progress (spiritually); there is no reason for their decline."
"Bhikkhus, so long as these seven Factors of non-decline remain with the bhikkhus, and so long as the bhikkhus live by them, they are bound to progress (spiritually); there is no reason for their decline."
(The discourse is not concluded yet. The above seven factors are called the third set of seven Factors of Non-decline of bhikkhus.
(1) Of these seven factors, the first factor of non-decline.
Saddhā, Conviction or faith, is of these 4 kinds:
(a) Āgamanīya saddhā
(b) Adhigama saddhā
(c) Pasāda saddhā
(d) Okappana saddhā
(a) Refers to the strength of conviction that arises in a Bodhisatta, due to the noble striving after Perfection in ten ways pāramī, liberality cāga and conduct cariyā, without external prompting, which puts unshakable faith in anything that deserves faith.
(b) Refers to the unassailable firm conviction of an ariya in the Four Ariya Truths due to having penetrative knowledge of the Path. (As an example we may cite Surambaṭṭha, about whom we shall describe under the chapter on the Saṅgha Ratana.)
(c) Refers to the depth of conviction in the Triple Gem such as that of King Mahākappina. When he hears the words "Buddha, Dhamma, Saṅgha," he has a deep faith in the noble qualities of the Buddha such as "The Buddha has analytical knowledge of all things," etc., and this faith arises in him without being tutored by others about the attributes of the Buddha, the Dhamma, or Saṅgha.
(d) Refers to conviction after considered judgment regarding the Buddha, Dhamma, Saṅgha when others make mention about them. After well considered judgment the holder of this kind of
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faith has unshakable conviction in the Triple Gem like that of an Ariya who has realized the Truth.
In the present context about the first factor of non-decline, Pasāda saddhā and Okappana saddhā are meant.
(2-3) In the second and third Aparihāniya Dhammas, the distinction between hirī and ottappa should be understood by means of this analogy: Let us say there are two balls of iron, the first is cool but is smeared with human excreta, the second is a red hot iron ball. A wise man would not touch the first iron ball lest he would pollute his hand, and he would not touch the second one lest his hand would get burnt. Likewise, a wise person abhors evil because he detests it for its shameful quality; his sense of shame to do evil is hirī. He dreads evil because he is full of apprehension about the consequences, both here and in the hereafter; his dread to do evil is ottappa.
(4) In the fourth Aparihāniya Dhamma, "a person of vast learning" means (i) one who is well read in the Pāḷi texts and literature pariyatti, and (ii) one who has penetrative knowledge of the truth that is, one who has gained Supramundane Knowledge paṭivedha. In the present context the first meaning should be taken.
Of the type of persons well read in the Piṭaka there are these four kinds, (a) a bhikkhu who needs no guidance in the interpretation of the Piṭaka, (b) a bhikkhu who is fit to head a monastery, (c) a bhikkhu who can give advice and instructions to bhikkhunīs. (For details about these three kinds of persons, see Commentary on the Vinaya entitled Samantapāsādika, in the explanation on the Pācittiya in Ovāda vagga.) (d) a bhikkhu who, like the Venerable Ānanda, is conversant with the whole of the three Piṭakas and can explain and discourse on any point in them. In the context regarding the fourth Aparihāniya dhamma, this fourth kind of learned person is meant. Only such a person can become established in the Good Practice Paṭipatti, the Good Penetration Paṭivedha Saddhamma, because Pariyatti Saddhamma is the foundation for both of them.
(5) In the fifth Aparihāniya Dhamma, the diligent person fulfils two aspects of diligence, physical and mental. Physical diligence refers to a
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loner who shuns company and cultivates, in all the bodily postures, the eight subjects1 on which diligence should be built. Mental diligence refers to a yogi who distances himself from the six sense-objects and dwells in the eight stages of jhāna, and who in other moments, in all the bodily postures, allows no defilements to enter his mind which is constantly vigilant. So long as bhikkhus are diligent both physically and mentally, they are bound to prosper; there is no possibility for them to decline. [1. Eight subjects on which diligence should be built Vīriyārambha Vatthu.]
(6) In the sixth Aparihāniya Dhamma, "established in mindfulness" means persons who have such power of awareness as being able to remember all deeds or words that they had done or spoken long ago, such as in the case of Thera Mahā Gatimbaya Abhaya, Thera Dīghabhāṇa Abhaya, and Thera Tipiṭakacūḷābhaya.
Thera Mahā Gatimbaya Abhaya: He was a precocious child. At the traditional ceremony for feeding him with the auspicious milk-rice, on the fifth day after he was born, he made the sound "Shoo! Shoo!" to scare away the crow that tried to poke its head into the rice-bowl. When he grew up into an elderly bhikkhu, his pupils asked him, "Venerable Sir, what earliest physical or verbal action of yours do you remember?" He related the event of his shooing away the crow when he was just five days old.
Thera Dīghabhāṇa Abhaya: When he was just nine days old, his mother, in trying to kiss him, bent down on his face. The big hairdo adorned with lots of Spanish jasmine buds loosened itself, letting handfuls of the flower buds drop on his bare chest. He remembers how that dropping of buds caused him pain then. When asked by his pupils about his earliest memories, he recounted this event that he experienced as a nine-day old child.
Thera Tipiṭakacūḷābhaya: When asked about his power of memory, this Mahā Thera said, "Friends there are four gates to the city of Anurādha. After the closing of the three of these gates, when only the fourth gate was allowed for the use of the people, I would ask the
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names of each one going out in the morning. When they re-entered the city by the same gate in the evening, I could call up all of their names."
(7) In the seventh Aparihāniya Dhamma. Insight means the comprehension of the rising and dissolution of the five aggregates udayabbaya paññā. In another sense, mindfulness or awareness mentioned in the sixth Aparihāniya Dhamma and insight mentioned in the Seventh refer to Right Mindfulness and Insight which are the foundation of Insight development. (i.e., awareness and perception while meditating).
The fourth set of seven factors of non-decline
The Bhagava then continued with the further seven factors of Non-decline thus:"
(1) Bhikkhus, so long as the bhikkhus cultivate mindfulness, sati which is a factor of (necessary condition for) Enlightenment, they are bound to progress (spiritually); there is no reason for their decline.
(2) Bhikkhus, so long as the bhikkhus cultivate Investigative Knowledge of phenomena, dhammavicaya which is a factor of Enlightenment, they are bound to progress (spiritually); there is no reason for their decline.

(3) Bhikkhus, so long as the bhikkhus cultivate Effort, vīriya which is a factor of Enlightenment, they are bound to progress (spiritually); there is no reason for their decline.

(4) Bhikkhus, so long as the bhikkhus cultivate Delightful Satisfaction, pīti which is a factor of Enlightenment, they are bound to progress (spiritually); there is no reason for their decline.

(5) Bhikkhus, so long as the bhikkhus cultivate Serenity, passaddhi which is a factor of Enlightenment, they are bound to progress (spiritually); there is no reason for their decline.

(6) Bhikkhus, so long as the bhikkhus cultivate Concentration, samādhi which is a factor of Enlightenment, they are bound to progress (spiritually); there is no reason for their decline.
(7) Bhikkhus, so long as the bhikkhus cultivate Equanimity, upekkhā which is a factor of Enlightenment, they are bound to progress (spiritually); there is no reason for their decline."
"Bhikkhus, so long as these seven Factors of Non-decline remain with the bhikkhus, and so long as the bhikkhus live by them, they are bound to progress (spiritually); there is no reason for their decline."
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(The discourse is not concluded yet. In these seven Factors of Enlightenment which should be cultivated by bhikkhus for progress, the Bhagava teaches Insight development pertaining to Magga-Phala both at the mundane and supramundane levels.)
The fifth set of seven factors of non-decline
The Bhagava then continued with the further seven factors of Non-decline thus:"
(1) Bhikkhus, so long as the bhikkhus cultivate the perception of Impermanence, anicca, they are bound to progress (spiritually); there is no reason for their decline.
(2) Bhikkhus, so long as the bhikkhus cultivate the perception of Non-Self, anatta, they are bound to progress (spiritually); there is no reason for their decline.
(3) Bhikkhus, so long as the bhikkhus cultivate the perception of the foulness or impurity of the body asubha, they are bound to progress (spiritually); there is no reason for their decline.
(4) Bhikkhus, so long as the bhikkhus cultivate the perception of the faults of the khandha aggregates, ādīnava, they are bound to progress (spiritually); there is no reason for their decline.
(5) Bhikkhus, so long as the bhikkhus cultivate the perception of abandonment, pahāna, they are bound to progress (spiritually); there is no reason for their decline.
(6) Bhikkhus, so long as the bhikkhus cultivate the perception of detachment from desire, virāga, they are bound to progress (spiritually); there is no reason for their decline.
(7) Bhikkhus, so long as the bhikkhus cultivate the perception of cessation, Nirodha, they are bound to progress (spiritually); there is no reason for their decline."
"Bhikkhus, so long as these seven factors of non-decline remain with the bhikkhus, and so long as the bhikkhus live by them, they are bound to progress (spiritually); there is no reason for their decline."
(The discourse is not concluded yet. Herein, the perception of impermanence means perception that arises with concentrated reflection on the impermanence of mind and body. The perception of Non-Self should be understood likewise. Insight into the impermanent nature of conditioned phenomena that pertain to the
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three spheres of existence is Insight-Knowledge vipassanā paññā, the perception of that knowledge is worth cultivating since it is perception associated with Knowledge. It should be noted that the word-'perception' essentially means 'knowledge'. The same method of the Buddha's teaching should be understood regarding perception of non-self, etc.
(Of the above seven factors, the first five are mundane; the last two are both mundane and supramundane.)
The six factors of non-decline of Bhikkhus
Further, the Bhagava said to the bhikkhus; "Bhikkhus, I shall expound to you six factors of non-decline. Listen and pay good attention. I shall explain it in detail."
"Very well Sir," responded the bhikkhus. The Bhagava gave this discourse:"
(1) Bhikkhus, so long as the bhikkhus show by their bodily action their kind regards towards fellow-practitioners of the Pure Life, both openly and in private, they are bound to progress (spiritually); there is no reason for their decline.
 (2) Bhikkhus, so long as the bhikkhus show by their speech their kind regards towards fellow-practitioners of the Pure Life, openly and in private, they are bound to progress (spiritually); there is no reason for their decline.
(3) Bhikkhus, so long as the bhikkhus keep an attitude of kind regards towards fellow-practitioners of the Pure Life, openly and in private, they are bound to progress (spiritually); there is no reason for their decline.
(4) Bhikkhus, so long as the bhikkhus share with virtuous fellow practitioners of Pure Life, whatever they receive righteously (i.e., the four bhikkhu requisites), least of all, even the alms-food collected in their alms-bowl, without enjoying it alone, they are bound to progress (spiritually); there is no reason for their decline.
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(5) Bhikkhus, so long as the bhikkhus, both openly and in private, remain in observance of the same moral precepts sīla which lead to liberation from bondage to craving, taṇhā, which are extolled by the wise, which are not subject to misconception, which make for concentration, and which are unbroken, intact, unblemished, unspotted, they are bound to progress (spiritually); there is no reason for their decline.
(6) Bhikkhus, so long as the bhikkhus, both openly and in private, remain in Ariya-Knowledge which leads to Nibbāna and which leads one guided by it to the end of the unalloyed woefulness (dukkha) of sentient existence, they are bound to progress (spiritually); there is no reason for their decline."
"Bhikkhus, so long as these six factors remain with the bhikkhus, and so long as the bhikkhus live by them, they are bound to progress (spiritually); there is no reason for their decline."
Thus the Bhagava taught the assembly of bhikkhus five sets of seven factors of non-decline and a set of six factors of non-decline.
Regarding factors 1,2,3 above,
Showing kind regards by one's physical action means doing any deed with loving-kindness. Showing kind regards by one's speech means speech uttered with loving-kindness. Keeping kind attitude towards others means thinking kind thoughts towards them.
In this text although the Buddha taught that a bhikkhu's deeds, words and thoughts are to be expressions of loving-kindness towards fellow bhikkhus, the same principle should govern all actions of lay persons too. The Buddha addressed the bhikkhus here simply because in the four kinds of assembly the assembly of bhikkhus is the noblest.
Thus a deed of a bhikkhu's loving-kindness may consist in doing personal service to fellow-bhikkhus. In the case of a lay person, going to worship at a shrine or at bodhi-tree, or going to the monastery to invite the Saṅgha to an offering ceremony, warmly greeting the bhikkhus on their alms-round, offering a suitable seat, seeing the bhikkhu off on his return, etc., are deeds of loving kindness.
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A verbal action of a bhikkhu's loving kindness may be expressed in terms of preaching the Rules of the Vinaya, showing the methods of meditation, preaching the Doctrine, teaching the Piṭaka as the most important action. With lay person, stimulating and organizing one's friends to do meritorious acts such as going to a pagoda or to the bodhi tree to worship, going to hear a discourse on the Dhamma, or to offer flowers or lights at the shrines; urging them to abide by the ten moral actions; or to offer ticket alms-food or to offer robes for the vassa period, or to donate the four bhikkhu requisites to the Saṅgha; (and then having invited the Saṅgha for the offering,) to organize and urge the friends to prepare the food, to lay the seats, to provide drinking water, to greet the Saṅgha, to conduct them to the seats prepared for them, and above all, to remind them to have the right attitude in serving the Saṅgha. All these verbal activities spring from loving kindness.
A mental action of a bhikkhu's loving kindness takes the form of diffusing good-will, after having made the morning's ablutions, seated at a secluded place, and wishing all bhikkhus in the monastery well, that they all be free from trouble and ill-will. On the part of lay persons they should diffuse a similar spirit of good-will to all the Saṅgha "may the Saṅgha be well, may they be free from trouble and ill-will." Such an attitude constitutes mental action springing from loving kindness.
Overt action and action in private
(a) Of Deeds
Examples of overt action: Helping in the stitching of robes of fellow bhikkhus, whether senior or junior to oneself, the younger bhikkhus washing the feet of bhikkhu elders or doing other personal service such as fanning, worshipping him etc.
Example of action in private: Looking after the personal property of fellow-bhikkhus, whether senior or junior to oneself which have not been properly looked after by the owner, and in doing so, doing it without having any disrespectful opinion about the lack of care on the part of the owner, but doing it as if it were one's own property that needs looking after.
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(b) Of Words
Example of overt verbal action: Addressing another bhikkhu in reverential terms. e.g., the Venerable Thera Tissa.
Example of verbal action in private: In inquiring after a certain bhikkhu elder, asking as, "Where is our Venerable Thera Deva? or "Where is our Venerable Thera Tissa?" When is he expected here?" (etc.)
(c) Of Thoughts
Example of overt mental action:
When one looks at a fellow-bhikkhu with endearing eyes in a clearly pleased expression this is the outcome of loving kindness in the looker's mind; it reflects his thoughts, (The facial expression itself is bodily action springing from loving kindness.)
Example of mental action in private:
Wishing Venerable Thera Deva or Tissa (etc., to be well, etc., is mental action in private, due to loving kindness.)
Regarding the fourth factor of Non-decline above:
'To enjoy something alone' means either; not sharing something as an article that is obtained, or not sharing something with a certain person or persons. In the first case, the extent one is prepared to share something is an instance of enjoying something alone in respect of an article. In the second case, one has in mind, "I shall share it with bhikkhu so and so; but I shall not share it with bhikkhu so and so": this is an instance of enjoying something alone in respect of person.
In this fourth factor, a bhikkhu who regards any item received as an offering to the Saṅgha as common property of all virtuous bhikkhus co-resident with him, considers thus: "This alms-food is of great value (morally); I shall not give it to lay persons since that would amount to 'pursuing gain with gain'; I shall not enjoy it alone first. I shall offer it to the Saṅgha; if anything is left after all the Saṅgha have partaken of it I shall then eat it. For this food has been obtained with the intention of becoming common property of the Saṅgha." Accordingly he first
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announces the meal time for all the Saṅgha by the striking of the gong. This noble practice under the Buddha's Teaching is called Sāraṇīya Practice.
The Noble practice of fraternal living (Sāraṇīya)
Notes on Sāraṇīya Practice
What kind of bhikkhu is competent or qualified to take up this Sāraṇīya Practice? An immoral bhikkhu is not in a position to practise Sāraṇīya. Only a Bhikkhu endowed with morality can take up the practice; the reason is: virtuous bhikkhus cannot receive offerings from a bhikkhu of immoral conduct; they will always refuse it.
Only a bhikkhu with impeccable morality is qualified to take up the Sāraṇīya Practice. Once taken up; the practice must be fulfilled without break, flawlessly. The details of the practice are given below:
Where a bhikkhu gives discriminately the alms-food to his mother, or father, or preceptor, or any such person, he is sharing it with someone whom he is bound to offer. But his sharing is not Sāraṇīya Practice: it is merely removing an impediment, palibodha, by fulfilling an obligation, as is termed in the Teaching. That indeed is so. For Sāraṇīya Practice is of a superior nobler way of sharing which is suitable only for a bhikkhu who is free from impediments, obstructions, personal obligations.
A practitioner of Sāraṇīya may give in fulfilment of his practice the share of his alms-food to a sick bhikkhu, or to a bhikkhu tending a sick bhikkhu, or a guest bhikkhu, or a way faring bhikkhu or a newly-admitted bhikkhu who has not learnt the proper way to robe himself or to hold his alms-bowl. After giving the alms-food to these types of bhikkhus, if any alms-food is left, he offers it to the bhikkhus beginning from the senior most of the bhikkhu elders who should be allowed to partake of it as much as they like (and not in a small quantity only). If the food runs out and if there is time to collect alms-food for the day, he may go on another round of alms-gathering and then continue the distribution of whatever food he has collected. If there is any food left after the distribution he eats it. If none is left and if there is no time to
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go on another round of alms-gathering he stays without any food for that day and his sole sustenance then is the delightful satisfaction pīti derived from the successful undertaking of the Sāraṇīya Practice.
(Note that although the text mentions of sharing with virtuous fellow bhikkhus, a practitioner of the Sāraṇīya Practice may deny his alms-food to an immoral bhikkhu, or he may, out of pity, give it to him, in which latter case it is not by way of fulfilling the practice.)
In actual practice the practitioner of Sāraṇīya Practice will find it not too difficult if it is to be undertaken in the company of bhikkhus skilful in the practice, but will find it rather hard if in the company of bhikkhus not so skilled. The reason is as follows:
Where the associate bhikkhus are skilful in Sāraṇīya Practice, those who have collected alms-food themselves do not partake of the practitioner's food, (considering the trouble that would otherwise cause to the practitioner). Other bhikkhus who do not get alms-food elsewhere would partake of the food just to satisfy their need. Thus no unnecessary burden is placed on the practitioner. Where the associate bhikkhus do not know how stringent the Sāraṇīya Practice is, those bhikkhus who have got alms somewhere else would, under the influence of greed, also partake of the food offered by the practitioner. Other bhikkhus who do not get alms-food elsewhere would take more than what they actually need. In such a situation the practitioner has to make repeated rounds of alms-collection with-in the (morning) time proper to do so, and has, more often than not, to go without food, all his collection having been distributed to others.
Twelve year's continuous practice is the norm
This (self-assigned) task of feeding one's associates must be pursued for twelve years without break so that it can be called a success. A full twelve years self-denial regarding daily sustenance is the unique character of this practice.
If, (supposing) on the last day of the twelve years there should occur the slightest vexation in the mind of the practitioner, then he fails. For instance, if the practitioner were away to bathe, leaving his alms-bowl
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containing alms-food gathered by him, and if it was seen by a senior bhikkhu and its contents distributed according to seniority of bhikkhuhood and nothing were left in it, the practitioner must be able to take it in the proper attitude. Otherwise, if he had the slightest indignant attitude towards his associates for leaving nothing for him, his twelve year long practice goes to waste. If he is still willing, he has to start it all over again for twelve more years. In this respect the rule is as stringent as in the case of the probationary service period of Titthiyaparivāsa; once broken, a fresh period must be undergone by the incumbent.
If the practitioner under the same circumstances, instead of being vexed, feels joy to know that his fellow bhikkhus have partaken of all his food, his practice is then accomplished; it is a success.
The benefits of fulfilling the Sāraṇīya Practice
(i) The primary benefit in fulfilling the Sāraṇīya Practice is the abandonment of covetousness issa and stinginess macchariya through his prolonged cultivation of overcoming these defilements. (ii) His charitableness having been established, he is adored by everyone. (iii) Since a strong desire to act in charity has the benign effect of bountiful fruit, in the present existence, the practitioner is blessed with the four requisites all the time. (iv) The twelve-year long practice of offering food to virtuous fellow-bhikkhus out of his alms-bowl has the effect of rendering his alms-bowl an inexhaustible source of alms-food: he can give as much as he wishes out of it without depleting it. (v) As the result of giving priority to the senior most bhikkhu elders in his act of charity for such a long period every day, whenever the common acquisitions of offerings are divided the best things go to his lot. (vi) As the result of the gladdening effect he had produced in others through his act of self-denial in offering food in them, whenever famine visits the land, devas are ready to help him out.
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Some stories related to the Sāraṇīya Practice
(1) Thera Tissa feeds fifty wayfaring bhikkhus
Thera Tissa was a forest dweller who lived in the forest abode known as Sena. His place for the alms-gathering was a village called Mahāgiri. A group of fifty theras who were on a pilgrimage to the Nāgadīpa Shrine went on the alms-round in Mahāgiri village but they collected none. As they were leaving the village they met with Thera Tissa, the local resident bhikkhu who was entering the village for alms-food. Tissa asked the fifty theras whether they had got alms-food. The Theras did not give a straight answer but merely replied, "Friend, we had been on the alms-round there." Tissa knew that the Theras had got no alms-food and so he said to them, "May the venerable ones wait here till I come back." The theras then said to him, "None of us fifty bhikkhus got an alms-food there. How could you alone get it?" "Venerable Sir," Tissa replied, "resident bhikkhus can manage somehow; though not possessing great power, they know where alms-food can be collected."
The fifty thera remained waiting there.
As Tissa entered Mahāgiri village the very first house was ready with the alms-food, the lady of the house had milk rice prepared to offer to Tissa. As soon as Tissa called in front of her house she poured the milk rice into the alms-bowl to the full.
Tissa returned to the group of Theras and respectfully offered the aims-food, addressing to the senior most bhikkhu, "May the venerable ones accept my offering." The Theras looked surprised. "Fifty of us had been in that village, none having collected any alms-food whatever. This bhikkhu has got milk rice in no time. How could it happen?" These thoughts, though not spoken out, were reflected in their expressions. Tissa then said to them. "Venerable Sirs, this alms-food is righteously obtained. Do not have any misgivings about it. The fifty theras partook of the rice meal to their satisfaction. After they had finished Tissa ate it to his satisfaction too.
After Tissa had finished his meal, the Theras asked, "Friend, when did you gain penetrative knowledge of the Supramundane?"
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To this Tissa replied, "Venerable Sirs, I have not attained the Supramundane."
"In that case, are you endowed with jhāna?"
"No, Venerable Sirs."
"Why, friend, you could easily get milk-rice where fifty of us failed to get even a morsel. Is that not a miraculous feat?"
Tissa was obliged to admit his attainment to dispel doubts in those bhikkhus. Since the attainment of Sāraṇīya is not supramundane dhamma (uttarimanussa dhamma), he considered it proper to admit to it. Venerable Sirs, I have fulfilled the Sāraṇīya Practice. Since I had done that, I could provide food to even a hundred thousand fellow bhikkhus out of my alms-bowl."
"O Virtuous One! Excellent it is! Excellent it is! this miraculous feat is just befitting a virtuous one like yourself."
This is an instance of the alms-bowl that has virtually become an inexhaustible source of food; the fourth benefit of Sāraṇīya Practice. This story also proves the second benefit of being adored by everyone, and the third benefit of being blessed with the four requisites all the time. The Commentary picks up the story to examplify the fourth benefit which is the most significant here.
(2) Thera Tissa at the national offerings ceremony
In Sri Lanka there was the Giribhaṇḍa Mahāpūjā, (an annual festival of offerings held on Mount Cetiya which was a grand national occasion.) When Thera Tissa arrived there he inquired of fellow bhikkhus which was the most significant item of offering (that year). Being told that two finest fabrics intended for robe-making were the most significant item, Tissa said, "Those two pieces will come to my lot." This was overheard by an official who reported to the king, "your Excellency, there is a junior bhikkhu who says that the two fine fabrics will come to his lot." The king said, "That is what he imagines. But those fabrics are worthy of bhikkhu elders only." And he thought of making the offering of the fabrics to the bhikkhu elders.
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When the procession of bhikkhu donees came along the King himself headed the offerings. The two choicest fabrics were placed foremost, ready to hand, But they did not come to the King's hand when he was presenting the gifts to the bhikkhu elders; other items only came to his hand. When Tissa came along the two pieces of fabrics strangely came to the King's hand. The King offered them to Tissa. He also signalled (by facial expression) to the official who reported to him about the fabrics to ask Tissa to sit there awhile. After the procession had passed by the King asked Tissa, "Venerable Sir, when did you become endowed with this special apperception?" Tissa did not want to have even a faint suggestion of having won Magga Phala and so he simply replied, "Great King, I have not attained the supramundane."
"But Venerable Sir, you had said even before the gift-making that the two fabrics would come to your lot."
"That is true, O King, That was because since I had successfully completed the Sāraṇīya Practice, whenever common property of gifts are distributed among the Saṅgha the choicest items always come to my lot."
"Venerable Sir! Excellent it is! Excellent it is! This miraculous happening becomes you well."
After respectfully paying obeisance to Tissa the King went back to the palace.
This is an example of the fifth benefit.
(3) Therī Nāga
At one time Sri Lanka underwent troubled times due to insurgency headed by one Brāhamaṇatissa. At a village known as Bhārata where Therī Nāga resided, the whole village fled the place for fear of insurgents, without letting it known to the Therī. Early in the morning Therī Nāga noticed the strange silence of the village and said to her pupils, "Bhārata village is strangely silent. Go and enquire what's the matter." The younger bhikkhunīs went into the village and having seen that no one was left, reported it to their teacher.
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Therī Nāga, said to her pupils: "Do not be alarmed or upset by the flight of the whole village. You go on as usual with your learning (the text, the Commentary) and meditation." When the time came for the alms-round she robed herself and went to the great banyan tree near the village gate, leading her eleven disciples. The guardian spirit of the banyan tree came down and offered the twelve Sāraṇīya sufficient alms-food. He then said to them, "Venerable Ones, do not move away to another place. Come always to this banyan tree for your alms food."
Now, Therī Nāga had a younger brother, a bhikkhu by the name of Nāga. He assessed the situation and decided that Sri Lanka was no safe place and that he could not find sustenance here. So he left the monastery accompanied by eleven disciples meaning to cross the sea to the mainland. Before leaving Sri Lanka he went to bid farewell to his elder sister Therī Nāga. Learning of their arrival at Bhārata village, Therī Nāga went to see them and was told by Thera Nāga of his plan to cross over to the mainland. Therī Nāga then said to him, "Would the Venerable Ones stay at the monastery for tonight, and proceed the next day?" The twelve theras accepted the invitation.
Therī Nāga collected the alms-food in the morning as usual from the banyan tree. She offered the food to bhikkhu Nāga and his company. "Venerable Therī, is this alms-food properly gotten?" bhikkhu Nāga asked his elder sister and then remained silent.
"Brother, this alms-food is righteously obtained. Do not have any doubts about this."
But bhikkhu Nāga was still doubtful; "Venerable Therī would it be proper?"
The self-confidence of Bhikkhu Nāga
Thereupon, Therī Nāga took the alms-bowl and threw it upwards where it remained for awhile. Thera Nāga said, "Even if the alms-bowl stays aloft at seven palm-trees high, it is still the alms-food collected by a bhikkhunī, is it not Venerable Therī?" Then he said, "This disturbance and danger is not to last for ever. After the famine has passed, I who speak in praise of the contented nature of the Ariyas (with the four
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requisites) will be asking myself, 'O virtuous one, trained in the ascetic practice regarding food, you have survived the Brāhamaṇatissa scourge by eating the alms-food of a bhikkhunī'. I shall not be able to bear such criticism of myself. (I must go now) you remain in mindfulness, Therīs."
The guardian spirit of the banyan tree was watching. If bhikkhu Nāga partook of Therī Nāga alms-food he would say nothing to the bhikkhu; but if the bhikkhu were to refuse it he would intervene, and ask him to drop the idea of going away. When he saw that the bhikkhu refused the alms-food, he descended from his abode in the tree and asked bhikkhu Nāga to hand over the alms-bowl, and inviting him and his company to the foot of the banyan tree, offered them the meal on prepared seats. After the meal he got an undertaking from Bhikkhu Nāga not to go abroad. And from that day onwards the guardian spirit of the banyan tree offered meals daily to twelve Sāraṇīya and twelve bhikkhus for seven years.
This is an example of the sixth benefit.
In this story Therī Nāga was unaffected by famine, thanks to her fulfilment of the Sāraṇīya Practice whereas bhikkhu Nāga was helped by the guardian spirit on account of his morality,
(v) Regarding the fifth factor of non-decline, "morality that is unbroken, intact, unchequered and unspotted" is explained thus: for bhikkhus, there are seven groups of breach of morality in brief outline. Of the list of precepts to be observed, if the first precept or the last precept is broken it is called 'broken' (like in a piece of cloth whose edge are frayed); if the precepts in the middle are broken it is no more 'intact' (like in a piece of cloth that has holes in the middle part); if two or three precepts in a series are broken it is 'chequered' (like a cow whose skin is of different colours either on her back or underneath); if there is breach of precepts at alternate places it is 'spotted' (like a cow with spots). Morality to be unbroken, intact, unchequered, and unspotted must be such that no manner of breach of the above four ways occurs anywhere in the observance of bhikkhu precepts.
(See also volume one, Part One in Anudīpanī)
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Morality that is flawless in those above four ways is sufficing condition for Magga Phala. One who is endowed with it is free from the bond of craving and is therefore a truly happy person. Since it is very pure, it is extolled by the Buddha and Ariyas. Since that morality is not conceived as a means of glorious future existences such as a deva of any specific name or unspecified name, it is not misconception due to craving for existence; or not wrongly conceived as something permanent or eternal, a misconception due to wrong view; it is said to be not subject to misconception. Further, since none of the four deviations (vipattis) can be alluded to this kind of morality, it is said to be not subject to misconception. Since it provides sufficient precondition for the attainment of approach concentration upacāra samādhi and absorption concentration appanā samādhi, it is also called morality conducive to concentration. Since the Four Purity in Morality, catupārisuddhi sīla, of worldlings cannot in reality be equal as between one person to another, the fifth factor here is meant as morality of the Path, the supramundane sīla which is the same for all Ariyas. In the sixth factor also, Right View as the Path Factor is meant. (These six factors of Non-decline are taught by the Buddha also as the six Sāraṇīya factors, vide Aṅguttara (Twos); Dīgha, iii).
The Buddha's repeated exhortations about Sīla, Samādhi, Paññā
During the sojourn at the Gijjhakūṭa hill in Rājagaha, as his passing away was drawing near (only one year and three months hence), whenever the Bhagava discoursed to the bhikkhus, the following theme occurred repeatedly;
"Such is sīla (morality); such is samādhi (concentration) such is paññā (wisdom). Concentration that is developed through morality is highly efficacious and productive. Wisdom that is developed through concentration is highly efficacious and productive. The mind that is developed through wisdom is thoroughly liberated without any remnant from the moral taints or pervasive defilements (āsavas), namely kāmāsava, the taint of sense-desire, bhavāsava, the taint of hankering after continued existence, and avijjāsava, the taint of ignorance of the Four Ariya Truths."
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The Buddha's Sojourn at the Ambalaṭṭhikā Garden
Then the Bhagava, after staying at Rājagaha as long as he wished, said to the Venerable Ānanda. "Come, Ānanda, let us go to the Ambalaṭṭhikā garden (Mango Grove)."
"Very well, Sir," the Venerable Ānanda assented.
(Note: The Bhagava addressed Ānanda from among many bhikkhus surrounding him because Ānanda was always in close attendance.)
Having expressed his assent to the Bhagava, the Venerable Ānanda signalled to the bhikkhus, "Friends, make ready with your alms-bowl and great robe. The Bhagava intends to go to the Ambalaṭṭhikā garden."
Then the Bhagava, accompanied by many bhikkhus, went to the Ambalaṭṭhikā garden where he stayed at the king's rest house. While there also, considering his approaching death, the Bhagava discoursed to the bhikkhus on the same theme, i.e.:
"Such is sīla (morality); such is samādhi (concentration) such is paññā (wisdom). Concentration that is developed through morality is highly efficacious and productive. Wisdom that is developed through concentration is highly efficacious and productive. The mind that is developed through wisdom is thoroughly liberated without any remnant from the moral taints or pervasive defilements (āsavas), namely kāmāsava, the taint of sense-desire, bhavāsava, the taint of hankering after continued existence, and avijjāsava, the taint of ignorance of the Four Ariya Truths."
Herein, in the passage, "Such is sīla, this is samādhi, such is paññā," morality (sīla) refers to mundane morality, i.e., the Fourfold Purity; catupārisuddhi sīla, samādhi means mundane concentration at the threshold of perfect concentration, upacāra samādhi and perfect concentration appanā samādhi itself. Paññā means mundane Insight vipassanā paññā. All these three factors are the necessary conditions for Magga-ñāṇa.
"Concentration developed through morality" means supramundane concentration pertaining to Magga and Phala, Magga concentration
[179]
and Phala concentration. Concentration of Magga is highly efficacious because it leads to the fruition of the Ariya's Knowledge, Ariya Phala. (Phala means direct result.) It is also highly productive because it has the superb consequence ānisaṁsa of liberation or pacification. (Ānisaṁsa means indirect result or consequence.) The same interpretation should be understood for similar statement that follow. Concentration of phala produces the direct result of abandoning the burning defilements through tranquillity paṭippassaddhi pahāna, and gives the indirect result or consequence of the peace of cessation or extinction of defilements.
"Wisdom developed through concentration" means supramundane Knowledge (Magga ñāṇa and Phala ñāṇa). Its direct result and indirect result or consequence should he construed as in the case of concentration.
"The mind developed through wisdom" wisdom means mundane Insight vipassanā paññā and wisdom associated with jhāna; mind here means Supramundane consciousness of Magga Phala. Magga consciousness completely eradicates defilements as abandoning through destruction samuccheda pahāna. Phala-consciousness thoroughly liberates one from the moral taints as abandoning through tranquillity paṭippassaddhi pahāna.
The Bhagava's Sojourn at Nāḷandā
Then the Bhagava, after staying at the Ambalaṭṭhikā garden as long as he wished, said to the Venerable Ānanda, "Come, Ānanda, let us go to the town of Nāḷandā."
"Very well, Sir," the Venerable Ānanda assented, and called upon the bhikkhus to accompany the Bhagava.
The Venerable Sāriputta's Brave Utterance
Then the Bhagava, accompanied by many bhikkhus, went to the town of Nāḷandā and stayed at the mango grove of Pāvārika, the Rich Man.
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At that time the Venerable Sāriputta approached the Bhagava, and after making obeisance to the Bhagava, entered into a stirring and remarkable dialogue with the Bhagava.
Sāriputta: "Venerable Sir, as regards Perfect Enlightenment, I am convinced that there has never been nor there is, nor will there be any samaṇa or brāhmaṇa who can excel the Bhagava."
Bhagava: "You say solemnly and with certitude, like the brave sound of a lion's roar, that as regards Perfect Enlightenment, you are convinced that there has never been nor there is, nor will there be any samaṇa or brāhmaṇa who can excel the Bhagava."
"How is it Sāriputta, do you know definitely in your mind the minds of those Homage-Worthy, Perfectly Self-Enlightened Buddhas of the past so that you can assert, such was their practice of morality, such was their practice of concentration, samādhi, such was their wisdom paññā, such was their manner of abiding (in the sustained attainment of Cessation) such was their emancipation?"
"I have no such knowledge, Venerable Sir."
"How is it, Sāriputta, do you know definitely in your mind the minds of those Homage-Worthy, Perfectly Self-Enlightened Buddhas of the Future, so that you can assert, such will be their practice of morality, such will be their practice of concentration, samādhi, such will be their wisdom paññā, such will be their manner of abiding (in the sustained attainment of Cessation), such will be their emancipation?"
"I have no such knowledge, Venerable Sir."
"How is it, Sāriputta, do you know definitely in your mind the mind of myself, the present Buddha, the Homage-Worthy, the Perfectly Self-Enlightened, so that you can assert, 'Such is the practice of sīla morality of the Bhagava, such is the strength of the concentration of the Bhagava, such is the wisdom paññā, of the Bhagava, such is the manner of the Bhagava's abiding (in the sustained attainment of Cessation), such is the emancipation of the Bhagava?' "
"I have no such knowledge, Venerable Sir."
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"Sāriputta, if you do not have the Cetopariya ñāṇa, the faculty of reading another person's mind by which you can know definitely the minds of the Homage-Worthy, the Perfectly Self-Enlightened Buddhas of the past, the future and the present, how can you say solemnly and with certitude, and sounding like a lion's roar, that as regards Perfect Self-Enlightenment, you are convinced that there has never been, nor will there be any samaṇa or brāhmaṇa who can excel the Bhagava?"
"Venerable Sir, I do not have the Cetopariya ñāṇa, the faculty of reading another person's mind by which I can know definitely the minds of the Homage-Worthy, the Perfectly Self-Enlightened Buddhas of the past, the future and the present. But I do have the Dhammanvaya ñāṇa, knowledge by inference from personal experience".
"Venerable Sir, if I may give an example, let us say that there is a remote border town with its solid walls built on firm foundation which has only one arched gateway, and that there is a gate-keeper there, wise, prudent and intelligent, who would keep out strangers and would admit only person known to him. When he makes his rounds along the roadway that encircles the town he sees no breaks, no holes in the walls, not even one that would allow a cat to pass through it. Then he will come to the conclusion (rightly) 'that all big living things that enter or leave the town do so only by that single gateway."
"In the same way, Venerable Sir, I am possessed of the Dhammanvaya ñāṇa, Knowledge by inference from personal experience. Venerable Sir, (thus I know that) all the Homage-Worthy, the Perfectly Self-Enlightened Buddhas who had arisen in the past had abandoned the five Hindrances that defile the mind and weaken the intellect; had well established their minds in the four Methods of Steadfast Mindfulness; had correctly cultivated the seven Factors of Enlightenment; and had attained Supreme Perfect Self-Enlightenment.
(Perfect Self-Enlightenment, Sammāsambodhi ñāṇa, is a term encompassing the Arahattamagga ñāṇa and the Omniscience, Sabbaññuta ñāṇa, which pertain to the Buddhas only).
[182]
"Venerable Sir, (thus I know that) all the Homage-Worthy, the Perfectly Self-Enlightened Buddhas who will arise in the future will abandon the five Hindrances nīvaraṇa that defile the mind and weaken the intellect; will well establish their minds in the four Methods of Steadfast Mindfulness Satipaṭṭhāna; will correctly cultivate the seven Factors of Enlightenment bojjhaṅga; and will attain Supreme Perfect Self-Enlightenment.
"Venerable Sir, (thus I know that) the Homage-Worthy, the Perfectly Self-Enlightened Bhagava also, who has arisen in the world, has abandoned the five Hindrances; has well established the Bhagava's mind in the four methods of Steadfast Mindfulness; has correctly cultivated the seven Factors of Enlightenment, and has attained Supreme Perfect Self-Enlightenment.
"Venerable Sir, all these conclusions I make are due to the Dhammanvaya ñāṇa, Knowledge by inference from personal experience which I am possessed of."
(This was the stirring and remarkable dialogue that took place between the Venerable Sāriputta and the Bhagava).
During the sojourn at the mango grove of Pāvārika the Rich Man in the town of Nāḷandā, also considering his approaching death, the Bhagava discoursed to the bhikkhus on the same theme, i.e.:
"Such is sīla (morality); such is samādhi (concentration) such is paññā (wisdom). Concentration that is developed through morality is highly efficacious and productive. Wisdom that is developed through concentration is highly efficacious and productive. The mind that is developed through wisdom is thoroughly liberated without any remnant from the moral taints or pervasive defilements (āsavas), namely kāmāsava, the taint of sense-desire, bhavāsava, the taint of hankering after continued existence, and avijjāsava, the taint of ignorance of the Four Ariya Truths."
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The Bhagava's Discourse on Morality
Then, after staying at the town of Nāḷandā as long as he wished, the Bhagava said to the Venerable Ānanda, "Come, Ānanda, let us go to Pāṭali village."
"Very well, Venerable Sir," assented Ānanda, and called upon the bhikkhus to accompany the Bhagava. Then the Bhagava, accompanied by many bhikkhus, went to Pāṭali village.
When the lay devotees of Pāṭali village heard that the Bhagava had arrived at their village, they were very glad. For they had the great good fortune of having to receive the Bhagava even without asking for it. They had just finished building a guest-house. How appropriate it would be if their first guest was the Bhagava himself? "We shall request the Bhagava to accept our offering of the guest-house and listen to the Bhagava's words of appreciation of our good deed," they discussed among themselves. They approached the Bhagava, made obeisance to him, and sat at a suitable place. Then they said to him, "May it please the Bhagava to accept our new guest-house as his living quarters during his sojourn." The Bhagava showed his consent by remaining silent.
Having received the Bhagava's consent, the lay devotees of Pāṭali village rose from their seats, made obeisance to the Bhagava, and went to their guest-house. They made it ready for use by furnishing it with floor coverings throughout, arranging separate seats, filling the big water pots and lighting up the lamps. They arranged with the mothers to feed their infants early that evening and to put them to bed. Then they came back to the Bhagava, made obeisance to him, and stood on one side. They said to the Bhagava.
"Venerable Sir, at the guest-house, the floor has been covered throughout with floor-coverings, separate seats have been arranged, big water pots have been filled and lamps have been lit. May the Bhagava proceed there when he wishes."
(Note: The new guest-house was built by the village at the centre of the village. The main purpose in building it was to house visiting officials of the Licchavīs and the Magadhans who often came and
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stayed at Pāṭali village, it being a border village. It was a felt need for the village because they had to surrender their houses to the visiting officials for their temporary lodging for a month or so on each occasion. The new guest-house would now ease the situation. It was well arranged for the use of visiting officials with living quarters as well as strong rooms for the upkeep of treasures. At the time of the Bhagava's visit to the village it had just been completed. At first the villagers thought that the Bhagava might prefer to dwell in the forest and so they did not make it ready to receive the Bhagava there. Only when the Bhagava consented to put up there, did the villagers prepare things to make it ready for the Bhagava's stay.)
Then, the Bhagava, at evening time, rearranged his robes, and taking his alms-bowl and great robe, proceeded to the guest-house accompanied by the bhikkhus. After washing his feet he entered the guest-house where he sat against the middle post, facing east. The bhikkhus also washed their feet and entered the guest-house, and sat against the west wall, facing east, with the Bhagava in front of them. The lay devotees of Pāṭali village also washed their feet and entered the guest-house, and sat against the east wall facing west, with the Bhagava in front of them.
Then the Bhagava discoursed on the five disadvantages2 [2. Disadvantage: ādīnava. Also translated as danger, fault.] befalling an immoral person and the five advantages that bless a person of virtue thus:"
Householders, five disadvantages descend on an immoral person who lacks morality, and what are the five?
(1) Householders, in this world, the immoral person, lacking moral virtue; suffers great loss in fortune through heedlessness. This is the first disadvantage befalling an immoral person who lacks morality.
(2) Householders, furthermore, the ill repute of an immoral person lacking moral virtue spreads far and wide. This is the second disadvantage befalling an immoral person who lacks morality.
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(3) Householders, furthermore, an immoral person lacking moral virtue in the midst of any class of society, whether among the ruling class, or the recluses or the brahmin class, or the wealthy, looks diffident and uneasy. This is the third disadvantage befalling an immoral person who lacks morality.
 (4) Householders, further more, an immoral person lacking moral virtue dies in a bewildered3 state. This is the fourth disadvantage befalling an immoral person who lacks morality. [3. Bewildered, Sammūḷha. The commentary explains this as delirium.]
(5) Householders, furthermore, an immoral person lacking moral virtue, after death and dissolution of the body, is destined to fall to the miserable existences of niraya. This is the fifth disadvantage befalling an immoral person who lacks morality.
Householders these are the five disadvantages befalling an immoral person through lack of morality."
Five advantages that bless a virtuous person
"Householders, five advantages bless a virtuous person for his being virtuous. What are the five?
(1) Householders, in this world, a virtuous person, possessed of moral virtue, acquires great wealth through being heedful. This is the first advantage that waits on a virtuous person for his being virtuous.
(2) Householders, furthermore, the good reputation of a virtuous person possessed of moral virtue spreads far and wide. This is the second advantage that waits on a virtuous person for his being virtuous.
(3) Householders, furthermore, a virtuous person possessed of moral virtue, in the midst of any class of society, whether among the ruling class, or the recluses, or the brahmin class, or the wealthy, can hold up his head and look anyone in the face. This is the third advantage that waits on a virtuous person for his being virtuous.
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(4) Householders, furthermore, a virtuous person possessed of moral virtue dies without any bewilderment. This is the fourth advantage that waits on a virtuous person for his being virtuous.
(5) Householders, furthermore, a virtuous person possessed of moral virtue, after death and dissolution of the body, is destined to the fortunate existences of devas. This is fifth advantage that waits on a virtuous person for his being virtuous.
Householders, these are the five advantages that wait on a virtuous person for his being virtuous."
Although this discourse was addressed to lay persons it also applies to bhikkhus.
(1) With a lay person, lack of moral virtue may lead to committing evil deeds such as killing. As he indulges in evil he tends to forget his usual means of livelihood, such as cultivation or trading, incurring great losses of property. Worse still, his evil deed might be illegal under the law proclaimed by the king such as killing of animals, and he is liable to criminal punishment. If he steals he also commits a crime equally liable to punishment. Thus his lack of moral virtue can bring him great losses of property. Similarly, a bhikkhu lacking morality, being heedless, loses virtue, loses the good Doctrine, the word of the Buddha, loses Jhāna, and loses the seven noble properties of Ariyas4. [4. Seven noble properties of ariyas: satta ariyadhanāni. (1) Saddhādhanaṁ: Faith in Three Jewels and kamma; (2) Sīladhanaṁ: Wealth of morality (3) Hiridhanaṁ: wealth of shame for doing evil (4) Ottappadhanaṁ: wealth of fear for doing evil (5) Sutadhanaṁ: wealth of vast knowledge (6) Cāgadhanaṁ: wealth of charity, renunciation (7) Paññādhanaṁ: wealth of Magga Phala attainments.]
(2) An immoral man earns a bad repute so that he is written off as an outcast, useless for this world and hopeless for future worlds. "This man is so stingy that he would not even take part in offering alms-food by drawing lots," this is the kind of name he builds up
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for himself. All the four kinds of assemblies see him in that light only.
Similarly, in the case of a bhikkhu who lacks moral virtue, the ill repute that such and such bhikkhu is loose in bhikkhu morality, does not take up serious learning of the good Doctrine, makes a living on practice of medicine, or similar methods of livelihood abhorred by the Buddha, and that his behaviour is marked by six kinds of disrespect, spreads among the four kinds of assemblies.
(3) An immoral lay person is always pricked by a guilty conscience for the misdeeds he has done. Therefore he does not dare to face the crowd. "Someone there might recognize me," he fears, "and I might be apprehended and sent up to the authorities." That is why in any of the four kinds of assemblies, he holds his face down, and his shoulders stooping, he would uneasily keep on scratching the earth with a stick. He keeps his mouth shut as far as possible. Likewise, an immoral bhikkhu feels uneasy to face an assembly which might have knowledge of his misdeeds, in which case he might have to face punishment under the Vinaya process such as excommunication. Therefore he goes into the assembly with great misgivings and speaks little. Some immoral bhikkhu, however, might put up a bold face and wander around amongst Saṅgha but in his heart he is feeling miserable only.
(4) An immoral one, whether lay person or bhikkhu, may put up pretences while living but on his death bed his evil deeds appear before him in their respective sense-doors. He feebly opens his eyes to see the present world, and then closes his eyes to see his on coming world where he finds no solace whatever. His imminent destination, the four miserable states of apāya, becomes vividly clear to him. He feels great pangs of conscience as if thrust by a hundred spears on his head. "Help me! Help me!" We would scream in desperation and then breathe his last. This is what the Bhagava means by "he dies in a state of bewilderment."
(5) The fifth disadvantages befalling an immoral one needs no explanation.
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(The advantages that wait on a virtuous one may be known as the opposite of the above five disadvantages befalling an immoral one.)
The Bhagava then went on late into the night instructing the lay devotees of Pāṭali village on other topics including the happy consequences of their donation of the guest-house, thereby pointing out the benefits of the Doctrine, exhorting them to set themselves up in the practice there of, and gladdening them in the practice. Then he sent them away, saying, "Householders, the night is far advanced; you may leave when you wish."
"Very well, Venerable Sir," the devotees of Pāṭali village said in assent, and making obeisance to the Bhagava, departed respectfully. Then, not long after their departure, the Bhagava retired in seclusion.
(Note: "The Bhagava retired in seclusion" should be understood as referring to a separate part of the guest-house screened off for privacy. A cot had been placed there for the Bhagava, and the Bhagava considered that the devotees would earn much merit if he were to use the guest-house in all the four bodily postures. Therefore he lay on the cot on his right side and rested.)
The founding of Pāṭaliputta
At that time the brahmins Sunidha and Vassakāra, chief ministers of Magadha Kingdom were building a (fortified) city at the site of Pāṭali village to keep out the Vajjī princes. During that period many devas in groups of a thousand each, were occupying plots of land at Pāṭali village
In the location where the devas of great power were in occupation, there the officials responsible for the building of the city were inclined to build houses for princes and king's ministers of great power. In the location where the devas of medium power were in occupation, there the officials responsible for the building of the city were inclined to build houses for princes and king's ministers of medium power. And in the location where the devas of lesser power were in occupation, there the official responsible for the building of the city were inclined to build houses for princes and king's ministers of lesser power.
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(Herein, among the city builders there were officials learned in the science of building-sites. They knew by their specialised knowledge the status of the proposed building-sites down to a depth of thirty cubits as to which area is in the occupancy of powerful serpents or nāgas, which in the occupancy of demons, or which in the occupancy of evil spirits; or where a slab of rock is lying underneath, or where an old tree stump is hidden. Accordingly, those learned ones took necessary measures by reciting mantras or charms, so that they were able to proceed smoothly as if they were building the city in consultation with devas.
Another explanation: The officials responsible for the building of the city were possessed by the devas occupying the various location; devas would leave their bodies after the four corners of the building site have been marked out. Prospective human occupants endowed with confidence in the Triple Gem were possessed by the deva occupants of the sites who were equally endowed with confidence in the Triple Gem. Prospective human occupants who lacked confidence in the Triple Gem were possessed by the deva occupants of the sites who lacked confidence in the Triple Gem. The reason is this: the devas who were endowed with confidence in the Triple Gem influenced the mind of the prospective human occupants who had confidence in the Triple Gem, trusting that the new occupants would invite the Saṅgha to their newly built house and hear the sermon on the auspicious occasion and that they (the devas) would get the opportunity to see the virtuous bhikkhus and hear the Dhamma; they also expected the new occupants to share their merit of offerings made to the Saṅgha.)
The Bhagava saw with his Knowledge of the Divine Eye (dibba cakkhu) how the devas in groups of a thousand each, were occupying plots of land at Pāṭali village. Then the Bhagava arose at dawn and asked the Venerable Ānanda, "Who are those that are building a city at (the site of) Pāṭali village?"
Ānanda replied, "Venerable Sir, the brahmins Sunidha and Vassakāra, chief ministers of Magadha Kingdom are building a (fortified) city to keep out the Vajjī princes."
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"Ānanda, the chief ministers are building the fortified city as though they were acting in consultation with the devas of the Tāvatiṁsa realm.
Ānanda, I have seen with my Knowledge of the Divine Eye how the devas, in groups of a thousand each, were occupying plots of land at Pāṭali village.
Ānanda, in the locations where the devas of great power are in occupation, there the officials responsible for the building of the city are inclined to build houses for princes and king's ministers of great power. In the locations where the devas of medium power are in occupation, there the officials responsible for the building of the city are inclined to build houses for princes and king's ministers of medium power. In the locations where the devas of lesser power are in occupation, there the officials responsible for the building of the city are inclined to build houses for princes and king's ministers of lesser power.
Ānanda, three catastrophes will bring about the downfall of the city of Pāṭaliputta: fire, floods, and internal dissension." (Thus the Bhagava was predicting that a part of Pāṭaliputta would be destroyed by fire, a part of it would be washed away by the Gaṅgā river, and a part of it would be destroyed by internal dissension.)
After saying those words, the Bhagava went to the Gaṅgā river to wash his face and awaited the time to go on the alms-round.
Then the brahmins Sunidha and Vassakāra remembered that since their King Ajātasattu was a lay supporter of Gotama the Samaṇa, it would only be proper if they were to invite the Bhagava to an offering of a meal, because they would be seeing the Bhagava in the village of Pāṭali. Further, they considered it a wise thing to request Gotama the Samaṇa to bless their city-building project with auspicious words, for then the black devils would be driven away from the city site. So the two brahmins went to the Bhagava and stood at a suitable place. After exchanging memorable words of felicitation, they said to the Bhagava, "May it please the revered Gotama and the company of bhikkhus to accept our offering of food for today." The Bhagava by his silence signified his acceptance.
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Then the Magadhan chief ministers, Sunidha and Vassakāra, knowing that the Bhagava had accepted their invitation, went to the place where they were putting up, and having prepared the choicest food and delicacies, informed the Bhagava by messengers who said, "Revered Gotama, it is time (to proceed); the food offering is ready."
Then in the morning time the Bhagava rearranged his robes, and taking alms-bowl and great robe, went in the company of the bhikkhus to the place where the two Magadhan chief ministers Sunidha and Vassakāra were being housed, and sat at the place prepared for him. And the brahmins Sunidha and Vassakāra attended on the Bhagava and the bhikkhus, offering the choicest food and delicacies with their own hands till the Bhagava and the bhikkhus caused them to stop, signifying they had enough. When the Bhagava had finished his meal and had removed his hand from his alms-bowl, the brahmins Sunidha and Vassakāra took low seats and sat at a suitable place.
To the brahmins Sunidha and Vassakāra who were thus seated, the Bhagava expressed his pleasure and appreciation by three stanzas: in Pāḷi (Here only prose translation in provided).
"Brahmins, when the wise man makes offerings of food to those possessed of virtue, self-control and purity of life at the place where he has made his home, he should share the merit of his offering with the devas who are guardians of that place. If the devas are honoured thus, they give protection to him as their way of honouring him in return. If they are revered thus, they help him out of trouble as their way of revering him in return. That being so, that wise man comes under the protection of the devas who safeguard him just as a mother safeguards her own son. The person is blessed with auspiciousness at all times."
After expressing his pleasure and appreciation in these stanzas to the Magadhan chief ministers Sunidha and Vassakāra, the Bhagava rose from his seat and left.
Then the brahmins Sunidha and Vassakāra followed the Bhagava all along the route, thinking, "we shall call the gateway by which the revered Gotama leaves today the Gotama Gateway, and the landing
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place by which the revered Gotama crosses the Gaṅgā the Gotama Landing Place."
The gateway by which the Bhagava left that day came to be known as, the Gotama Gateway. Then the Bhagava went to the river Gaṅgā. At that time the river was full to the brim so that a crow on the bank might easily drink from it.
Then in the instant it might take a strong man to stretch out his bent arm or bend his out stretched arm, the Bhagava vanished from this side of the Gaṅgā and reappeared on the other shore together with the company of bhikkhus.
The Bhagava saw the people who wanted to cross from one shore to the other, some of whom were looking for boats, some for log rafts, and some were making bamboo rafts. Then the Bhagava, understanding the matter, uttered these joyous words in exultation;
"The Ariyas have crossed the deep and wide river of Craving, (taṇhā), by building the bridge of the Ariya Path, having over come the quagmire of moral defilement. As for the multitudes, they have to build rafts just to cross this insignificant river, the Gaṅgā. However, the Ariyas who have crossed the river of Craving by means of the Ariya Path of eight constituents have no need to make rafts."
The Bhagava discourses on the Four Ariya Truths
Then the Bhagava said to the Venerable Ānanda, "Come Ānanda, let us go to Koṭi village."
"Very well, Venerable Sir," Ānanda assented and then, called up the bhikkhus. The Bhagava accompanied by a company of bhikkhus, went to Koṭi village and dwelt there. (The village was called Koṭi because it was where the pinnacle of King Mahāpanāda fell there.)
During that time the Bhagava discoursed to the bhikkhus on the Four Ariya Truths thus:"
Bhikkhus, it is through not having proper understanding and penetrative knowledge of the Four Ariya Truths that I as well as yourselves have had to fare along the lengthy course of the round of
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existences (saṁsāra) never stopping, but ever hanging, from one existence to the other repeatedly. What are the Four Truths that are not understood?
(1) Bhikkhus, it is through not having proper understanding and penetrative knowledge of the Ariya Truth of Dukkha (Dukkha ariya sacca) that I as well as yourselves have had to fare along the lengthy course of the round of existences, never stopping, but ever changing, from one existence to the other repeatedly.
(2) Bhikkhus, the Ariya Truth of the Origin of Dukkha (Samudaya ariya sacca) …p…
(3) Bhikkhus, the Ariya Truth of the Cessation of Dukkha (Nirodha ariya sacca) …p…
(4) Bhikkhus, it is through not having proper understanding and penetrative knowledge of the Ariya Truth of the way to the Cessation of Dukkha (Magga ariya sacca) that I as well as yourselves have had to fare along the lengthy course of the round of existences, never stopping, but ever changing, from one existence to the other repeatedly.
Bhikkhus, now I have properly understood the Ariya Truth of Dukkha (Dukkha ariya sacca), I have penetrative knowledge of it …p… the Ariya Truth of the Origin of Dukkha (Samudaya ariya sacca) …p… the Ariya Truth of the Cessation of Dukkha (Nirodha ariya sacca) …p… I have properly understood the Ariya Truth of the way to the Cessation of Dukkha (Magga ariya sacca); I have penetrative knowledge of it. The Craving for existence, bhavataṇhā, has been completely uprooted, leaving no trace of it. In me, the craving for existence which is like a rope that drags one to renewed existence has become extinct. Now, for me there will be no more rebirth."
(Herein, "proper understanding" means Insight knowledge conforming to, and preceding Magga ñāṇa. It is mundane Knowledge, and is called anubodha in Pāḷi. "Penetrative knowledge" means penetrative Knowledge of the Path, Magga ñāṇa itself that destroys the defilements. It is called paṭivedha in Pāḷi.)
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After the Bhagava had spoken the above words, he further said thus in verses:
"Passing from this existence to that, faring through the long course of saṁsāra, is necessitated by (is due to) lack of the Four Ariya Truths as they really are. I have fully understood those Four Ariya Truths. Craving for existence, that rope which drags one to rebirth, has been cut up completely. The root of Dukkha has been thus eradicated For me there will be no more rebirth."
While the Bhagava was staying at that Koṭi village also, considering his approaching death, he discoursed to the bhikkhus on the same theme, i.e.:
"Such is sīla (morality); such is samādhi (concentration) such is paññā (wisdom). Concentration that is developed through morality is highly efficacious and productive. Wisdom that is developed through concentration is highly efficacious and productive. The mind that is developed through wisdom is thoroughly liberated without any remnant from the moral taints or pervasive defilements (āsavas), namely kāmāsava, the taint of sense-desire, bhavāsava, the taint of hankering after continued existence. and avijjāsava, the taint of ignorance of the Four Ariya Truths."
The Buddha's discourse at Nātika village
On those disciples whose spiritual progress is assured
Then, after staying at Koṭi village as long as he wished, the Bhagava said to the Venerable Ānanda, "Come, Ānanda, let us go to Nātika village."
"Very well, Sir," assented Ānanda, and called up the bhikkhus for the journey. The Bhagava went to Nātika village accompanied by many bhikkhus and stayed at a brick building.
(Herein, Nātika was a twin village founded by two cousin brothers (born of two brothers) who sited it near a reservoir. Thus the village got its name, "(village of relations", ñātika, from which Pāḷi word, ñ became corrupted into n, and hence the name Nātika. In
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that twin village there was a brick monastery which was the place of the Bhagava's sojourn.)
During that time the Venerable Ānanda approached the Bhagava and asked these questions:"
Venerable Sir, at Nātika village, a bhikkhu by the name of Sāḷha has passed away. What is his destination? What is his next existence?
Venerable Sir, at (this same) Nātika village, a bhikkhunī named Nandā has passed away. What is her destination? What is her next existence?
Venerable Sir, at (this same) Nātika village, a devotee named Sudatta has passed away. What is his destination? What is his next existence?
Venerable Sir, at (this same) Nātika village, a devotee named Sujātā has passed away. What is her destination? What is her next existence?
Venerable Sir, at (this same) Nātika village, a devotee named Kukkuṭa …p… a devotee named Kāḷimba …p… a devotee named Nikaṭa …p… a devotee named Kaṭissaha …p… a devotee named Tuṭṭha …p… a devotee named Santuṭṭha …p… a devotee named Bhadda …p… a devotee named Subhadda has passed away. What is his destination? What is his next existence?"

To these questions the Bhagava answered one by one thus:"
Ānanda, due to the extinction of the āsavas, moral taints, Sāḷha the bhikkhu had realized in this very life Emancipation of mind (Arahattaphala samādhi) and Emancipation through Knowledge (Arahattaphala paññā). He died an Arahant.
Ānanda, through the eradication of the five Fetters that lead to rebirth in the Sensuous Sphere, the lower planes of existence, Nandā the bhikkhunī has been reborn spontaneously in the Brahmā realm. She died an Anāgāmi, a Never-Returner, with no possibility of returning (reverting) from that Brahmā existence and will realize parinibbāna, the utter passing away, there.
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Ānanda, through the eradication of the three Fetters, wrong view of five aggregates as a self, (Sakkāya diṭṭhi, uncertainty and doubts, Vicikicchā, belief in religious practices outside of the Sāsana Sīlabbataparāmāsa) and the lessening of attachment (rāga), hatred (dosa) and bewilderment (moha), Sudatta the devotee was a Sakadāgāmi, a Once-Returner. He will make an end of dukkha after being reborn in the human world only once.
Ānanda, through the eradication of the three Fetters, (namely, the wrong view of the five aggregates as a self, uncertainty, and belief in religious practices outside of the Ariya Path), Sujātā the female devotee, was a Sotāpanna, a Stream-Enterer, who is not liable to fall into the four miserable states of apāya, destined for the fortunate existences, and is firmly set on the path of spiritual progress marked by the three higher maggas.
Ānanda, the devotee named Kukkuṭa …p… the devotee named Kāḷimba …p… the devotee named Nikaṭa …p… the devotee named Kaṭissaha …p… the devotee named Tuṭṭha …p… the devotee named Santuṭṭha …p… the devotee named Bhadda …p… the devotee named Subhadda, through the eradication of the five Fetters that lead to rebirth in the Sensuous Sphere, the lower planes of existence, has been reborn spontaneously in the Brahmā realm. He died an Anāgāmi, a Never-Returner, with no possibility of returning (reverting) from that Brahmā existence and will realize parinibbāna, the utter passing away, there.
Ānanda over fifty devotees from Nātika village who have died were Anāgāmi, Never-Returners by virtue of having eradicated the five fetters that lead to rebirth in the sensuous sphere, the lower planes of existence, destined for spontaneous rebirth in the Brahmā realm, with no possibility of returning (reverting) from that Brahmā existence and they will realize parinibbāna, the utter passing away, there.
Ānanda over ninety devotees of Nātika village who have died were Sakadāgāmi, Once-Returners, who had eradicated the three Fetters (i.e., sakkāya diṭṭhi, vicikicchā, Sīlabbataparāmāsa) and had lessened attachment (rāga), hatred (dosa) and bewilderment (moha). They will
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make an end of dukkha after being reborn in the human world only once.
Ānanda, over five hundred devotees from Nātika village who have died were Stream-Enterers through the eradication of the three Fetters (i.e., the wrong view of the five aggregates as a Self, uncertainty, and belief in religious practices outside of the Ariya Path). They are not liable to fall into the miserable states of apāya, destined for fortunate existence, and are bound to win the three higher Maggas."
The Mirror Discourse
"Ānanda, this ability to tell about the destination of people is something which anyone endowed with knowledge of the Dhamma can have in respect of himself. It is not a mysterious art that belongs only to the Tathāgata. Ānanda, if the Tathāgata were to be approached and asked as to the destination of every person who has died, it would be quite a botheration for him.
As such, Ānanda, an Ariya disciple who possesses the Mirror of Wisdom can, if he wishes to, say of himself, 'I shall never be reborn in the realm of continuous suffering (niraya), or in the animal world, or in the realm of wretched spirits burning with thirst and hunger (peta), or in any of the four miserable states of apāya, I am certain to be reborn only in the fortunate existences. I am bound to attain the three higher maggas.' I shall expound this discourse on the Mirror of Wisdom. Ānanda, what is this Mirror of Wisdom?
Ānanda, in this Teaching, the Ariya disciple (i.e., male or female disciple) has unshakable confidence in the Bhagava, being convinced that: '(1) The Bhagava is worthy of homage (Arahaṁ); he is Perfectly Self-Enlightened (Sammāsambuddha); he is possessed of perfect knowledge and conduct (Vijjācaraṇasampanna); he speaks only what is beneficial and true (Sugata); he knows all the three Worlds (Lokavidū); he is incomparable in taming those who deserve to be tamed (Anuttaro purisadammasārathi); he is the Enlightened One, knowing and teaching the Four Ariya Truths (Buddho); and he is the Most Exalted (Bhagava)'.
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(2) The Ariya disciple has unshakable confidence in the Dhamma, being convinced that:
'The Dhamma expounded by the Bhagava is well expounded (Svākkhāta); its truths are personally apperceivable (Sandiṭṭhika); its practice (i.e., of the Ariya Path) yields fruit (Akālika); immediately; it can stand investigation (Ehipassika); it is worthy of being perpetually borne in mind (Opaneyyika); and it can be seen, realized and enjoyed by the wise, each according to his own capacity (Paccattaṁ veditabba, viññūhi)'.
(3) The Ariya disciple has unshakable confidence in the Saṅgha, being convinced that: 'The Order of Bhikkhus, the Saṅgha, are endowed with the right practice suppaṭipanna, i.e. Threefold Training in Morality, Concentration and Wisdom; they are endowed with straight forward uprightness, ujuppaṭipanna; they are endowed with righteous conduct, ñāyappaṭipanna, and they are endowed with conduct inspiring awe and respect, sāmīcippaṭipanna. Thus conducting well in these four ways serving as four grounds for their worthiness, the Saṅgha comprising eight individual types of four pairs are worthy of offerings even brought from a far; worthy of offerings specially prepared for guests; worthy of offerings made for the sake of acquiring great merit, worthy of receiving obeisance; they are the incomparably fertile soil for all to sow the seed of merit, thus they are worthy in these five ways.'
(4) The Ariya disciple is endowed with the moral precepts, Sīla which tend to liberation from bondage to Craving, which are extolled by the wise, which are not subject to misconception, which make for concentration, and which are unbroken, intact, unchequered, and unspotted, and which are cherished by the Ariyas.
Ānanda, an Ariya disciple who is endowed with the above four factors of the Mirror of Wisdom can, if he so desires, say of himself, 'I shall never be reborn in the realm of continuous suffering (niraya); or in the animal world, or in the realm of wretched spirits burning with thirst and hunger (Peta) or in any of the four miserable states of apāya; I am certain to be reborn only in the fortunate existences. I am bound
[199]
to attain the three higher maggas.' This discourse is called the Mirror of Wisdom."
While at the brick monastery at Nātika village as well, the Bhagava, considering his approaching death, discoursed to the bhikkhus on the same theme, i.e.:
"Such is sīla (morality); such is samādhi (concentration) such is paññā (wisdom). Concentration that is developed through morality is highly efficacious and productive. Wisdom that is developed through concentration is highly efficacious and productive. The mind that is developed through wisdom is thoroughly liberated without any remnant from the moral taints of pervasive defilements (āsavas), namely kāmāsava, the taint of sense-desire, bhavāsava, the taint of hankering after continued existence, and avijjāsava, the taint of ignorance of the Four Ariya Truths."
The Bhagava's sojourn at the Mango Grove of Ambapālī at Vesālī
Then, after staying at Nātika village as long as he wished, the Bhagava said to the Venerable Ānanda, "Come, Ānanda, let us go to Vesālī."
"Very well Venerable Sir," assented Ānanda, and called up the bhikkhus for the journey. The Bhagava, accompanied by many bhikkhus, went to Vesālī and stayed at courtesan Ambapālī's mango grove.
At that time five hundred of the bhikkhus in the Bhagava's company were young men who had joined the Order recently, and were weak in diligence. They would soon be seeing Ambapālī who would be coming to greet the Bhagava. In order that the young bhikkhus might not lose mindfulness on setting their eyes on the charming courtesan, the Bhagava prepared their minds by giving a discourse thus:"
Bhikkhus, a bhikkhu should dwell in mindfulness and clear comprehension. This is our exhortation to you. Bhikkhus, how should a bhikkhu remain mindful? Bhikkhus, in this Teaching, a bhikkhu keeps his mind on the body with diligence, comprehension and mindfulness,
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steadfast by contemplating it as body, so as to keep away sense-desires and distress that would otherwise arise in him. He keeps his mind on sensation with diligence, comprehension and mindfulness, steadfastly contemplating it as sensation …p… on the mind steadfastly contemplating it as mind …p… He keeps his mind on mind-objects (dhamma) steadfastly contemplating them as mind-objects so as to keep away sense-desire and distress that would otherwise arise in him. Bhikkhus, this is how a bhikkhu remains mindful.
Bhikkhus, how does a bhikkhu exercise clear comprehension? Bhikkhus, in this Teaching, a bhikkhu exercises clear comprehension in moving forward or back; in looking straight ahead or sideways; in bending or stretching out; in wearing the double-layered robe, or in carrying alms-bowl and robe; in eating, drinking, chewing, savouring food; in defecating and urinating; in walking, standing, sitting, falling asleep, waking, speaking, or in remaining silent. Bhikkhus, this is how a bhikkhu should exercise clear comprehension.
Bhikkhus, a bhikkhu should dwell in mindfulness and clear comprehension. This is our exhortation to you."
Ambapālī, the Courtesan
When Ambapālī, the courtesan, heard the news that the Bhagava had arrived at Vesālī and was staying at her mango grove, she had the most excellent carriages harnessed for the great occasion (to go and see the Bhagava), and mounting an excellent carriage accompanied by other excellent carriages, she left the city of Vesālī for her mango grove. After riding in the carriage as far as carriages should properly go, she dismounted from her carriage and approached the Bhagava on foot. She made obeisance to the Bhagava and sat in a suitable place.
To Ambapālī, the courtesan, seated at a suitable place, the Bhagava pointed out the benefits of the Doctrine, exhorted her to set herself up in the practice of the Dhamma, and gladdened her in the practice. After the Bhagava had pointed out to her the benefits of the Doctrine, exhorted her to gladden her in the practice, Ambapālī, the courtesan, said to the Bhagava, "Venerable Sir, may it please the Bhagava to
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accept my offering of food for tomorrow, together with the company of bhikkhus." The Bhagava accepted by token of his silence.
Then, Ambapālī, knowing that the Bhagava had accepted her request, rose from her place, made obeisance to the Bhagava, and left respectfully.
The Licchavī Princes And Ambapālī
When the Licchavī princes of Vesālī heard that the Bhagava had arrived at Vesālī and was staying at the mango grove of Ambapālī, they ordered the most excellent carriages harnessed, and mounting excellent carriages, they left the city, accompanied by excellent carriages kept in reserve.
Some of the Licchavī princes were garbed in dark-blue uniform and, wearing dark-blue ornaments, they took on a dark-blue appearance. Some of them were garbed in yellow uniform, and wearing yellow ornaments, they took on a yellow appearance. Some of them were garbed in red uniform, and, wearing red ornaments, they took on a red appearance. Some of them were garbed in white uniform, and wearing white ornaments, they took on a white appearance.
(Note: Not only were the dark-blue uniformed princes wearing dark-blue ornaments, they painted themselves in unguents of dark blue colour. Furthermore, the chariots they rode in also were finished in dark-blue, studded with dark-blue gems, and harnessed by horses with embellishments of the same colour; even the whips and the flags fitted to the chariot were also of the same colour. The same applies to the remaining colour groups among the Licchavī princes.)
Then Ambapālī, the courtesan let her carriage bump against the carriages of the young Licchavī princes, axle against axle, wheel against wheel, yoke against yoke. Thereupon, the Licchavī princes said to Ambapālī, the courtesan, "Look, you Ambapālī, why do you let your carriage bump against the carriage of young Licchavī princes, axle against axle, wheel against wheel, yoke against yoke?"
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"O my Princes! It is because I have invited the Bhagava to an offering of meal tomorrow, together with the company of bhikkhus."
"Now then, Ambapālī, give us (in exchange) for a hundred thousand (the privilege to offer) this meal (to the Bhagava)!"
"O my princes, even if you were to give me Vesālī together with its fief territories, I would not give up (the privilege to offer) this meal."
At those brave words of Ambapālī, the Licchavī princes, fluttering their fingers in admiration, exclaimed, "Oh men, we have been outdone by the young woman! We have been outdone by the young woman!"
Then the Licchavī princes rode on to Ambapālī mango grove. The Bhagava saw the splendid sight of the Licchavī princes trooped in various colours, and said to the bhikkhus:
"O bhikkhus, let those bhikkhus who have never seen the Tāvatiṁsa devas look at that array of the Licchavīs; let them look at them carefully; let them feast their eyes on the Licchavīs as if the Licchavī groupings were the Tāvatiṁsa devas."
(In this context, the Bhagava said to the bhikkhus, "let them feast their eyes on the Licchavī as if the Licchavī groupings were the Tāvatiṁsa devas," not in the sense of regarding the splendid sight as something to be cherished. It is said here to impress the bhikkhus about human glory that is comparable to the glory of celestial beings. It is a way of inspiring some of the bhikkhus as in the usual pattern of discourses (beginning with the benefits of giving dāna kathā, the benefits of observance of morality sīla kathā, including the fortunate existences in deva realms, sagga kathā culminating in the faults of sensual pleasure kāmānaṁ ādīnava kathā).
And yet the question remains, "Why does the Bhagava urge the bhikkhus to look at the Licchavīs that might lead some bhikkhus in the audience think that sight is something good, something to be cherished?" In many of the Buddha's discourses, the usual instruction is not to regard sense-objects such as visual objects, as something
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beautiful subha. But how is it that here the same instruction is not given?"
The answer is this: The Bhagava says so in the interest of the bhikkhus. Let me explain this.
Some of the bhikkhus among the audience were not diligent in bhikkhu practice. The Bhagava wishes to show to them that bhikkhu practice can lead to the sort of human glory possessed by the Licchavīs. (compare this with the Bhagava's method of arousing the initial interest of Nanda in bhikkhu practice by taking him to the deva realms and showing the glory of devas.)
Further, the Licchavīs would in due course furnish a concrete example of the impermanence of things. For these Licchavīs, so high in their present state comparable even to Tāvatiṁsa devas, are bound to meet their ruin in the hands of Ajātasattu. The bhikkhus who remember the greatness of the Licchavīs will soon have occasion to see their downfall when these bhikkhus will gain insight readily into impermanence of sentient, beings, leading to Arahantship with the Four Discriminative Knowledge. This is the second and more important reason for the Bhagava's urging the bhikkhus to have a close look at the Licchavī princes.
Then the Licchavī princes rode in their carriages as far as carriages should go and then they alighted from their carriages and walked towards the Bhagava. They made obeisance to the Bhagava and sat at a suitable place. To the Licchavī princes thus seated, the Bhagava pointed out the benefits of the Doctrine, exhorted them to set themselves up in the practice of the Dhamma, and gladdened them in the practice. After the Bhagava had pointed out to them the benefits of the Doctrine, exhorted them to get established in the practice of the Dhamma, and gladdened them in the practice, the Licchavī princes said to the Bhagava, "Venerable Sir, may it please the Bhagava to accept our offering of food for tomorrow together with the company of bhikkhus." Then the Bhagava said to them, "O Licchavī princes, I have already accepted the offering of food for tomorrow by Ambapālī the courtesan." Thereupon the Licchavī princes, fluttering their fingers (in
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admiration), exclaimed, "Oh men, we have been outdone by the young woman! We have been outdone by the young woman!"
Then the Licchavī princes expressed their appreciation and delight at the Bhagava's discourse, rose from their seats, made obeisance to the Bhagava and left the Bhagava's presence respectfully.
(In this connection it might be asked," Since the Licchavī princes had known (from Ambapālī) that she had invited the Bhagava and his company to the next day's meal, why did they make the invitation to the Bhagava?
The answer, is: (1) Because the Licchavīs did not believe Ambapālī's word; and (2) because they set a high value on lay supporters' obligations. Let me explain his:
(1) The Licchavī princes did not take Ambapālī's words at face value because they regarded her as a fallen woman.
(2) Secondly, it is customary for lay supporters to invite the Saṅgha to a food offering when they are going home after listening to a discourse.
Ambapālī donates her mango grove to the Bhagava
Then, after the night had passed, Ambapālī, the courtesan, having had the choicest food and delicacies prepared in her mango grove, informed the Bhagava by messengers who said, "Venerable Sir, it is time (to proceed); the food offering is ready." Then in the morning time the Bhagava rearranged his robes, and taking alms-bowl and great robe, went to the house of Ambapālī, the courtesan, accompanied by the company of bhikkhus, and sat at the place prepared for him.
(In this content, Ambapālī's house should be understood to mean the holiday home of hers in the mango grove, and not her permanent residence in the city of Vesālī. This fact is clearly indicated by her words to the Bhagava which say, "I give this grove in donation to the Buddha." The Bhesajjakkhandhaka of Vinaya Mahā vagga is also specific about this: it says 'that Ambapālī, the courtesan, offered food to the Bhagava and his
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company of bhikkhus at her holiday home in her grove, and donated her own mango grove to the Order of bhikkhus headed by the Bhagava.')
Then Ambapālī, the courtesan, attended on the bhikkhus headed by the Bhagava, respectfully offering the choicest food and delicacies with her own hands. After the meal, she sat at a suitable place and said to the Bhagava, "Venerable Sir, I give this garden Grove in donation to the Order of bhikkhus headed by the Bhagava." The Bhagava accepted the donation and after giving a discourse on the Dhamma to Ambapālī, the courtesan, rose and departed.
While the Bhagava was sojourning at the mango grove of Ambapālī in Vesālī, there too he repeatedly expounded the importance of morality, concentration and wisdom, the Threefold bhikkhu training.
The Bhagava's last Rains-retreat at Veḷuva village
Then the Bhagava, after staying at Ambapālī's mango grove as long as he wished, told Ānanda his wish to go to Veḷuva village in the vicinity of Vesālī and proceeded there accompanied by a big company of bhikkhus.
During his stay at Veḷuva village (which was about the full moon of Vesākha, in his forty-fifth vassa), the Bhagava said to the bhikkhus:
"Bhikkhus, enter upon the rains-retreat period in the vicinity of Vesālī at the monasteries of your friends and acquaintances. As for me I am going to pass the rains-retreat in this Veḷuva village."
"Very well, Venerable Sir," the bhikkhus replied, and they entered into the rains-retreat period (vassa) at the monasteries of friends and acquaintances in the vicinity of Vesālī. The Bhagava himself entered into the rains-retreat period at Veḷuva village.
(The Bhagava told the bhikkhus to dwell for the rains-retreat period in the various monasteries in the neighbourhood of Vesālī because Veḷuva village was too small to provide daily alms-food to this great number of bhikkhus whereas the many monasteries around Vesālī could collect alms-food without difficulty.
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The reason for the Bhagava's orders to the bhikkhus to stay not far away from Vesālī was that he knew that he would enter Parinibbāna in the next ten months, so if the bhikkhus were allowed to go and dwell at far away places, some of them might not be able to pay their last respects to the Bhagava when the Bhagava passed away, and they would feel very sorry for the lack of any hint from the Bhagava about his oncoming demise. By staying around Vesālī they could get the opportunity of listening to the Bhagava's discourses eight times a month. So it was out of compassion for the bhikkhus that the Bhagava limited the area of rains-retreat dwelling for the bhikkhus to the neighbourhood of Vesālī.)
The Bhagava is afflicted with a very severe illness
After the Bhagava had entered into the rains-retreat period at Veḷuva village he was afflicted with a very severe illness that caused excessive pain near unto death. He bore the pain and neutralised it by remaining mindful with clear comprehension. (i.e., through Insight Knowledge that reflects on the impermanence, woefulness, and insubstantiality of sensation.) It now occurred to him: "It would not be proper for me to pass away in the realization of Nibbāna without letting the attendant bhikkhus know, without taking leave of the Order of bhikkhus. It would be well for me to keep off this ailment by effort of Insight meditation, vipassanā bhāvanā, precursor to Fruition-Knowledge, and then by abiding in the life-maintaining Phalasamāpatti (sustained absorption in Fruition Knowledge)." Accordingly, the Bhagava kept off the ailment through effort of Insight Meditation and by abiding in the life-maintaining Phalasamāpatti. Then the Bhagava's illness fell away.
(The continuous process of psycho-physical phenomena kept going by the force of kamma is called life maintaining effort (jīvita saṅkhāra). The prolonging of this process of psycho-physical phenomena through phala samāpatti is also called life maintaining effort jīvita saṅkhāra. This life maintaining process or effort is also life-sustaining process (āyusaṅkhāra).
The Arahatta phalasamāpatti of the Buddha is of three kinds: Maggānantara, vaḷañjana, and āyusaṅkhāra (or āyupālaka).
[207]
Of those three,
(i) the three impulsion thoughts that arise immediately consequent to the Buddha's Arahattamagga thought process (the magga-impulsion thoughts having the character to fructify immediately, akālika) is called Maggānantara phalasamāpatti.
(ii) the sustained absorption that the Buddha may at any time later enter at will is called vaḷañjana phalasamāpatti. This is the enjoyment of the peace of Nibbāna. The Buddha entered into this kind of absorption at any possible odd moments, even while the audience expressing appreciation by saying, "sādhu, sādhu" during a discourse.
(iii) The Insight meditation entered into by the Bhagava at Veḷuva village as the preliminary effort to enter into the absorption of Phalasamāpatti is the same as the contemplation that the Bodhisatta had practised on the threshold of Enlightenment under the Mahābodhi Tree. It consists in contemplating the three characteristics of physical and mental phenomena. Having first established in this Insight-Meditation, the Bhagava made a solemn wish that he be free from any ailment for ten months up to the full moon of Āsāḷha (May). After that he entered upon Arahatta phalasamāpatti. This absorption of Phalasamāpatti had the desired effect of the quelling of the severe illness and the freedom from all disease for ten whole months. Therefore this third type of Phalasamāpatti is called life maintaining samāpatti. Details of the method of Insight-Meditation preceding this Phalasamāpatti, called, rūpasattaka and arūpasattaka, may be gathered from Visuddhi magga, Chapter XXII.
Of the above three kinds of Phalasamāpatti, the first two Maggānantara and vaḷañjana are referred to as khaṇika phalasamāpatti in the Commentaries and Sub-commentaries while the third is called jīvitasaṅkhāra or āyusaṅkhāra phalasamāpatti.
The distinction between khaṇika samāpatti and jīvitasaṅkhāra phalasamāpatti should be noted.
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Khaṇika samāpatti is preceded by ordinary mode of entering into Insight-Meditation whereas jīvitasaṅkhāra samāpatti is preceded by a higher mode of Insight-Meditation called rūpasattaka and arūpasattaka requiring greater effort. These two types of Insight-Meditation have therefore different effects on the Phalasamāpatti that immediately follow them. The former can put off ailment only while the absorption lasts, just like a stone falling on a moss covered surface of water can clear away the moss while the impact of the stone lasts, but will let the moss gather together on the spot later. The latter can put off ailment for a desired period (here ten months) just like when a strong man were to descend the lake, clear away the moss from the desired area so that the moss is kept away for some considerable time.
Having (thus) recovered from his illness, the Bhagava came out of his monastery soon after his recovery, and sat in the shade of the monastery on the seat prepared for him. Then the Venerable Ānandā approached the Bhagava, paid his obeisance to the Bhagava and, having seated at a suitable place. said to the Bhagava:
"Venerable Sir, I see the Bhagava now at ease. I find the Bhagava now in good health. But, Venerable Sir, although I now see the Bhagava like this, when the Bhagava was ill I felt heavy and stiff in my body; I could hardly distinguish between the directions; I got befuddled, unable to comprehend things such as the methods of steadfast mindfulness.
"However, I got a little comfort from the thought that the Bhagava would not pass away so long as he had not left any instruction concerning the order of bhikkhus."
Thereupon the Bhagava explained his position as against the Order of bhikkhus thus:"
Ānanda, what more could the Order of bhikkhus expect from me? For I have taught them without discriminating as the inner circle of disciples or outer circle of disciples. Ānanda, in the matter of the Teaching I do not keep back anything as if it were some secret held in the closed fist of a (mean) teacher. Ānanda,
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if someone should desire that he alone should have sole control over the Order of bhikkhus, or that the Order of bhikkhus should rely on him alone, then it would be for such person to leave any instructions concerning the Order of bhikkhus. But Ānanda, I have no desire that I alone should have sole control over the Order of bhikkhus, or that the Order of bhikkhus should rely on me alone. Since I have no such desire, why should I leave any instruction concerning the Order of bhikkhus?
Ānanda, I am now grown old, far gone in years, and have arrived at the last stage of life. I am turning eighty years of age. And just as an old worn out cart is kept going by additional efforts and care so my body is kept going by the additional effort of the life maintaining Phalasamāpatti. Ānanda, it is (only) when the Tathāgata remains abiding in Arahatta phalasamāpatti, unconcerned with material objects through the cessation of some (mundane) sensations, and through ceasing to attend to any signs of conditioned phenomena, that the Tathāgata's body is at ease (lit, at greater ease).
Therefore, Ānanda, let yourselves be your own mainstay; let yourselves, and not anyone else, be your refuge. Let the Dhamma be your firm ground, and let the Dhamma, and not anything else, be your refuge.
Ānanda, how does the bhikkhu make himself his own mainstay, make himself and not anyone else, his refuge? How does he make the Dhamma his firm ground, and make the Dhamma, and not anything. else, his refuge?
Ānanda, in this Teaching, a bhikkhu keeps his mind on the body with diligence, comprehension and mindfulness, steadfastly contemplating it as body, so as to keep away sense desire and distress that would otherwise arise in him. He keeps his mind on sensation with diligence, comprehension, and mindfulness, steadfastly contemplating it as sensation …p… on the mind …p… steadfastly contemplating it as mind …p… He keeps his mind on mind objects (dhamma), steadfastly contemplating them as mind objects so as to keep away sense desire and distress that would otherwise arise in him.
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Ānanda, thus the bhikkhu makes himself his own mainstay, makes himself, and not anyone else, his refuge. Thus he makes the Dhamma his firm ground, and makes the Dhamma, and not anything else, his refuge.
Ānanda, those bhikkhus who, either now or after I have passed away, make themselves their own mainstay, make themselves, and not anyone else, their refuge; who make the Dhamma their firm ground, and make the Dhamma, and not anything else, their refuge all such bhikkhus are sure to attain to the highest state (i.e., Arahantship) among all the bhikkhus who cherish the Threefold Training."
Thus did the Bhagava conclude the discourse culminating in Arahattaphala.
The Demise of the Two Chief Disciples
After spending the last rains-retreat period at Veḷuva village, at the end of the period, the Bhagava left the village for Sāvatthi, and travelling by stages, arrived at Sāvatthi and went into the Jetavana monastery. (It was about the eighth day of the lunar month (Kattika).)
On that day the Venerable Sāriputta, knowing that he had just seven days more to live, bade farewell to the Bhagava and took a seven day journey to his native place, Nāḷaka village in the Province of Rājagaha. There in the brick house where he was born, the Venerable Sāriputta passed away and entered parinibbāna on the full moon day of (Kattika).
(The details of this event will be described in the chapter on the Saṅgha.)
After the funeral rites were finished, the Venerable Cunda, younger brother of the Venerable Sāriputta, collected the alms-bowl, robe, etc., that Venerable Sāriputta had used, and took them, together with the remains of Sāriputta, to Sāvatthi. These relics were enshrined under the Bhagava's instruction at Sāvatthi. Thereafter the Bhagava went to Rājagaha. When the Bhagava was in Rājagaha, on the day of the
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new moon in Kattika. The Venerable Mahā Moggallāna entered parinibbāna.
(The details of the event will be described in the chapter on the Saṅgha).
The relics of the Venerable Mahā Moggallāna were enshrined under the Bhagava's instructions at Rājagaha. After that the Bhagava proceeded on his journey and, travelling by stages, arrived at Ukkacela. There at the landing place on the Gaṅgā river the Bhagava gave a discourse concerning the demise of the two Chief Disciples (see Ukkacela Sutta, Saṁyutta III.)
Then in the morning, the Bhagava went into Vesālī on his alms-round, and after his meal, leaving the place of eating, he said to the Venerable Ānanda, "Ānanda, bring the leather sheet seat; let us go to the Cāpāla shrine to spend the day there."
"Very well, Venerable Sir, "said Ānanda, and taking a leather sheet seat, followed closely behind the Bhagava.
The Bhagava gives hints about his passing away
Then the Bhagava approached the Cāpāla shrine and sat on the seat spread out for him. The Venerable Ānanda making obeisance to the Bhagava, seated himself at a suitable place. Then the Bhagava said to Ānanda by way of clear hints:"
Ānanda, whosoever has cultivated, practised, used as a vehicle, taken as his basis, kept up, mastered, and fully developed the Four Bases of Psychic Power (iddhipāda) could, if he so wishes, live the maximum life-span or even beyond the maximum life-span.
Ānanda, the Tathāgata has cultivated, practised, used as a vehicle, taken as his basis, kept up, mastered, and fully developed the Four Bases of Psychic Power. Therefore, Ānanda, the Tathāgata could, if he so wishes, live the maximum life-span."
Although the Bhagava thus gave clear hints, the Venerable Ānanda failed to grasp them. And so it did not occur to him to entreat the
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Bhagava along these lines (in these terms): "May the Bhagava, for the welfare of mankind, for the benefit, well-being and happiness of devas and men, out of compassion for the world, live the maximum life-span! May the One who speaks only what is true and beneficial live the maximum life-span!" The Venerable Ānanda's mind was like that of one possessed by Māra.
In this connection: the Udena shrine (Udena cetiya) was a temple built on the site where the demon Udena was traditionally propitiated. The other shrines (at Vesālī) likewise were traditional places of worship in respect of traditional deities.
Regarding the term 'kappa' in this context: "Kappaṁ vā tiṭṭheyya kappāvasesaṁ vā." is unanimously taken to mean āyukappa, 'life span,' of that time by the Commentators and Sub-commentators.
Only the Venerable Mahāsīva took different interpretation. According to him. "The Buddhas never make claims about their powers without some good cause. That being so, the Bhagava could repeatedly resort to entering into the absorption of Phalasamāpatti and go on prolonging his life by ten-month periods up to the end of the present aeon which is marked by five Buddhas. (Yet why did the Bhagava not choose to do so?) (The Bhagava probably had thought thus:) Human beings born with the kamma-born corporeality are subject to decay. The Buddhas do not wish to present themselves with their descript bodies which naturally show up after the four-fifth of the life-span has passed. That is why it is customary for all Buddhas to pass away when they have attained four fifths of the lifespan, when their physical appearance is still firm and inspiring for the devotees. There is also another practical consideration: if a Buddha were to survive most of his great disciples and were surrounded by youthful bhikkhus the people would say, "Oh! what sort of disciples Buddha has!" These, the Venerable Mahāsīva maintains, are the practical considerations that the Buddhas take into account in not exercising their power of living on to the end of the aeon.
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However, the Venerable Mahāsīva's views were not accepted by the Commentators, who take 'life-span' as the meaning of āyukappa on the authority of the Pakiṇṇaka desanā aṭṭhakathā.
(See Commentary on Dīgha Nikāya).
The view of the Venerable Mahāsīva was also rejected by the Sub Commentary on Mahāvagga (Dīgha Nikāya). It says: "Since the Mahāsiva's view contains a statement that human beings are subject to decay, which implies that decay cannot be postponed by psychic power. In that case it also implies that death cannot be prevented by psychic power. Therefore the argument is inherently unsound. Only the view taken by the Commentary should be taken as the sound view, and not that of Mahāsīva."
In this matter Mahāsīva would appear to take only one point as primary consideration, and that is that a Bodhisatta's resultant kamma at his last existence has the power to prolong life for an infinite period. And that view coupled with the authority of the Pāḷi (text) that the life maintaining Phalasamāpatti of Buddhas can postpone fatal ailment, leads Mahāsīva to claim that if the Buddha so wishes, he might live on throughout the end of the present aeon.
Even though resultant-kamma of a Bodhisatta at his last existence is supposed to prolong life for an infinite period, that infinite period can be literally true only if the prevailing life-span is also an infinite period. But if the prevailing life-span is one hundred years, that (so-called) infinite period can last just one hundred years. That indeed is so because the power of kamma has its effect limited by the extent of the prevailing times, physical basis of the person, effort taken, and the plane of existence. That is why the Pakiṇṇaka desanā of the ancient Commentary takes the meaning of āyukappa as the prevailing life-span. This view has also been maintained by the new Commentators such as Buddhaghosa, Dhammapāla, etc."
As regards the expression, "possessed by Māra," the twelve kinds of illusions (vipallāsa) should be noted.
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(1) Impermanence anicca is held as permanence nicca through (i) the illusion of perception, (ii) the illusion of thought, and (iii) through the illusion of views;
(2) Pain dukkha is held as pleasure sukha through (i) the illusion of perception, (ii) the illusion of thought, and (iii) the illusion of views;
(3) Non-self anatta is held as Self atta through (i) the illusion of perception, (ii) the illusion of thought, and (iii) the illusion of views;
(4) Loathsomeness asubha is held as lovely Subha through (i) the illusion of perception, (ii) the illusion of thought, (iii) the illusion of views.
One who is free from all those illusion cannot fall victim to Māra's influence mentally. (The Venerable Mahā Moggallāna is an example). A worldling who has not rid of any of those illusion or an Ariya who has overcome some of those illusion but still have some remaining in him is liable to be possessed by Māra.
The Venerable Ānanda still had these four illusions: the illusion of perception and the illusion of thought that made pain appear as pleasure; the illusion of perception and the illusion of thought that made loathsomeness appear as lovely. Hence his being victimized by Māra.
The way Māra possesses his victim is by frightening him out of his wits either by creating a dreadful vision or a dreadful sound. When the victim is thus frightened he loses consciousness, leaving his mouth agape. Māra then would insert his hand through the opened mouth and take hold of his heart exerting pressure on it. The victim lies in a senseless state totally possessed by Māra.
In the case of the Venerable Ānanda, Māra could not insert his hand through the mouth and oppress the heart. He merely presented some dreadful sense object before Ānanda, under the influence of which Ānanda could not think of the significance of the Bhagava's intimation.
For a second time the Bhagava said to Ānanda …p…
For a third time the Bhagava said to Ānanda:"
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Ānanda, pleasant is the city of Vesālī. And pleasant are the shrines of Udena, Gotamaka, Sattamba, Bahuputta, Sārandada, Cāpāla.
Ānanda, whosoever has cultivated, practised, used as a vehicle taken as his basis, kept up, mastered, and fully developed the Four Bases of Psychic Power (iddhipāda) could, if he so wishes, live the maximum life-span or even beyond the maximum life-span.
Ānanda the Tathāgata has cultivated, practised, used as a vehicle, taken as his basis, kept up mastered, and fully developed the Four Bases of Psychic Power. Therefore, Ānanda, the Tathāgata could, if he so wishes, live the maximum life-span." Thus said the Bhagava by way of clear hints.
Although the Bhagava thus gave clear hints, the Venerable Ānanda failed to grasp them. And so it did not occur to him to entreat the Bhagava along these lines (in these terms): "May the Bhagava, for the welfare of mankind, for the benefit, well being and happiness of devas and men, out of compassion for the world, live the maximum life-span! May the Well-Spoken One live the maximum life-span!" The Venerable Ānanda's mind was like that of one possessed by Māra.
(Herein, it might be asked: "Why did the Bhagava, knowing well that Ānanda was being possessed by Māra, repeated his words of intimation three times?"
The answer is this: the Bhagava foresaw that later when Māra had released Ānanda, and regained his senses, Ānanda would entreat him to live the whole of the life-span; in that event the Bhagava would have reason to blame Ānanda for his failure to make the request at the proper time and that this blaming would have the effect of attenuating Ānanda's grief.)
Then the Bhagava said to the Venerable Ānanda, "Go now, Ānanda. Now you know the time to go." "Very well, Venerable Sir," assented Ānanda, then, arising from his seat, he made obeisance to the Bhagava and went to sit at the foot of a tree, not for away from the Bhagava.
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Māra's request
Soon after the Venerable Ānanda had left the Bhagava's presence, Māra the Evil one approached the Bhagava and, standing at a certain place, addressed the Bhagava thus: "Venerable Sir, let the Bhagava realize parinibbāna now, let the well-spoken one pass away! Venerable Sir, it is time now for the Bhagava to pass away.
Venerable Sir, the Bhagava had said (to me) thus: 'O Evil One, I shall not pass away so long as my disciples, the bhikkhus, are not yet well versed in the Doctrine, not yet well disciplined (in the threefold Training), not yet sure of themselves (in the righteousness of their conduct), not yet possessed of wide knowledge, not yet able to memorize the Teaching, not yet able to practise according to the Teaching leading to the Supramundane, not yet able to take up the proper practice (i.e., the life of purity), not yet settled in their practice; not yet able to expound, to set forth, to show, to establish, to elucidate, to analyse, or to make evident their Teacher's doctrine that they have learnt; so long as they are not yet able to thoroughly refute on righteous grounds such other doctrines as may arise, and expound the wonderful Teaching.'
Venerable Sir, now that the Bhagava's disciples, the bhikkhus, are well versed in the Doctrine, are well disciplined (in the threefold Training), are sure of themselves, are possessed of wide knowledge, are able to memorize the Teaching, are able to practise according to the Teaching leading to the Supramundane, are able to take up the proper practice, are settled in their practice; are able to expound, to set forth, to show, to establish, to elucidate, to analyse, or to make evident their Teacher's doctrine that they have learnt; are able to thoroughly refute on righteous grounds such other doctrines as may arise, and expound the wonderful Teaching.
Venerable Sir, let the Bhagava realize parinibbāna now, let the Well-spoken One pass away! Venerable Sir, it is time now for the Bhagava to pass away. (1)
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Venerable Sir, the Bhagava had said (to me) thus: 'O Evil One, I shall not pass away so long as my female disciples, the Sāraṇīya… (p) (2)
'…my male lay-disciples… (p) (3)
'… my female lay-disciples are not well versed in the Doctrine, not yet well disciplined (in the threefold Training), not yet sure of themselves (in the righteousness of their conduct), not yet possessed of wide knowledge, not yet able to memorize the Teaching, not yet able to practise according to the Teaching leading to the Supramundane, not yet able to take up the proper practice (i.e., the life of purity), not yet settled in their practice; not yet able to expound, to set forth, to show, to establish, to elucidate, to analyse, or to make evident their Teacher's doctrine that they have learnt; so long as they are not yet able to thoroughly refute on righteous grounds such other doctrines as may arise, and expound the wonderful Teaching.'
Venerable Sir, now that the Bhagava's female lay disciples are well versed in the Doctrine, are well disciplined (in the three fold Training), are sure of themselves, are possessed of wide knowledge, are able to memorize the Teaching, are able to practise according to the Teaching leading to the Supramundane, are able to take up the proper practice, are settled in their practice; are able to expound, to set forth, to show, to establish, to elucidate, to analyse, or to make clear their Teacher's doctrine that they have learnt, are able to thoroughly refute on righteous grounds such other doctrines as may arise, and expound the wonderful Teaching.'
Venerable Sir, let the Bhagava realize parinibbāna now, let the Well-spoken One pass away! Venerable Sir, it is time now for the Bhagava to pass away.
Venerable Sir, the Bhagava had said (to me) thus. 'O Evil One, I shall not pass away so long as this Teaching of mine which is the Practice of Purity is not yet sufficiently established among the disciples, not yet prosperous, widespread, reached the multitudes, and renowned, to the extent that it can be thoroughly made known by wise devas and men.'
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Venerable Sir, now that the Bhagava's Teaching which is the Practice of Purity is sufficiently established among the disciples, is now prosperous, widespread, has reached the multitudes, and is renowned to the extent that it can be thoroughly made known by wise devas and men.
Venerable Sir, let the Bhagava realize parinibbāna now, let the Well-spoken One pass away! Venerable Sir, it is time now for the Bhagava to pass away."
(This was the third time Māra requested the Bhagava to pass away) The first time was during the eight week of Buddhist Sojourn in the vicinity of the Bodhi Tree, after the Buddha had won Perfect Self enlightenment. At that time he said to the Bhagava. "Venerable Sir, as the result of your fulfilling the Perfections, aimed at Buddhahood, you have now become the Buddha. You have won Perfect Self-Enlightenment. What benefit would be there (what good would turn out) from your wandering from town to town, village to village, preaching your doctrine for the welfare of the world of living beings? Venerable Sir, let the Bhagava realize parinibbāna now,...(etc.)."
(For a second time) Māra, having seen that the Bhagava had assented to Brahmā Sahampati's request to preach the Doctrine, approached the Bhagava who was sitting beneath the Ajapāla (Goat-herd's) Banyan Tree where the Bhagava stayed for the seventh week after Enlightenment. He was feeling miserable at the prospect of his domain getting lost to the Buddha whose doctrine would lead the multitudes to Deathlessness. So (in spite of the Bhagava's promise to Brahmā Sahampati), he decided to try to change the mind of the Buddha in an attempt to prevent the Buddha's propagating the Dhamma by making a second request to pass away, in words similar to the first request.
At that time the Bhagava replied to Māra that so long as his disciples the bhikkhus, his female disciples; the bhikkhunīs, his lay disciples, female lay disciples were not well versed in the Doctrine …p… were unable to thoroughly refute on righteous grounds such other doctrines as might arise, and expound the wonderful Teaching, he
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would not pass away. Māra in his third request, therefore, referred to those, reasons the Bhagava gave on that second request.)
On being requested thus, the Bhagava said to Māra the Evil One "Evil One, don't you worry; the parinibbāna of the Tathāgata will not be long in coming. Three months hence the Tathāgata will realize parinibbāna."
The Bhagava renounces the life-maintaining mental process
Then the Bhagava, while at Cāpāla shrine, decided mindfully and with deliberation to give up the life-maintaining mental process, i.e., not to resume the absorption of phalasamāpatti (at the end of three months). On the Bhagava's making that resolution, the great earth quaked with a hair-raising and gooseflesh-causing vehemence.
Then the Bhagava, perceiving this phenomenal occurrence, uttered a joyous utterance in verse.
Tulamatulañca sambhavaṁ, bhavasaṅkhāramavassaji muni;

Ajjhattarato samāhito, abhindi kavacamivattasambhavaṁ
"The Great Sage, having weighed the Infinite Nibbāna against the ephemeral nature of sentient existence, has cast off (by the Ariya Path) the resultant-producing volitions that cause fresh existence. With delight in Insight-Meditation (reflecting on the three characteristics of the five aggregates) and with complete calm of mind, he has destroyed the tenacious defilements that enwrap him like a tight coat of chain-mail."
The meaning of the verse further expanded:
The Bhagava gained the four Ariya maggas after cultivating meditation for calm and insight-meditation. As a brave warrior at the battlefield would cut loose with his sharp sword, the tight coat of chain-mail that he is wearing, so also the Bhagava has completely destroyed the defilements with the four Path Knowledges. Just as when the tap-roots of a tree are cut off, the fruit-producing potential of the
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tree is terminated, the moment the defilements are destroyed, the potential for rebirth that has been cumulating from the beginningless saṁsāra is terminated in the mental makeup of the Bhagava.
(Notes: In the statement, "The Bhagava decided mindfully and with deliberation to give up the life-maintaining mental process," mindfully means the Bhagava's mind dwelled at all moments on the Four Foundations of Steadfast Mindfulness, namely, body, sensations, mind and mind objects. Reflecting wisely on these four Foundation, he recalled how he had borne the burden of the five aggregates over such a long, weary journey of Saṁsāra, and that now he was free from the burden; and that to enable him to cast aside this burden, he had for over four asaṅkhyeyya and a thousand aeons fulfilled the Perfections, the requisite infra structure for the Ariya Path. Now that he was established in the Path which he had long aspired after, he was able to dwell on the Four Foundations of Mindfulness, having had penetrative insight into the loathsomeness, woefulness, impermanence and insubstantiality of conditioned phenomena.
"With deliberation" means the Bhagava pondered on the benefits he had brought for himself and for others. For his own benefit he had obtained his goal of Buddhahood at the foot of the Bodhi Tree. As for the benefit for others he had, by his preaching the Dhamma, caused the multitudes to gain liberation from the round of dukkha. He would be bringing an end to that mission in the next three months i.e., on the full moon of Āsāḷha (May).
These thoughts which the Bhagava considered led to the decision, by means of the Buddha. Knowledge, to give up the life-maintaining mental process.
In the expression "to give up the life-maintaining mental process", 'the life maintaining mental process,' āyusaṅkhāra, is a term capable of two meanings; the interaction of mind and matter kept going by the process that sustains life, conditioned by kamma, is one meaning. The āyupālaka Phalasamāpatti that acts as a condition for prolonging life (as explained above at p 309 of the Myanmar original text) is the other meaning.
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"To give up the life maintaining mental process" means the Bhagava, was resolving that he would not re-enter into the Phalasamāpatti after three months; he would do so only up to the full moon Āsāḷha. By that resolution, the Bhagava in effect renounced the condition for prolonging his life beyond three months.
When the Bhagava thus renounced the life-maintaining mental process, the great earth quaked in six different ways: (i) swaying from east to west, (ii) swaying from west to east, (iii) swaying from south to north, (iv) swaying from north to south, (v) heaving up, and (iv) dropping down. This phenomenon occurred throughout the ten thousand world-systems, causing people terror with gooseflesh appearing and body-hairs standing up on them.
When the Bhagava had relinquished the life-maintaining mental process, he felt delightful satisfaction with the thought that the burden of the body he had been carrying over the long course of saṁsāra was now to be laid aside in the next three months. Since the joy at this happy prospect was so intense that it could not be contained and (like a jar overfilled with oil) it found expression in the joyous utterance of the above stanza.
The fact that that stanza was the outcome of great joy makes it evident that in relinquishing the life-maintaining mental possess the Bhagava was not yielding to Māra out of fear. If it were so, how could such a joyous utterance come about? Only the happy prospect, foreseen by the Buddha Knowledge, that three months hence he would be laying down the burden of the five aggregates and making an end of all dukkha, brought forth that joyous utterance concerning his relinquishment.)
Then the Venerable Ānanda bethought himself: "O wonderful it is! O unprecedented it is! This hair-raising earthquake is monstrous indeed! It is really stupendous! And how rolling thunders echoed and re-echoed! What is the cause of great earthquakes? What conditions them?"
Then the Venerable Ānanda approached the Bhagava, made his obeisance to him, and sitting at a suitable place, addressed the Bhagava
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thus: "O wonderful it is! O unprecedented it is! This hair raising, earthquake is monstrous indeed! It is really stupendous! and how rolling thunders echoed and re-echoed! Venerable Sir, what is the cause of such great earthquakes? What conditions them?"
Eight causes of earthquakes
And the Bhagava said: "Ānanda, there are eight causes of, or conditions leading to great earthquakes. They are:
(1) This great earth is supported by water, the water by air, the air by space. When very strong winds blow, the water is shaken. When the water is shaken, the earth is shaken. This is the first cause of, the first condition leading to, great earthquakes.
(2) Further, Ānanda, a samaṇa or a brāhmaṇa who has great (mental) power, and who is accomplished in the supernormal powers of the mind, or a deva of great power, by developing intense concentration on the limited image of the earth element and on the boundless image of the water-element can cause the earth to shake strongly, to sway violently, and to convulse. This is the second cause of, the second condition leading to, great earthquakes.
(3) Further, Ānanda, on the occasion of a Bodhisatta, passing away in the Tusita deva realm and descending into (i.e., conceiving) in the mother's womb, mindfully and with clear comprehension, this great earth shakes, quakes strongly, sways violently, and is convulsed. This the third cause of, the third condition leading to, great earthquakes.
(4) Further, Ānanda, on the occasion of a Bodhisatta, issuing from the mother's womb, mindfully and with clear comprehension, this great earth shakes, quakes strongly, sways violently, and is convulsed. This is the fourth cause of, the fourth condition leading to, great earthquakes.
(5) Further, Ānanda, on the occasion of a Buddha attaining Supremely Perfect-Enlightenment, this great earth shakes, quakes strongly, sways violently, and is convulsed.
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(6) Further, Ānanda, on the occasion of a Buddha expounding the Supreme Dhamma on the Four Ariya Truths, (his first sermon known as) the Dhammacakkappavattana sutta, the great earth shakes, quakes strongly, sways violently, and is convulsed.
(7) Further, Ānanda, on the occasion of a Buddha relinquishing, mindfully and with deliberation, the life maintaining mental process, this great earth shakes, quakes strongly, sways violently, and is convulsed.
(8) Further, Ānanda, on the occasion of a Buddha passing away leaving no remainder of the five aggregates and enters upon parinibbāna, realizing the ultimate peace, this great earth shakes, quakes strongly, sways violently, and is convulsed.
Ānanda, these are the eight causes of, the eight conditions leading to great earthquakes."
(The Bhagava's discourse is not yet ended. Some elaboration on the above eight factors:)
(1) Earthquakes occur due to the unstable conditions of the elements of the cosmos. The great earth is supported by a mass of air which is nine hundred and sixty thousand yojanas thick. Above that mass of air, there is a mass of water which is four hundred and eighty thousand yojanas thick. Above that mass of water lies the great earth which is two hundred and forty thousand yojanas thick The lower half of the thickness. i.e. a hundred and twenty thousand yojanas, of the earth is granite while the upper half of the same thickness is earth. When the elements become unstable and powerful winds blow across the surface of the normal mass of air, the mass of air is temporarily displaced so that its support of the mass of water is withdrawn. The mass of water then drops abruptly. leading to a sudden drop of the mass of the great earth. When the extra-ordinarily strong winds become calm again, the mass of air returns to its normal level, resumes its function of supporting the mass of water, and rises up again. This leads to the rising up of the great earth. Thus strong winds that blow due to unstable conditions of the elements are cause of earthquakes. This
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phenomena is present all the time, occurring occasionally. This sudden falling and rising of the earth is not noticed because of the thickness of the great earth.
(2) Earthquakes due to powerful persons: Persons possessed of psychic power can cause earthquakes by means of that power. The method they employ is by entering into absorption of the Jhāna with water as the object of concentration and thereby causing the upheaval of the great earth. They cause the earthquake for some noble purpose, (e.g.) the Venerable Mahā Moggallāna caused the Vejayanta pinnacled mansion of Sakka to shake for the purpose of arousing an emotional religious feeling in others; and sāmaṇera Saṅgharakkhita also did the same thing to inquire after something.
The story of Sāmaṇera Saṅgharakkhita
Sāmaṇera Saṅgharakkhita (nephew of Venerable Mahānāga) was a remarkable sāmaṇera who attained Arahattaphala even while his head was being shaved at the time of entering into the Order of bhikkhus. He reflected whether there had appeared before any bhikkhu who could cause the Vejayanta mansion of Sakka to shake, and seeing none, he attempted at it. But he could not do it. Seeing his attempt fail, the deva maidens who belonged to the group of dancers at Sakka's palace ridiculed him. "Son, you are too young to try to do such a feat; this Vejayanta mansion is too strong for you," they said to him.
Sāmaṇera Saṅgharakkhita bethought himself: "I am being ridiculed by these celestial maidens because I lack proper instruction from a teacher." And so, he considered where his preceptor the Venerable Sāmuddika Mahānāga could be found, and knowing that the latter was spending the day in a cave underneath the great ocean, he went there and stood in worshipping posture before the bhikkhu elder.
"So you had failed to shake the Vejayanta mansion because you joined battle even before you learned how to fight," said the elder.
"Venerable Sir, I have not received any instructions from an able teacher," the Sāmaṇera said.
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"Son, if such a person of psychic power as yourself cannot shake the Vejayanta mansion, who else could? Now, then, you have seen some dried piece of cow dung floating along the surface of water, haven't you? And remember, son, how the pan-cake maker retrieves her pancake from the frying pan by tearing off its edges first. Mark this example." These were the elliptical words from the teacher.
"That will do, Venerable Sir," the Sāmaṇera said.
Then he made the wish, "Let the Vejayanta mansion be surrounded by water." And the Sāmaṇera went to where the Vejayanta mansion stood. On seeing him return, the celestial maidens remarked. "Here he comes round again, not satisfied with his disgrace. Yes, he is here again!"
When Sakka heard them he said to them, "Do not ridicule my son. He has received instruction from an able teacher. He will shake the mansion just now." Sāmaṇera Saṅgharakkhita then touched the outside beam of the Vejayanta mansion with his big toe. The mansion swayed in all the four directions, sideways as well as back and forth. Thereupon the deva maidens cried, "Son, please stop! Let the great mansion alone!"
Sāmaṇera Saṅgharakkhita then let the Vejayanta mansion stand in its place, and standing above it, uttered the following three verses in ecstatic joy:
"Just today I have become a bhikkhu. I have today attained Arahantship even as my head was being shaved. And today I have been able to shake up Sakka's mansion, (having received instruction from my teacher.) Excellent and marvellous indeed is the Buddha, the Perfectly Self-Enlightened One;

Excellent and marvellous indeed is the Dhamma, that truly leads to emancipation;

Excellent and marvellous indeed is the Saṅgha, the true Ariyas!"
(Three verses rendered combinedly).
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(3) The third cause (conception of a Buddha to be) and
(4) The fourth cause (birth of a Buddha to be) are due to the superb merit of the Buddha to be.
(5) The fifth cause (the occasion of Enlightenment) is due to the power of the penetrative Knowledge of the Buddha.
(6) The sixth cause (the occasion of delivering the First Sermon) is due to the power of the Knowledge consisting in the power of exposition (i.e., expression) of the Buddha. On this great occasion the guardian spirit of the great earth showing his appreciation is figuratively said to be applauding by the great earth, according to the Commentary.
(7) The seventh cause is due to the power of the Buddha. Knowledge in relinquishing the life-maintaining mental process, out of weariness of sentient existence which is conditioned by cause. On this great occasion the guardian spirit of the earth sympathized with the Bhagava (in the matter of decay and death incumbent on everyone, not excepting the Buddha) and showed his sympathy by the great earthquake.
(8) The eighth cause is due to the power of the Buddha's Knowledge that makes the Bhagava very happy with the delightful satisfaction in having accomplished his mission that had taken him four asaṅkheyya and a hundred thousand aeons (kappas) for attainment of perfect Peace, Anupādisesa Nibbāna. As for the guardian spirit of the earth, it was occasion for grief and lamentation. The great earthquake then is an expression of his grief and lamentation. (Commentary and Sub-Commentary).
Eight categories of assemblies
When the Bhagava discoursed on the eight causes of great earth quakes, the Venerable Ānanda, being of great wisdom, rightly concluded that the Bhagava had relinquished the life-maintaining mental process that very day. The fact of Ānanda's appraisal of the situation was known by the Bhagava but he did not allow Ānanda to
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disrupt the discourse and continued with other topics such as the eight categories of assemblies, the eight abhibhāyatanas, and the eight vimokkha. (There are certain commentators who explain this action on the part of the Bhagava as his strategy of alleviating the sorrow that would arise in Ānanda if the fact of the relinquishing the life maintaining mental process were to be allowed to surface itself. The fresh topics that the Bhagava takes up without interrupting are thus meant to occupy Ānanda's mind with matters other than the Bhagava's oncoming death.)
"Ānanda," said the Bhagava, "there are eight categories of assemblies. There are: assembly of nobles, assembly of brahmins, assembly of householders, assembly of bhikkhus, assembly of the devas of the realm of the Four Great Kings, assembly of the devas of the realm of the Tāvatiṁsa deva realm, assembly of the devas led by Māra, and assembly of Brahmas.
"Ānanda, I remember having attended hundreds of assemblies of nobles. In those assemblies I sat together with them, conversed with them, and had discussions with them. While I was among them, my appearance was like their appearance and my voice was like their voice. In my discourses to them I pointed out to them the benefits of the Doctrine, exhorted them to get established in the practice of the Dhamma, and gladdened them in the practice. While I was thus discoursing to them, they did not know me; they wondered, "Who is this one discoursing? Is he deva or man?" After I had by my discourse pointed out to them the benefits of the Dhamma, and gladdened them in the practice, I vanished from there. When I vanished too they did not know me; and wondered, "Who was that one that has vanished now? Was he deva or man?"
"Ānanda, I remember having attended hundreds of assemblies of brahmins …(p)
… assemblies of householders …(p)
… assemblies of bhikkhus …(p)
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… assemblies of devas of the realm of the Four Great Kings …(p)
… assemblies of devas of the realm of Tāvatiṁsa devas …(p)
… assemblies of devas led by Māra …(p)
"Ānanda, I remember having attended hundreds of assemblies of brahma. In those assemblies, I sat together with them, conversed with them, and had discussion with them. While I was among them, my appearance was like their appearance, and my voice was like their voice. In my discourses to them I pointed out to them the benefits of the Doctrine, exhorted them to get established in the practice of the Dhamma, and gladdened them in the practice. While I was thus discoursing to them, they did not know me; they wondered, "Who is this one discoursing? Is he deva or man?" After I had my discourse pointed out to them the benefits of the Doctrine, exhorted them to get established in the practice of the Dhamma, and gladdened them in the practice. I vanished from there. When I vanished too, they did not know me, they wondered, "Who was that one that has vanished now? Was he deva or man?"
"Ānanda, these are the categories of assemblies."
(the discourse is not ended yet.)
(Herein: some examples of the great many assemblies of nobles are; the first meeting with King Bimbisāra after the Bhagava had won Enlightenment (See Great Chronicles of the Buddhas, vol II), the Bhagava's first visit to Kapilavatthu and meeting with his kinsmen (see Great Chronicles, vol. II), the Bhagava's meeting with Licchavī princes as told in the Sunakkhatta vatthu, Saccaka vatthu (see Great Chronicles, vol III). Such meetings with nobles took place also in the other world-systems, it should be presumed.
"My appearance was like their appearance" means not the colour of the skin, but the form, for nobles had various colours in skin, some white, some black, some dark tan like the bed bug. As regards the form the Bhagava did not assume any particular guise, but remained his own self. Only the onlookers, the nobles, regarded them as one of them. (This reminds one the traditional presentation of the Buddha image in royal attire with reference to the Bhagava's taming of Jambupati.)
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"My voice was like their voice" means the language that the Bhagava used in speaking at the particular assembly. Regarding the voice itself, the Bhagava had a voice like that of the Lord of Brahmas, a voice replete with eight marvellous qualities. When the Bhagava happened to be seated on a throne the audience would think that their king was speaking in a sweet voice. Only after the Bhagava had finished the discourse and left the assembly, the audience saw their real king and they were left wondering, "Who was there, sitting on the throne, who talked to us in Magadhī (or in Sinhalese, as the case may be) on the Dhamma in such a sweet voice, and who is gone now? Was he deva or was he man?" They did not know that it was the Bhagava.
It might be asked, "Why did the Bhagava discoursed on the Dhamma to those who did not recognize him? What benefit did he see there." The answer is, the Bhagava preached them to prepare the ground for their enlightenment later. Let me explain this: Although those hearers of the Dhamma did not recognize the Bhagava and did not take real interest in the Dhamma, since the Dhamma is replete with the excellent qualities such as "well-delivered," svākkhāto, hearing it will serve as a necessary condition for enlightenment in future to gain Magga Phala.
As regards the great many assemblies of brahmins, we have examples in the Bhagava's encounters with Soṇadaṇḍa, Kūṭadaṇḍa, etc. Similar assemblies of brahmins in the other world-systems may also be presumed to have taken place.
It might be asked, "What benefit did the Bhagava see in discoursing on the eight categories of assemblies?" The answer is: the Bhagava discoursed on the eight categories of assemblies to illustrate the fact that he was fearless. Let me explain this; after describing the eight categories of assemblies, the Bhagava continued. "Ānanda, in going among those eight assemblies the Tathāgata had no fear. That being so, how could anyone say that the Tathāgata was afraid of Māra who came to him alone? Ānanda, in relinquishing the life-maintaining mental process, the Tathāgata did so fearlessly, with mindfulness and clear comprehension."
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These words are contained in the Pakiṇṇaka Dhamma Desanā Pāḷi which was not recited at the Great Synods but was quoted by the Commentaries.)
Eight ways of mastery of the mind through concentration
Then the Bhagava continued his discourse without break thus: "Ānanda, there are eight ways (Abhibhāyatana jhānas) of overcoming the opposite phenomena and sense-objects, i.e., the hindrances that mar clear mental vision (i.e., concentration). These are:
(1) Someone (with an excellent mental capacity or intelligence) after having gained concentration at the preliminary or preparatory level on the colour of certain parts of his own body, concentrates his mind on small external forms of his choice (kasiṇa objects) which may be either unblemished or blemished (i.e., whose colour may be either good or bad). His mind gets fixed on those small forms, gains mastery over them and thus dwells in appanā jhāna. After emerging from the jhānic absorption, he is aware that he knows and sees those forms. This is the first abhibhāyatana jhāna.
(2) Some other person (of similar intelligence), after having gained the preliminary concentration on the colour of certain parts of his own body, concentrates his mind on big external forms (as kasiṇa objects) which may be either unblemished or blemished. His mind gets fixed on those big objects, gains mastery over them, and thus dwells in appanā jhāna. After emerging from the jhānic absorption, he is aware that he knows and sees those forms. This is the second abhibhāyatana jhāna.

(3) Some other person (of similar intelligence), without taking the colour of any part of his body as an object of preliminary concentration, concentrates on small external objects (kasiṇa objects) which may be either unblemished or blemished as objects of preliminary concentration. His mind duly gets fixed on those small forms (as kasiṇa objects), gains mastery over them, and thus dwells in appanā jhāna. After emerging from the jhānic
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absorption, he is aware that he knows and sees those forms. This is the third abhibhāyatana jhāna.
(4) Some other person (of similar intelligence), without taking the colour of his body as an object of preliminary concentration, concentrates on big external forms (as kasiṇa objects) which may be either unblemished or blemished as objects of preliminary concentration. His mind duly gets fixed on those big forms, gains mastery over them, and thus dwells in appanā jhāna. After emerging from the jhānic absorption, he is aware that he knows and sees those forms. This is the fourth abhibhāyatana jhāna.
(5) Some other person (of similar intelligence), without taking the colour of his body as an object of preliminary concentration, concentrates on external forms (as kasiṇa objects) that are dark blue, with a dark-blue colour, dark-blue hue, like the flax-blossom which is dark blue, with a dark-blue colour, dark-blue hue, or like Bārāṇasī fabric with a smooth finish on both sides, which is dark-blue and has a dark-blue colour, dark-blue hue. He concentrates on external forms that are dark-blue, with a dark-blue colour, dark-blue hue, as objects of preliminary concentration. His mind duly gets fixed on them, gains mastery over them, and thus dwells in appanā jhāna. After emerging from the jhānic absorption, he is aware that he knows and sees those forms. This is the fifth abhibhāyatana jhāna.
(6) Some other person (of similar intelligence), without taking the colour of his body as an object of preliminary concentration, concentrates on external forms (as kasiṇa objects) that are yellow, with a yellow colour, yellow hue, or like Bārāṇasī fabric with a smooth finish on both sides, which is yellow and has a yellow colour, yellow hue. He concentrates on these external forms that are yellow, with a yellow colour, yellow hue, as objects of preliminary concentration: his mind duly gets fixed on them, gains mastery over them, and thus dwells in appanā jhāna. After emerging from the jhānic absorption, he is aware that he knows and sees those forms. This is the sixth abhibhāyatana jhāna.
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(7) Some other person (of similar intelligence), without taking the colour of his body as an object of preliminary concentration, concentrates on external forms (as kasiṇa objects) that are red, with a red colour, red hue, like a flower of the tree Pentapetes phocnicea (bandhujīvaka) which is red, with a red colour, red hue, or like Bārāṇasī fabric with smooth finish on both sides, which is red and has a red colour, red hue. He concentrates on these external forms that are red, with a red colour, red hue, as objects of preliminary concentration, his mind duly gets fixed on them, gains mastery over them, and thus dwells in appanā jhāna. After emerging from the Jhāna absorption, he is aware that he knows and sees those forms. This is the seventh abhibhāyatana jhāna.
(8) Some other person (of similar intelligence), without taking the colour of his body as an object of preliminary concentration, concentrates on external forms (as kasiṇa objects) that are white, with a white colour, white hue, like the morning star which is white, with a white colour, white hue, or like Bārāṇasī fabric with a smooth finish on both sides which is white and has a white colour, white hue. He concentrates on these external forms that are white, with a white colour, white hue, as objects of preliminary concentration; his mind duly gets fixed on them, gains mastery over them, and thus dwells in appanā jhāna. After emerging from the jhānic absorption, he is aware that he knows and sees those forms. This is the eighth abhibhāyatana jhāna.
(The discourse is not yet ended.)
(Abhibhāyatana jhāna: abhibhū, overcoming opposite external states such as hindrances āyatana; a state of ecstatic bliss, jhāna. It is the jhāna that is possible for those with very sharp intellect who can achieve concentration quickly and thereby overcome all hindrances, and who are able to deal with either a small object or a big object of meditation, and gain mastery over it without difficulty.
To achieve the abhibhāyatana jhāna, a yogi may begin the preliminary or preparatory concentration by taking an internal form,
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i.e., by concentrating on a certain part of his own body or an external form.
If he begins with an internal form he may choose any one of the four colours, dark-blue, yellow, red and white, that consist in the various parts of his own body. For example, if he concentrates on the dark-blue colour, he may concentrate on either his hair, or bile, or the pupil of the eye and impress his mind with the dark-blue colour, thinking, "dark-blue, dark-blue." If he concentrates on the yellow colour, he may concentrate on either the fat, the skin, the top of the hand, or the top of the foot, or the yellowish surface of the eye-ball and impress his mind with the yellow colour, thinking, "yellow, yellow". If he concentrates on the red colour, he may concentrate on either the flesh, the blood, the tongue, or the reddish surface of the eye-ball and impress his mind with the red colour, thinking, "red, red." If he concentrates on the white colour, he may concentrate on either the bone, the teeth, the finger nails, toe nails, or the whitish surface of the eye-ball, and impress his mind with the white colour, thinking, "white, white."
Internal forms can help set up only the preliminary concentration parikamma, and not the full concentration or appanā bhāvanā. The after image or reflex image that the yogi obtains after achieving the preliminary concentration is not sufficiently clear. To get the necessary unblemished reflex image paṭibhāga nimitta, the yogi has to shift his object of meditation from an internal form to an external form. Then only can he get the desired sign or reflex image that can upgrade his concentration till he attains threshold concentration upacāra and full concentration appanā by stages.
The yogi who begins the preliminary concentration by taking an external form as an object of meditation can fulfil all the three stages of concentration (i.e., the preliminary stage parikamma bhāvanā, the threshold stage, upacāra bhāvanā and the jhānic stage appanā bhāvanā).
The objects of concentration may either be small or large. For the yogi who can achieve the abhibhāyatana jhāna is of very keen intellect so that he does not find any difficulty on account of the size of object of concentration. It is like that of a person of good appetite who can
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eat a small amount or a big amount without difficulty. Whether the object of concentration is small or big, the yogi of this calibre achieves threshold concentration quickly and then immediately attains appanā jhāna, thus overcoming all opposing mental states such as hindrances.
Regarding the first four of the eight abhibhāyatana jhānas, a small form as object of concentration is suitable for yogi who are ruminative in nature vitakka carita. A big form as object of concentration is suitable for yogi who have a bewildered nature moha carita. An external form of good colour is suitable for yogi who are irritable by nature dosa carita. An external form of bad colour is suitable for yogi who have a strong inclination towards sensuous desire, rāga carita.
These abhibhāyatana jhānas were taught by the Bhagava out of his own experience. As a matter of fact, he had practised them innumerable times. To some people outside the Buddha's Teaching an indefinite object can be quite daunting to be taken as a proper object of concentration, for an indefinite object may be as vast as the entire physical setting to the world of living things. As for the Bhagava the extent of object of concentration is infinite. Nothing whatever can therefore daunt the Buddha's mind. In discoursing on the eight abhibhāyatana jhānas to the Venerable Ānanda the Bhagava intended to let the Venerable disciple understand the fearless nature of the Tathāgata.
"Ānanda" the Bhagava continued, "the Tathāgata, who has dwelt in the eight abhibhāyatana jhānas of such nature and has emerged from them has no fear or dread at all. That being so, how could anyone say that the Tathāgata was afraid of Māra who came to him alone? Ānanda in relinquishing the life-maintaining mental process, the Tathāgata did so fearlessly, with mindfulness and clear comprehension."
These words occur in the Pakiṇṇaka Dhamma Desanā Pāḷi which was not recited at the Great Synods but was quoted by the Commentaries.)
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The eight stages of release, Vimokkha
Then the Bhagava without any pause continued to the next subject, on the eight stages of release Vimokkha, in his discourse to the Venerable Ānanda thus:"
Ānanda, there are eight stages of release vimokkha. These are:
(1) Having attained Jhāna by contemplating on one's own body, the yogi contemplates external forms as kasiṇa objects. This is the first Release.
(2) Not taking any internal object, i.e., without contemplating on one's own body, the yogi contemplates external forms (as kasiṇa objects). This the second Release.
(3) The yogi contemplates the brightness and clarity (subha) of the object of contemplation. This is the third Release.
(4) Having completely transcended all forms of perception to corporeality (rūpasaññā), all forms of consciousness arising out of contact between sense and sense-object, (paṭighasaññā) having disappeared and completely disregarding all other forms of multifarious consciousness (nānattasaññā), the yogi contemplates "that space is infinite," achieves concentration on that object of contemplation, and dwells in Ākāsānañcāyatana jhāna. This is the fourth Release.
(5) Having clearly advanced beyond the jhāna of infinity of space, the yogi contemplates "that consciousness is infinite," achieves concentration on that object of contemplation, and dwells in Viññāṇañcāyatana jhāna. This the fifth Release.
(6) Having clearly advanced beyond the jhāna of the infinity of consciousness, the yogi contemplates "that nothing is there," achieves concentration on that object of contemplation, and dwells in Ākiñcaññāyatana jhāna. This is the sixth Release.
(7) Having clearly advanced beyond the jhāna of nothingness, the yogi (contemplates the subtle consciousness, achieves
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concentration on it, and) dwells in the Nevasaññānāsaññāyatana jhāna. This is the seventh Release.
(8) Having clearly advanced beyond the jhāna of either consciousness-nor-non-consciousness, the yogi achieves and dwells in sustained attainment of cessation in which all forms of consciousness and sensation cease. This is the eighth Release.
"Ānanda, these are the eight stages of Release." (The discourse not ended yet.)
(Vimokkha means a total freedom from hindrances and opposing mental states that shroud the mind, a cultured state of ecstatic bliss which may be likened to the peaceful repose of a child in his father's bosom. This freedom or release lasts as long as the Jhāna lasts. Vimokkha also means unity of mind and object of meditation unhampered by any other thought.
Of those eight vimokkhas the first three are the jhāna of the fine material sphere (rūpāvacara jhānas).
Of those three, the first vimokkha is the jhāna of the fine material sphere, achieved by concentrating on internal as well as external objects. The second is the jhāna of the fine material sphere achieved by concentrating on external objects. The third is achieved by concentrating on material objects or kasiṇas of very clear and pure colour, namely: nīla, pīta, lohita, odāta (dark-blue, yellow (golden), red, white. While the yogi is dwelling in this third stage of jhāna, he does not have such a thought as, "This is exquisite," and yet since his mind gets fixed on exquisite objects, it appears as if he is entertaining such a thought. Hence the text describes it: "He is concentrating that 'this is exquisite'."
The four successive vimokkhas, the fourth, the fifth, the sixth, and the seventh refer to the four jhānas of the Non-material sphere (arūpa jhānas). These four arūpa jhāna are called vimokkha because they are entirely free from perceptions of corporeality, and also because the yogi's mind, is in complete unity with the object of meditation, unhampered by any other thought.
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The eighth vimokkha refers to nirodha samāpatti, It is called Release because while one dwells in nirodha samāpatti all mental phenomena headed by perception and sensation cease, i.e., the mental process is suspended altogether, and along with it mind born corporeality also ceases, so that one is totally free from being a conditioned state. This cessation of the four mental aggregates and mind-born corporeality lasts during nirodha samāpatti.
For those persons who find pleasure in the woeful round of rebirth and are satisfied with their sentient existence in the three sphere, Release is a dreadful idea. As for the Bhagava it was a very pleasant thing to dwell in Release. He has no fear to experience Release. The Bhagava discoursed on the eight stages of Release to let the Venerable Ānanda understand the fearless nature of the Tathāgata.
"Ānanda," the Bhagava continued, "the Tathāgata who has dwelt in the eight stages of Release and has emerged from them, has no fear or dread at all. That being so, how could anyone say that the Tathāgata was afraid of Māra who came to him alone? Ānanda, in relinquishing the life-maintaining mental process, the Tathāgata did so fearlessly, with mindfulness and clear comprehension."
These also are the Bhagava's words to Ānanda, as continued in the Pakiṇṇaka Dhamma desanā.)
The Bhagava relates the whole story about the relinquishing of the life-maintaining mental process
Having discoursed on the eight stages of Release, the Bhagava continued his discourse without letting the Venerable Ānanda say anything:"
Ānanda, on one occasion, soon after I attained Enlightenment (in the eighth week after the Enlightenment). I was staying at the foot of the goat-herd's banyan tree near the bank of the Nerañjarā river in Uruvelā forest. At that time Māra the Evil One approached me and standing at a certain place, said to me thus:
'Let the Bhagava realize parinibbāna now, let the Well-Spoken One pass away! Venerable Sir, it is time now for the Bhagava to pass away.'
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Ānanda, when this was said, I replied to Māra the Evil One thus:
'O Evil One, I shall not pass away so long as my disciple, the bhikkhus, are not yet well versed in the Doctrine, not yet well disciplined (in the threefold Training), not yet sure of themselves in the righteousness of their conduct, not yet possessed of wide knowledge, not yet able to memorize the Teaching, not yet able to practise according to the Teaching leading to the Supramundane, not yet able to take up the proper practice (i.e., the noble Life of Purity), not yet settled in their practice; not yet able to expound, to set forth, to show, to establish, to elucidate, to analyse, or to make evident their Teacher's doctrine that they had learnt; so long as they are not yet able to thoroughly refute on righteous grounds such other doctrines as may arise, and expound the wonderful Teaching.
O Evil One, so long as my female disciples, the bhikkhunīs …(p)
O Evil One, so long as my lay disciples …(p)
O Evil One, so long as my female lay-disciples are not yet well versed in the Doctrine, not yet well disciplined (in the threefold Training), not yet sure of themselves in the righteousness of their conduct, not yet possessed of wide knowledge, not yet able to memorize the Teaching, not yet able to practise according to the Teaching, leading to Supramundane, not yet able to take up the proper practice (i.e., the noble Life of Purity), not yet settled in their practice; not yet able to expound, to set forth, to show, to establish, to elucidate, to analyse, or to make evident their Teacher's Doctrine that they had learnt; so long as they are not yet able to thoroughly refute on righteous grounds such other doctrines as may arise, and expound the wonderful Teaching.
O Evil One, I shall not pass away so long as this Teaching of mine which is the Practice of Purity is not yet sufficiently developed among the disciples, not yet prosperous, widespread, reached the multitudes, and renowned, to the extent that it can be thoroughly made known by wise devas and men.'
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Ānanda, Māra the Evil One, just now today came to me at the Cāpāla Shrine, and standing at a suitable place, again addressed to me thus:'
Venerable Sir, let the Bhagava realize parinibbāna now, let the Well-Spoken one pass away! Venerable Sir, it is time now for the Bhagava to pass away.
Venerable Sir, the Bhagava had said to me thus: "O Evil One, I shall not pass away so long as my disciples the bhikkhus …p… my female disciples the bhikkhunīs, …p… my lay disciples …p… my female lay- disciples …p… O Evil One, I shall not pass away so long as this Teaching of mine which is the practice of Purity is not yet sufficiently established among the disciples, not yet prosperous, widespread, reached the multitudes, and renowned, to the extent that it can be thoroughly made known by wise devas and men."
Venerable Sir, now that the Bhagava's Teaching which is the practice of Purity is sufficiently established among the disciples, is now prosperous, widespread, has reached the multitudes, and is renowned, to the extent that it can be thoroughly made known by wise devas and men.
Venerable Sir, Let the Bhagava realize parinibbāna now, let the Well-Spoken One pass away! Venerable Sir, it is time now for the Bhagava to pass away.'
Ānanda, on being requested thus, I said to Māra: 'O Evil One, don't you worry, the parinibbāna of the Tathāgata will not be long in coming. Three months hence the Tathāgata will realize parinibbāna.'
Ānanda, today at the Cāpāla shrine; the Tathāgata has decided, mindfully and with deliberation, to give up the life-maintaining mental process (three months from now)." Thus related the Bhagava the whole story about the relinquishing of the life-maintaining mental process.
The Venerable Ānanda entreats the Bhagava to live on
When the Bhagava said this, the Venerable Ānanda entreated the Bhagava thus:
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"Venerable Sir, may the Bhagava, for the welfare of mankind, for the benefit, wellbeing and happiness of devas and men, out of compassion for the world, live the maximum life-span! May the Well-Spoken One live the maximum life span!"
Thereupon the Bhagava said: "Enough, Ānanda, do not implore the Tathāgata now. The time for such entreaty is past." For a second time the Venerable Ānanda repeated his entreaty and the Bhagava rejected it in the same words. When for a third time the Venerable Ānanda repeated his entreaty the Bhagava said to him:
"Do you have faith in the Enlightenment wisdom, Bodhi Ñāṇa of the Tathāgata?"
"Yes, I do. Venerable Sir."
"Why, then, in spite of your belief, do you persist entreating me thrice?"
"Venerable Sir, I have been told by the Bhagava himself thus:
'Ānanda, whoever has cultivated, practised, used as a medium, taken as his basis, kept up, mastered, and fully developed the Four bases of Psychic Power (iddhipāda) could, if he so wishes, live the maximum life-span or even beyond the maximum life-span. Ānanda, the Tathāgata has cultivated, practised, used as a medium, taken as his basis, kept up, mastered, and fully developed the Four Bases of Psychic Power. Therefore, Ānanda, the Tathāgata could, if he so wishes, live the maximum life-span or even beyond the maximum life-span.' (Venerable Sir, it is on account of those words of the Bhagava that I make the appeal thrice)."
"Do you believe that, Ānanda?"
"Yes, Venerable Sir, I do."
"Ānanda, although the Tathāgata thus gave clear hints, you failed to grasp them. It never occurred to you to entreat the Bhagava, 'May the Bhagava, for the welfare of mankind, for the benefit, well being and happiness of devas and men, out of compassion for the world, live the maximum life-span! may the Well-Spoken One live the maximum 
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life-span!' Therefore, Ānanda, this failure to entreat me then is your own fault, your own omission."
"Ānanda, if you had entreated me then, the Tathāgata might have refused the entreaty twice but might have acceded to it on the third time. Therefore, Ānanda, this failure to entreat me then is your own fault, your own omission."
The Bhagava relates similar instances of omission on the past of Ānanda to allay his sorrow
(1) "Ānanda, on one occasion, I was staying on the mountain abode on the Gijjhakūṭa hill in Rājagaha. At that time I had said to you: 'Ānanda, pleasant is the city of Rājagaha. Ānanda, pleasant is the Gijjhakūṭa hill. Ānanda, whosoever has cultivated, practised used as a vehicle (medium), taken as his basis, kept up, mastered, and fully developed the Four Bases of Psychic Power (iddhipāda), could, if he so wishes, live the maximum life-span or even beyond the maximum life-span. Ānanda, the Tathāgata has cultivated, practised, used as a vehicle (medium), taken as his basis, kept up, mastered, and fully developed the Four Bases of Psychic Powered. Therefore, Ānanda, the Tathāgata could, if he so wishes, live the maximum life-span or even beyond the maximum life-span'."
"Ānanda, although the Tathāgata thus gave clear hints, you failed to grasp them. It never occurred to you to entreat the Bhagava, 'May the Bhagava, for the welfare of mankind, for the benefit, well-being and happiness of devas and men, out of compassion for the world, live the maximum life-span! May the Bhagava live the maximum life-span!' "
"Ānanda, if you had entreated me then, the Tathāgata might have refused the entreaty twice but might have acceded to it on the third time. Therefore, this failure to entreat me then is your own fault, your own omission."
(2) "Ānanda, an one occasion I was dwelling at the foot of Gotama banyan tree in Rājagaha …(p)
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(3) "I was dwelling at the Corapapāta cliff near Rājagaha …(p)
(4) I was dwelling in the Sattapaṇṇi cave in the side of Vebhāra mountain (where the Astonic scholaris tree grows) near Rājagaha …(p)
(5) I was at Kāḷasilā at the side of the Isigili mountain near Rājagaha …(p)
(6) at the ebony grove in the Sappasoṇḍika mountain range near Rājagaha …(p)
(7) at the Tapodārāma monastery in Rājagaha …(p)
(8) at Veḷuvana monastery where black squirrels are fed …(p)
(9) at the mango grove of Jīvaka …(p)
(10) at the Migadāya wood in Maddakucchi near Rājagaha …(p)
"Ānanda, while I was dwelling at those places, too, I had said to you:
'(1) Ānanda, Rājagaha is pleasant … (2) Ānanda Gotama banyan tree is pleasant … (3) Corapapāta cliff is pleasant … (4) Sattapaṇṇi cave is pleasant … (5) Kāḷasilā at the side of Isigili mountain is pleasant … (6) The ebony grove in the Sappasoṇḍika mountain rage is pleasant … (7) Tapodārāma monastery is pleasant … (8) Veḷuvana monastery where black squirrels are fed is pleasant … (9) the mango grove of Jīvaka is pleasant … (10) the Migadāya Wood in Maddakucchi is pleasant. Ānanda, whoever has cultivated, practised, used as a vehicle, medium, taken as his basis, kept up, mastered, and fully developed the Four Bases of Psychic Power could, if he so wishes, live the maximum life-span or even beyond the maximum life-span. Ānanda, the Tathāgata has cultivated, practised, used as (vehicle) medium, taken as his basis, kept up, mastered, and fully developed the Four Bases of Psychic Power. Therefore, Ānanda, the Tathāgata could, if he so wishes, live the maximum life-span or even beyond the maximum life-span'."
"Ānanda, although the Tathāgata thus gave clear hints, you failed to grasp them. It never occurred to you to entreat the Bhagava, 'May the Bhagava, for the welfare of mankind, for the benefit, wellbeing and happiness of devas and men, out of compassion for the world, live the
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maximum life-span! May the Well-Spoken One live the maximum lifespan!' "
"Ānanda, if you had entreated me then, the Tathāgata might have refused the entreaty twice but might have acceded to it on the third time. Therefore, Ānanda, this failure to entreat me then is your own fault, your own omission."
(1) "Ānanda, on one occasion, while I was living at the Udena Shrine in Vesālī, then too I said to you: 'Ānanda, Vesālī is pleasant. The Udena shrine is pleasant. Ānanda, whoever has cultivated, practised, used as a (vehicle) medium, taken as his basis, kept up, mastered, and fully developed the Four-Bases of Psychic Power could, if he so wishes, live the maximum life-span or even beyond the maximum life-span Ānanda, Tathāgata has cultivated, practised, used as a (vehicle) medium, taken as his basis, kept up, mastered, and fully developed the Four Bases of Psychic Power. Therefore, Ānanda, the Tathāgata could, if he so wishes, live the maximum life-span or even beyond the maximum life-span'."
"Ānanda, although the Tathāgata thus gave clear hints, you failed to grasp them. It never occurred to you to entreat the Bhagava, 'May the Bhagava, for the welfare of mankind, for the benefit, wellbeing and happiness of devas and men, out of compassion for the world, live the maximum life-span! May the Well-Spoken One live the maximum lifespan!' "
"Ānanda, if you had entreated me then, the Tathāgata might have refused the entreaty twice but might have acceded to it on the third time. Therefore, Ānanda, this failure to entreat the Bhagava then is your own fault, your own omission."
(2) "Ānanda, on one occasion, while I was staying at the Gotama Shrine in this very city of Vesālī …(p)
(3) at the Sattamba shrine in this very city of Vesālī …(p)
(4) at the Bahuputta shrine in this very city of Vesālī …(p)
(5) at the Sārandada shrine in this very city of Vesālī …(p)
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(6) "Ānanda, today, at the Cāpāla shrine, the Tathāgata has just said to you, 'Ānanda, Vesālī is pleasant, the Cāpāla shrine is pleasant. Ānanda, whosoever has cultivated, practised, used as a (vehicle) medium, taken as his basis, kept up, mastered, and fully developed the Four Bases of Psychic Power could, if he so wishes, live the maximum life span or even beyond the maximum life-span. Ānanda the Tathāgata has cultivated, practised, used as a (vehicle) medium, taken as his basis, kept up, mastered, and fully developed the Four Bases of Psychic Power. Therefore, Ānanda, the Tathāgata could, if he so wishes, live the maximum life-span or even beyond the maximum life-span'."
"Ānanda, although the Tathāgata thus gave clear hints, you failed to grasp them. It never occurred to you to entreat the Bhagava, 'May the Bhagava, for the welfare of mankind, for the benefit, wellbeing and happiness of devas and men, out of compassion for the world, live the maximum life-span! May the Well-Spoken One live the maximum lifespan!' "
"Ānanda, if you had entreated me then, the Tathāgata might have refused the entreaty twice but might have acceded to it on the third time. Therefore, Ānanda, this failure to entreat the Bhagava then is your own fault, your own omission."
(The Bhagava related the fifteen previous instances of Ānanda's failure to entreat the Bhagava to continue to live. That latest occasion, the sixteenth, took place at the Cāpāla shrine. All these cases of omission were pointed out here by the Bhagava to attenuate the sorrow Ānanda was feeling that time. Of course, Ānanda's failure on all those various occasions was due to Māra's mischief.)
"Ānanda, have I not previously told you that it is in the very nature of things most near and dear to us that we must part with them somehow even while we are living, or when death divides us, or when we are of different planes of existence? Ānanda, in this matter, how could one expect anything that has the nature of arising, of appearing, of being conditioned, and of dissolution, not to disintegrate? It is not possible for anyone to wish so."
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"Ānanda, the Tathāgata has discarded, thrown up, given up, abandoned, thrown away, and relinquished the life-maintaining mental process. And the Tathāgata has spoken out in no uncertain terms that the parinibbāna of the Tathāgata will not be long in coming, that three months hence the Tathāgata will realize parinibbāna. There is no possibility of the Tathāgata, for the sake of living, to go back on his word. Come, Ānanda, let us go to the pinnacled hall at the Mahāvana forest."
"Very well, Venerable Sir," assented Ānanda.
Then the Bhagava, accompanied by the Venerable Ānanda, went to the pinnacled' hall at the Mahāvana forest. There he said to the Venerable Ānanda, "Ānanda, go and summon all bhikkhus living in Vesālī to come and assemble in the assembly hall." The Venerable Ānanda caused all the bhikkhus living in Vesālī to gather in the Assembly Hall. Then he went to the Bhagava, made obeisance to him, and standing in a certain place, reported to the Bhagava, "Venerable Sir, the bhikkhus are assembled. May the Bhagava go to them when he wishes."
Thirty-seven factors of the perpetuation of the teaching
Then the Bhagava went to the assembly hall, took his seat prepared for him, and addressed the bhikkhus as follows:"
Bhikkhus, the doctrines which I have perceived through Magga Insight and which I have expounded to you should be mastered, resorted to, cultivated, put to constant practice. If you master, resort to, cultivate and constantly practise these doctrines, this Teaching which is the practice of Purity will endure long and perpetuate itself, thus making for the welfare of mankind, the preservation of the world, the benefit, well being and happiness of devas and men.
These doctrines are:
(1) the four methods of steadfast Mindfulness, (Satipaṭṭhāna);
(2) the four supreme Efforts (sammappadhāna);
(3) the four Bases of Psychic Power (iddhipāda);
(4) the five Faculties (indriya);
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(5) the five Powers (bala);
(6)the seven factors of Enlightenment (bojjhaṅga);
(7) the Ariya Path of Eight Constituents (ariya magga);
(These are the Thirty-Seven Constituents of Enlightenment, (Bodhipakkhiya)).
"Bhikkhus, these thirty-seven doctrines (Constituents of Enlightenment) which I have perceived through Magga-Insight and which I have expounded to you should be mastered, resorted to, cultivated, and put to constant practice. If you master, resort to, cultivate and constantly practise these doctrines, this Teaching which is the Practice of Purity will endure long and perpetuate itself, thus making for the welfare of mankind, the preservation of the world, the benefit, well-being and happiness of devas and men."
Then the Bhagava further said to the bhikkhus: "Now, look Bhikkhus, I exhort you. Decay is inherent in all compounded things, physical or mental. With mindfulness and diligence strive (towards the goal of liberation). The Parinibbāna of the Tathāgata will take place before long, three months hence the Tathāgata will realize parinibbāna."
Having said this, the Bhagava further spoke these words (in verse):
"My age is now quite ripe (having, turned eighty).
Only a little (just three months) of my life remains.
I shall have to depart, leaving you behind.
I have made a refuge of myself."
"Bhikkhus, never be forgetful, be possessed of mindfulness, be pure in morality. Keep your mind collected, think right, and watch your mind ever closely against defilements."
"Bhikkhus, in this Teaching, (the Doctrine and Discipline) he who remains holding fast the Good Doctrine will be able to get rid of the cycle of rebirths and make an end of all ills (dukkha)."
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The Bhagava looks back like a noble tusker
Then the Bhagava, rearranging his robes in the morning, took alms-bowl and great robe and entered the city of Vesālī for the alms-round. After the alms-round, after having had his meal, he left the place of his meal. On leaving the place, the Bhagava turned around and looked back towards Vesālī, like a tusker looking back. Then he said to the Venerable Ānanda, "Ānanda, this will be the last time the Tathāgata looks on Vesālī. Come, Ānanda, let us go to Bhaṇḍa village."
"Very well, Venerable Sir", assented the Venerable Ānanda.

(In this matter, the statement about the Bhagava "turning around to look back" would need some comment. The Buddha's anatomy is unique among human beings. Ordinary people have bones joined up by touching at the ends (end to end). Paccekabuddhas have bones joined by hooks formed at the end of each bone (hook to hook). The Buddha's bone structure is a set of chain-links (ring to ring). With the exception of the arms consisting of twelve big joints and fingers and toes with smaller joints, all other bones are joined as chain-links. That is why the Buddha is endowed with the physical might equal to the strength of ten thousand million tuskers or that of a hundred thousand million men of ordinary strength.
The bone structure being of chain-links, the Buddha's neck cannot turn back by itself alone. Therefore when the Bhagava wants to look back he has to turn back the whole body, as an elephant does.
Although it was the Bhagava's intention to turn around to look back, due to the intervention of (the guardian spirit of) the great earth, that act was not actually carried out. For the great earth, as if unable to bear the sight of the Supreme Being turning around, rotated itself so that the Bhagava stood with his person facing Vesālī. The great earth intervened as if it were saying, "O Great Lord, your fulfilling of the Perfections has been unique. So why should there be the need for the Bhagava to trouble himself to turn around physically just to look back as with other ordinary people?" In any case the expression that "the
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Bhagava turned around to look back, like a tusker" was used with reference to the Bhagava's intention to do so.
It might be asked, "Why was Vesālī alone mentioned as the place the Bhagava looked back as his last looking on a place, and not other places such as Sāvatthi, Rājagaha, Nāḷandā, Pāṭali village, Koṭi village, Nātika village that he had made his last visit? Did the Bhagava not look back on those places as well?
The answer is, no. If the Bhagava were to be looking back on those various places, the uniqueness of the occasion would be lost.
There is also another reason: Vesālī was a doomed city. It was going to be destroyed after three years from the Bhagava's last visit there. The Bhagava saw that if he made a turning around to look back like a noble tusker (on Vesālī), that place would be commemorated by the Licchavī princes "The Noble Tuskers-Turning-Around Shrine" which would bring great benefits to them for a long time. That was the object of the Buddha's decision to turn around to look back on Vesālī.)
The Bhagava's discourse at Bhaṇḍa village
Then the Bhagava, accompanied by a large company of bhikkhus, visited Bhaṇḍa village and took up his residence there. During his sojourn there he discoursed to the bhikkhus as follows:"
Bhikkhus, it is through not having proper understanding and penetrative knowledge of four Principles that I as well as yourselves have had to fare along the long course of the round of existences (Saṁsāra), going through from existence to existence. And the Four Principles are as follows:
(1) Bhikkhus, it is through not having proper understanding and penetrative knowledge of the Ariya Morality, the virtue of the Noble One (Ariya Sīla) that I as well as yourselves have had to fare along the long course of the round of existences, going through from existence to existence.
(2) Bhikkhus, …(p) the Ariya Concentration (Ariya Samādhi) …(p)
(3) Bhikkhus, …(p) the Ariya Wisdom (Ariya Paññā) …(p)
[249]
(4) Bhikkhus, it is though not having proper understanding and penetrative knowledge of the Ariya Liberation (Ariya Vimutti) that I as well as yourselves have had to fare along the long course of the round of existences, going through existence to existence.
Bhikkhus, I have properly understood and gained penetrative knowledge of the Ariya Morality; I have properly understood and gained penetrative knowledge of the Ariya Concentration; … (p) of the Ariya Wisdom; …(p) of the Ariya Liberation. Craving for existence has been completely eradicated so that craving which drags one to renewed existence is extinct in me. Now there will be no more rebirth."
Then the Bhagava further said to the bhikkhus (in verse),
"(Bhikkhus,) Gotama Buddha, of vast follower-ship, has correctly known these Principles of Supreme Morality, Concentration, Wisdom and Liberation."
"Having gained penetrative knowledge of them through Magga Insight, he has (out of compassion) expounded them to the bhikkhus. The Teacher (of deva and men), endowed with the fivefold Eye of Wisdom, who has quelled all the fires of defilements, has made an end of all ills (dukkha) (in himself as well as his Arahant disciples)."
During his sojourn at Bhaṇḍa village the Bhagava, considering his approaching death, discoursed to the bhikkhus of the repeated theme as follows:
"Such is Morality, such is Concentration, such is Wisdom. Concentration developed through Morality is efficacious and productive Wisdom developed through Concentration is efficacious and productive. The mind that is developed through Wisdom is thoroughly liberated from the moral taints, namely, the taint of sense-desire, the taint of hankering after continued existence, and the taint of ignorance of the four Ariya Truths."
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The Discourse at Bhoga on the Four Great Authorities (Mahāpadesa)
Then after staying at Bhaṇḍa village as long as he wished, the Bhagava said to the Venerable Ānanda, "Come, Ānanda, let us go to Hatthi village, … to Amba village, … to Jambu village, and thence the town of Bhoga."
"Very well, Venerable Sir," assented Ānanda. And the Bhagava, accompanied by a large following of bhikkhus, arrived at the town of Bhoga, where he dwelled at the Ānanda shrine. During his sojourn there the Bhagava discoursed to the bhikkhus on the Four Great Authorities (i.e., principles to assess the doctrines that are being alluded to persons of high esteem):"
(1) Bhikkhus, in this Teaching, if a bhikkhu should say thus: 'Friends, I have heard this exposition from the mouth of the Bhagava such and such is the Doctrine (dhamma); such and such is the Rule of Bhikkhu Conduct (vinaya); such and such is the Teaching of the Bhagava'.
Bhikkhus, the words of that bhikkhu should not be readily accepted or readily rejected. The words and phrases stated by him (attributed to the Buddha) should be carefully noted. They should be collated with the Suttanta and compared with the rules of the Vinaya.
If, on collation with the Suttanta and comparison with the Vinaya rules, the words and phrases as stated by the bhikkhu do not agree with the Suttanta or are not in line with the Vinaya rules, then it must be concluded that 'This certainly is not what the Bhagava said. It is something wrongly learnt by the bhikkhu.' And concluding thus, bhikkhus, those words should be rejected and ignored.'
If, on the other hand, the words and phrases as stated by the bhikkhu, on being collated with the Suttanta and compared with the Vinaya rules, are found to agree with the Suttanta and are in line with the Vinaya rules, then it must be concluded that, 'This certainly is what the Bhagava said. It is something correctly learnt by the bhikkhu.' Bhikkhus, remember well this first directive principle regarding assertions attributed to a great authority (here, the Buddha)."
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(2) And then, bhikkhus, in the Teaching, if a bhikkhu should say thus: 'there is such and such monastery where the community of bhikkhus with a bhikkhu elder in charge. I have heard (this exposition) from that particular community of bhikkhus; such and such is the Doctrine; such and such is the Vinaya; such and such is the Teaching.'
Bhikkhus, the words of that bhikkhu should not be readily accepted or readily rejected. The words and phrases stated by him (attributed to the Saṅgha of a certain monastery) should be carefully noted. They should be collated with the Suttanta, and compared with the rules of the Vinaya.
If, on collation with the Suttanta and comparison with the Vinaya rules, the words and phrases as stated by the bhikkhu do not agree with the Suttanta or are not in line with the Vinaya rules, then it must be concluded that, 'This certainly is not what the Bhagava said. It is something wrongly learnt by the Bhikkhu.' And concluding thus, bhikkhus, those words should be rejected and ignored.
If, on the other hand, the words and phrases as stated by the bhikkhu, on being collated with the Suttanta and compared with the Vinaya rules, are found to agree with the Suttanta and are in line with the Vinaya rules, then it must be concluded that, 'This certainly is what the Bhagava said, it is something correctly learnt by the bhikkhu." Bhikkhus, remember this second directive principle regarding assertions attributed to a great authority.'
(3) And then, bhikkhus, in the Teaching, if a bhikkhu should say thus: 'There is such and such monastery where many bhikkhu elders of wide learning who have memorized the Pāḷi (Texts), who abide by the Doctrine and the Vinaya rules, and who are thoroughly versed in the Fundamental Precepts for bhikkhus (Pātimokkha). I have heard (this exposition) from those bhikkhu elders themselves; such and such is the Doctrine; such and such is the Vinaya; such and such is the Teaching.'
Bhikkhus, the words of that bhikkhu should not be readily accepted or readily rejected. The words and phrases stated by him (attributed to
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the bhikkhu elders) should be carefully noted. They should be collated with the Suttanta and compared with the rules of the Vinaya.
If, on collation with the Suttanta and comparison with the Vinaya rules, the words and phrases as stated by the bhikkhus do not agree with the Suttanta or are not in line with the Vinaya rules, then it must be concluded that, 'This certainly is not what the Bhagava said. It is something wrongly learnt by the bhikkhu.' And concluding thus, bhikkhus, these words should be rejected and ignored.
If, on the other hand, the words and phrases as stated by the bhikkhu, on being collated with the Suttanta and compared with the Vinaya rules, are found to agree with the Suttanta and are in line with the Vinaya rules, then it must be concluded that, 'This certainly is what the Bhagava said. It is something correctly learnt by the bhikkhu.' Bhikkhus, remember well this third directive principle regarding assertions attributed to a great authority.
(4) And then, bhikkhus, in this Teaching, if a bhikkhu should say thus: 'There is a certain Bhikkhu elder of wide learning who has memorized the Pāḷi (Texts), who abides by the Doctrine and the Vinaya rules, and who is thoroughly versed in the Fundamental Precepts for bhikkhus. I have heard (this exposition) from that bhikkhu himself; such and such in the Doctrine; such and such is the Vinaya; such and such is the Teaching.'
Bhikkhus, the words of that bhikkhu should not be readily accepted or readily rejected. The words and phrases stated by him (attributed to the learned bhikkhu elder) should be carefully noted. They should be collated with the Suttanta and compared with the rules of the Vinaya.
If, on collation with the Suttanta and comparison with the Vinaya rules, then it must be concluded that 'This certainly is not what the Bhagava said. It is something wrongly learnt by the bhikkhu.' And concluding thus, bhikkhus, these words should be rejected and ignored.
If, on the other hand, the words and phrases as stated by the bhikkhu, on being collated with the Suttanta and are in line with the Vinaya rules, then it must be concluded that, 'This certainly is what the Bhagava said, It is something correctly learned by the bhikkhu'.
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Bhikkhus, remember well this fourth directive principle regarding assertions attributed to a great authority.
Bhikkhus, remember well these four directive principles regarding assertions attributed to the Great Authorities."
Miscellaneous points on the subject
On this subject of four Great Authorities, the Commentary draws the attention of the reader to miscellaneous points touching on it. A brief note follows:
Herein,
(1) there are the four directive principles concerning the four great authorities; (in Dīgha Nikāya)
(2) four directive Principles on the subject as taught in Vinaya Mahāvagga;
(3) four types of answers corresponding to four types of questions called the four Byākaraṇas;
(4) the four Vinayas;
(5) the three Great Synods.
(1) The four great authorities as taught in the Suttanta Piṭaka
There are what has been described above.
(2) The four great authorities as taught in the Vinaya Piṭaka
(Mahāvagga; 6 Bhesajjakkhandhaka)
Four directive principles are laid down by the Buddha regarding what sort of medicinal preparation is proper for bhikkhus;
(a) Bhikkhus, a certain item of drug is not specifically mentioned by me as improper for use by bhikkhus, yet if it tends towards impropriety and rules out any possibility of its propriety, in the light of
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Vinaya rules, then consider it as being improper for use.
(b) Bhikkhus, a certain item of drug is not specifically mentioned by me as improper for use by bhikkhus, and if, in the light of Vinaya rules, it tends towards propriety and rules out any possibility of its impropriety, then consider it as being proper for use.
(c) Bhikkhus, a certain item of drug is not specifically mentioned by me as proper for use by bhikkhus, and if it tends towards impropriety and rules out any possibility of propriety in the light of Vinaya rules, then consider it as being improper of use.
(d) Bhikkhus, a certain item of drug is not specifically mentioned by me as proper for use by bhikkhus, and if it tends towards impropriety and rules out any possibility of propriety in the light of Vinaya rules, then consider it as being improper of use as proper for use by bhikkhus, and if it tends towards propriety and rules out any possibility of its impropriety in the light of Vinaya rules, then consider it as being proper for use.
(3) Four types of answer
There are four types of answers to match the four types of questions:
(a) A straight question is answered by a categorical statement. e.g. if the question is, "Is the eye impermanent?" the appropriate answer is, "Yes, the eye is impermanent."
(b) A question requiring an analysis to answer e.g. "Is the eye the only thing that is impermanent?" The answer needs an analysis: "The eye is not the only thing that is impermanent; the ear also is impermanent; the tongue also is impermanent; etc."
(c) A question to be replaced by question: e.g. "Is the ear to be regarded as being the same as the eye? Is the eye to be regarded as being the same as the ear?" The appropriate reply is: "In what sense is this question put?" Then if the inquirer says, "In the sense of seeing; is the ear capable of seeing as the eye is" The answer then is: "No, it is not." If again, the inquirer says, "In respect of its impermanence; is the ear the same as the eye is?" The answer then is, "Yes, it is."
(d) The type of question that is ignored. e.g. To believers in atta, there is jīva (life), sarīra, (body) which are mere names but
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which do not exist in the ultimate sense. Therefore if the question is, "Is life the same as the body?" the proper answer is silence because one understands that the Bhagava himself ignores such a question. The question is of the nature of saying. "the son of a barren woman", which is absurd.
(4) The Four Vinayas
(1) Sutta: here refers to the Three Piṭakas.
(2) Suttānuloma: the four Mahāpadesas Great Authorities described, in the Vinaya and the four Mahāpadesas described in the Suttanta.
(3) Ācariyavāda: miscellaneous exposition in elucidation of the doctrines of the Buddha that were made even during the lifetime of the Bhagava at different places. Since they explain the Pāḷi texts they were also called Commentaries (aṭṭhakathā). At the great Synods the bhikkhu elders recited the Pāḷi first and at the end of it they prescribed the respective Commentaries to each division of the texts as the regular syllabus for elucidation. These learned sayings which were miscellaneous discourses as well as Commentaries, being written by learned teachers, come to be known also as Ācariyavāda. These learned observations or treatises which are referred to as three different names - Ācariyavāda, Aṭṭhakathā, Pakiṇṇakadesanā, - were carried by the Venerable Mahinda to Sri Lanka. The Sri Lanka bhikkhu elders translated them into Sinhalese to ensure for Sinhalese bhikkhus the tradition against doctrines that might be introduced by other sects later. The Venerable Mahā Buddhaghosa studied the Sinhalese Aṭṭhakathā, (i.e. the Mūla Pakiṇṇaka) cleared up repetitive statements and condensed them wherever suitable, classified them under suitable headings appropriate to the Piṭaka texts, elucidating wherever necessary, and thereby produced a new Commentary in Māgadhī, adding the traditional views held by bhikkhu elder (Theravāda) which came to be called 'own views', Attanomati, wherever necessary. Thus, Ācariyavāda, the third of
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the four Vinayas, is for practical purposes as used today, refers to (This new) Commentary.
(4) Attanomati: this is a reference to the 'own views' i.e. considered opinions held by bhikkhu elders after following the principles contained in the Sutta, Suttānuloma and Ācariyavāda. Attanomati is also known as Theravāda, the doctrines upheld traditionally by bhikkhu elders. Thus these four Vinayas - Sutta, Suttānuloma, Ācariyavāda and Attanomati - should be noted.
(5) The three great synods
(i) The first Great Council or Synod of five hundred Arahants headed by the Venerable Mahā Kassapa.
(ii) The Second Great Council or Synod of seven thousand Arahants headed by Venerable Mahā Yasa.
(iii) The Third Great Council or Synod of one thousand Arahants headed by the Venerable Mahā Moggaliputta.
These are the three great official Synods.
First, remember, (1) the four Great Authorities as taught in the Suttanta, (2) the four Great Authorities as taught in the Vinaya, (3) the four types of Questions and Answers, (4) the four Vinayas and (5) the three Great official Synods.
Then apply them to practical problems thus:
(1) If a bhikkhu says, "This is the Doctrine; this is the Vinaya; this is the Buddha's Teaching", citing the authority of the Bhagava, or of the Saṅgha, or of a number of bhikkhu elders, or a certain bhikkhu elder. To decide the veracity of his statement, apply the test of the four Great Authorities as taught in the Suttanta; if only the statement accords with these four Great Directive Principles, the statement should be taken as true. Otherwise it must be regarded as mere hearsay, a case of irresponsible talk.
(2) Where a certain problem arises as to "whether a certain thing is proper for a bhikkhu or not," the test is the four Great Authorities as taught in the Vinaya Mahāvagga. (The Commentary on the
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Vinaya Mahāvagga should be consulted for detailed information on the subject). If, on examining the subject of controversy or doubt in the light of the four Great Authorities taught in the Vinaya Piṭaka, it tends to agree with the rules, it should be accepted as being proper; otherwise it should be considered as being improper.
(3) If a question on the Doctrine arises-as illustrated above-the answer should be appropriate to the type of question taught as the four Types of Questions.
(4) Of the four Vinayas, if the assertion by someone is part of the Suttanta Piṭaka i.e. as contained in the three Piṭakas approved at the Synods, the statement should not be rejected for rejection of the Piṭaka amounts to the rejection of the Buddha himself. If the assertion is a Suttānuloma statement it should be collated with the Suttanta (i.e. the Pāḷi Tipiṭaka. If it agrees with the Suttanta, it should be accepted otherwise it should be rejected. As regards Ācariyavāda or the miscellaneous exposition, there is the possibility the commentary not conforming to the Piṭaka due to slackness. Therefore Ācariyavāda should be collated with the Pāḷi Piṭaka. Only if it agrees with the Pāḷi should be accepted; otherwise it should be rejected as something carelessly said. (Attanomati own opinion) is the weakest of authorities. It is to be accepted only if it accords with the Suttanta i.e. the Pāḷi text.
(5) If someone quotes a passage as being part of the Pāḷi, "which had been approved by the Synod", it must conform to the-texts approved at the three Great Synods. If it is not part of the Pāḷi text approved at the three Great Synods it is to be regarded as spurious.
(The above are miscellaneous points to remember.)

While the Bhagava was staying at the Ānanda shrine in the town of Bhoga also, being thoughtful of his approaching death, he exhorted the Bhikkhus, where there was occasion to do so, in the following words.
"Such is Morality; such is Concentration; such is Wisdom. Concentration developed through Morality is efficacious and productive. Wisdom developed through Concentration is efficacious and
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productive. The mind that is developed through wisdom is thoroughly liberated from the moral taints, namely, the taint of sense desire, the taint of hankering after continued existence, and the taint of ignorance of the Four Ariya Truths."
The story of Cunda, the Goldsmith's son
Then, after staying at the town of Bhoga as long as he wished, the Bhagava said to the Venerable Ānanda, "Come, Ānanda, let us go to Pāvā."
"Very well, Venerable Sir," assented Ānanda. And the Bhagava, accompanied by a large following of bhikkhus, went to Pāvā where he dwelled in the Mango grove monastery donated by Cunda, the goldsmith's son.
(Cunda, the goldsmith's son was a very rich man, from his earlier meeting with the Bhagava he had benefited from the Buddha's discourse and become a Stream-Winner. He built a big monastery in his mango grove and donated it to the Bhagava. This was the last time the Bhagava resided at the monastery.)
When Cunda, the goldsmith's son heard the news that the Bhagava had arrived and was staying at his mango grove monastery he approached the Bhagava, made obeisance to him, and sat in a suitable place. The Bhagava pointed out to Cunda, the goldsmith's son, the benefits of the Doctrine, exhorted him to set himself up in the practice of the Dhamma, and gladdened him in the practice. After listening to the discourse, Cunda, the goldsmith's son, said to the Bhagava, "Venerable Sir, may it please the Bhagava to accept my offering of food for tomorrow together with the company of bhikkhus." The Bhagava signified his acceptance by remaining silent.
Cunda, the goldsmith's son, knowing that the Bhagava had accepted his request, rose from his seat, and making obeisance to the Bhagava, left respectfully. The next day he had choice foods of hard and soft kinds prepared at his home, including tender pork sūkaramaddava,
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meat of a wild pig that was neither too old nor too young. Venerable Sir, it is time (to proceed); the food-offering is ready."
(Herein, the Pāḷi word for tender pork, sūkaramaddava, is interpreted by some teachers as soft rice boiled with fine differently-tasting cow's milk, while others also say that it means a special food prepared with some delicious and highly nutritive concoction called rasāyana. They say that Cunda had this special meal prepared for the Bhagava in the belief that it would not cause the passing away of the Bhagava.)
Then in the morning the Bhagava, taking alms-bowl and robe, went to the house of Cunda, the goldsmith's son, accompanied by the bhikkhus, and sat on the seat prepared for him,
Having seated thus, the Bhagava said to Cunda, the goldsmith's son, "Cunda you may serve me the tender pork prepared by you; and you may serve the other food prepared by you to the company of bhikkhus."
"Very well, Venerable Sir," asserted Cunda, and accordingly served the personally prepared tender pork to the Bhagava, and the other personally prepared food to the Bhikkhu Saṅgha.
After finishing the meal, the Bhagava said to Cunda, the goldsmith's son, "Cunda, bury the remaining tender pork in a pit. Cunda, I see no one else besides me in all the celestial world of devas, Māra and Brahmas, or in this human world of samaṇas and brāhmaṇas, rulers and men who, should he perchance eat it, could digest it well"; thus declared the Bhagava categorically.
"Very well, Venerable Sir", assented Cunda, the goldsmith's son and accordingly buried the remaining tender pork in a pit. Then he approached the Bhagava, made obeisance to him, and sat in a suitable place. And the Bhagava gave Cunda, the goldsmith's son, a discourse on the Doctrine. Then the Bhagava rose from his seat and departed.
Thereafter, subsequent to the meal offered by Cunda, the goldsmith's son, the Bhagava became afflicted with a severe illness, an acute form of dysentery with discharge of blood, causing great pain near unto death.
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The Bhagava bore this pain with mindfulness and clear comprehension, without perturbation.
Then the Bhagava said to the Venerable Ānanda, "Come, Ānanda, let us go to Kusinārā."
"Very well, Venerable Sir," assented the Venerable Ānanda.
(It should be noted here that the dysentery came upon the Bhagava not on account of Cunda's food offering. It is meant here that the affliction came merely subsequent to the meal but not because of it. As a matter of fact, Cunda's specially prepared meal fortified the Bhagava, If not for Cunda's highly nourishing food, the Bhagava would not be able to withstand the onslaught of the severe illness. Thanks to Cunda's tender pork meal, the Bhagava found strength to journey to Kusinārā on foot.)
The Bhagava asks Ānanda to fetch drinking water
Then the Bhagava left the road and went to the foot of a tree. There he said to the Venerable Ānanda, "Ānanda, "fold my double-layered robe fourfold and place it on the ground. Ānanda, I am weary. I shall sit down for a while."
"Very well, Venerable Sir," the Venerable Ānanda assented and he placed on the ground the double-layered robe folded fourfold. The Bhagava sat on the seat thus prepared and said, "Ānanda, go and get some drinking water. Ānanda, I am thirsty. I want to have a drink of water." (1)
The Venerable Ānanda said, "Venerable Sir, five hundred carts have just now crossed the stream. The shallow water is disturbed and is flowing turbid. Venerable Sir, the Kakudhā river is not far off. There the water is clear, sweet, cool and free from muddiness. The river bank is also pleasant and inviting. The Bhagava may take his drink of water at the Kakudhā river and also may cool his limbs there."
"Ānanda, go and get some drinking water. I am thirsty. Ānanda, I am thirsty. I want to have a drink of water." (2)
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The Venerable Ānanda again said: "Venerable Sir, five hundred cart have just crossed the stream. The shallow water is disturbed and is flowing turbid. Venerable Sir, the Kakudhā river is not far off. There the water is clear, sweet, cool and free from muddiness. The river bank is also pleasant and inviting. The Bhagava may take his drink of water at the Kakudhā river, and also may cool his limbs there."
"Ānanda, go and get some drinking water. Ānanda I am thirsty, I want to have a drink of water." (3)
After being commanded thrice by the Bhagava, the Venerable Ānanda assented, "Very well, Venerable Sir", and taking the alms-bowl, went to the little stream. Then the shallow water which was flowing turbid after having been disturbed by the caravan, became mysteriously clear, pure and free from muddiness. Thereupon the Venerable Ānanda bethought himself:
"Wonderful indeed, and marvellous indeed, is the great power of the Tathāgata! This shallow stream which was flowing turbid due to the crossing of the caravan is, on my arrival, flowing clear, pure and free from muddiness."
With these thoughts of wonderment, the Venerable Ānanda took the drinking water in the alms-bowl, went back to the Bhagava, and said:
"Wonderful indeed, Venerable Sir, marvellous indeed, Venerable Sir, is the great power of the Tathāgata! That shallow stream which was flowing turbid due to the crossing of the caravan just now, on my arrival there, was flowing clear, pure and free from muddiness. Now let the Bhagava drink the water. Let the Well-Spoken One drink the water."
And the Bhagava drank the water.
The twelve Saṁsāric debts of the Bhagava
In this connection it would seem appropriate to mention briefly the twelve counts of recompense (which might be considered as twelve saṁsāric debts) the Bhagava had to meet:
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(2) The First Recompense
In his former existence the Buddha-to-be was a drunkard named Munāḷi. He accosted Paccekabuddha named Surabhi with a wild accusation: "This man is an immoral person who indulges in sense pleasures in private."
For that evil verbal action he was reborn in the realm of continuous suffering (niraya). And in the last existence as the Bhagava he was publicly accused by Sundarī, the wandering female ascetic as being luscious and having had an affair with her.
(2) The Second Recompense
In a former existence the Buddha-to-be was a disciple named Nanda to a Paccekabuddha named Sabbābhibhu. He accused his teacher as a person of loose character.
On account of that evil verbal action he had to suffer for a hundred thousand years in the Niraya realm. When he was reborn as a human being many times he was unjustly accused of wrongdoing. In the last existence as the Buddha he was publicly accused by Ciñjamāna of being a wanton person who had caused her pregnancy.
(3) The Third Recompense
The Buddha-to-be was once a learned brahmin teacher well versed in the three Vedas, a person of great esteem. While he was teaching the Vedas in the Mahāvana forest to five hundred pupils they saw in the sky a holy hermit named Bhīma coming to the forest by means of psychic powers. (Instead of being inspired) the Bodhisatta told five hundred pupils that the recluse was a sensuous hypocrite. The pupils believed in what the teacher said and spread the teacher's view of the good recluse while he was going alms-collecting.
Those five hundred pupils were reborn as bhikkhu-disciples of the Bhagava. Due to their slander against the good recluse as the five hundred pupils of the brahmin teacher in their former life, they were falsely accused of murdering Sundarī the wandering female ascetic, who was actually the victim of the ascetics. It should be noted that an
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accusation against the disciples of the Bhagava amounted to an accusation against the Bhagava himself.
(4) The Fourth Recompense
In a previous existence the Buddha-to-be murdered his half brother on account of covetousness. He threw the younger brother into a ravine and then crushed him with a boulder.
For that evil deed the Bhagava in his last existence became the victim of Devadatta's plot against his life; but since a Buddha is not liable to get killed, he suffered from a rock splinter at the big toe which was internally bruised when a huge boulder was dropped from the hillside by Devadatta.
(5) The Fifth Recompense
In one of the former existences the Buddha-to-be was a scamp and when he met a Paccekabuddha on the way he gave vent to frolicsome tendencies and threw stones at the noble personage.
For that evil deed the Bhagava once came under attack by a band of archers sent by Devadatta who meant to kill the Buddha.
(6) The Sixth Recompense
When the Buddha-to-be was a mahout he threatened a Paccekabuddha, on his alms-collection, with his elephant as if to trample on the Noble One.
On account of that misdeed the Bhagava was once threatened with a drunken elephant named Nāḷāgiri in Rājagaha which was sent out (by Devadatta) to trample on the Bhagava.
(7) The Seventh Recompense
In one of his former existences the Bodhisatta was a monarch. Out of kingly conceit he executed a prisoner (not considering the Kammic consequences) personally by piercing him with a spear.
That evil deed brought him down to the realm of continuous suffering for a great many years. In the last existence the Bhagava had to
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undergo treatment by his big toe being cut open by Zīvaka, the celebrated physician, to heal it (when it was hit by a splinter caused by Devadatta's wicked scheme).
(8) The Eighth Recompense
In a former existence the Buddha-to-be was born into a fisherman's family. He used to take delight in witnessing his relations hurting and killing the fish. (He did not do the killing himself).
As the result of that evil thought, in his last existence as the Buddha he often suffered from head-ache. (As for his relatives in that existence, they were reborn as Sakyans who were massacred by Viṭaṭūbha).
(9) The Ninth Recompense
When the Buddha-to-be was born as a human being during the time of Buddha Phussa's Teaching, he railed at the bhikkhu disciples of the Buddha saying, "You may eat only barley, but not rice."
That vituperation had the consequence, in the last existence, of the Bhagava having to live on barley meal for the whole of the rains retreat (vassa) period at the Verañjā brahmin village (where he stayed at the invitation of Brahmin Verañja).
(10) The Tenth Recompense
Once the Buddha-to-be was born as a professional boxer when he broke the back of his combatant.
As a consequence of that evil deed the Bhagava in his last existence often suffered from back-ache.
(11) The Eleventh Recompense
When the Buddha-to-be was a physician in one of his former existences he purposely administered a drug causing loose bowels to a rich man's son who grudged him his fee.
On account of that evil deed the Bhagava in his last existence was afflicted with a severe dysentery with discharge of blood, prior to his passing away.
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(12) The Twelfth Recompense
The Bodhisatta was once born as a Brahmin named Jotipala. He made blasphemous remarks about Kassapa Buddha saying, "How is it possible that this shovelling is Perfectly Enlightened? Perfect Enlightenment is a most rare thing."
That blasphemy had the consequence of delayed Enlightenment for the Bhagava. For whereas other Bodhisattas won Enlightenment in a matter of days or months, Gotama Buddha-to-be had to go through six painful years in his quest for Truth.
These twelve consequences of the past blunders of the Buddha-to-be were related by the Bhagava himself, vide: Khuddaka Nikāya, Therāpadāna Pāḷi, 39, Avaṭaphala Vagga; 10, Pubbakammapilotika Buddha apadāna.
The story of Pukkusa, the Malla Prince
As the Bhagava was sitting at the foot of the tree after having a drink of water, Pukkusa, a Malla prince who was a disciple of Āḷāra Kālāma was on his journey from Kusinārā to Pāvā. Seeing the Bhagava sitting at the foot of a tree, Pukkusa of the Mallas approached the Bhagava, made obeisance to him, and sat down in a suitable place. Then he addressed the Bhagava:
"Wonderful it is, Venerable Sir, marvellous it is, Venerable Sir, how the recluses remain in their tranquil state!"
"Venerable Sir, as it happened in the past, Āḷāra Kālāma, while on a journey, left the road and sat down at the foot of a tree by the roadside to spend the day. Venerable Sir, at that time five hundred carts passed by Āḷāra Kālāma, very close to him."
"Venerable Sir, a man who was following behind the five hundred cars went towards Āḷāra Kālāma and asked: 'Sir, did you see five hundred cars pass by?' "
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(Āḷāra) "Friend, I did not see them."

"Sir, how is it then? Did you hear the noise of those carts?"
"Friend, I did not hear the noise, either."
"Sir, how is it then? Were you asleep then?"
"Friend, I was not asleep, either."
"Sir, how is it then? Were you quite conscious then?"
"Yes, friend, I was quite conscious."
"Sir, you say you did not see nor hear the five hundred carts that passed close by you even though you were conscious and awake. Yet your double-layered robe is covered all over with dust, isn't it?"
"It is so, friend."
"Venerable Sir, after having that dialogue with Āḷāra Kālāma, that man thought thus: 'Wonderful it is, marvellous it is, that the recluses remain in their tranquil state! This recluse Āḷāra, although conscious and awake, did not see nor hear the five hundred carts that passed close by him!' And saying how deeply he revered Āḷāra Kālāma, he went away."
Thereupon the Bhagava said to Pukkusa of the Mallas, "Pukkusa, what do you think of this? (i) Someone, though conscious and awake, does not see nor hear the five hundred-carts that pass close by him. (ii) Another person, though conscious and awake, does not see nor hear downpour of rain with rumbling thunder, lightning and crashing thunderbolts (close by him). Now, of these two cases, which is the more difficult to achieve? Which is the more difficult to happen?"
"Venerable Sir," replied Pukkusa of the Mallas, "To remain unseeing and unhearing the passing of cans close by oneself - be it five hundred, six hundred, seven hundred, eight hundred, nine hundred, a thousand, or even a hundred thousand carts - cannot be called difficult (compared to the other case). Indeed, it is much more difficult to remain unseeing and unhearing the downpour of rain with rumbling thunder, lightning and crashing thunderbolts (close by). It is more difficult to happen."
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Then the Bhagava said:"
Pukkusa, at one time I was living in a straw hut at the town of Ātumā. During that time there was a downpour of rain with rumbling thunder, lightning and crushing of thunderbolts. A thunderbolt struck near my hut killing four oxen and two cultivators who were brothers.
Then, Pukkusa, a large number of people came out from the town to see the place where the four oxen and two cultivator brothers got killed. Pukkusa, by that time, I had come out of the straw hut and was walking up and down in the open, near the hut. Pukkusa, a man from that crowd drew near me, and after making obeisance to me, stood at a suitable place. Pukkusa, I asked that man, 'Friend, why are there many people gathered?'
'Venerable Sir, four oxen and two cultivator brothers were struck by a thunderbolt and killed while it rained heavily with rumbling thunder and lightning, These people have come out to see (the damage). But, Venerable Sir, where were you (at that time)?'
'Friend, I have been here all the while.'
'Venerable Sir, how is it, then? Did you see (what happened)?'
'Friend, I did not see it.'
'Venerable Sir, how is it then? Did you hear that sound?'
'Friend, I did not hear the sound, either.'
'Venerable Sir, how is it then? Were you asleep?'
'Friend, I was not asleep, either.'
'Venerable Sir, how is it then? Were you conscious?'
'Yes, friend, I was conscious.'
'Venerable Sir, is it that, though conscious and awake, you neither saw nor heard the heavy rain, rumbling thunder and lightning, crashing thunderbolts?'
'That is so, friend.'
Pukkusa, at the end of the dialogue, the man thought: 'Wonderful it is, marvellous it is that recluses (bhikkhus in this case) remain in their
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tranquil state! The Bhagava here, though conscious and awake, did not see nor hear the heavy rain, rumbling thunder and lightning, and crashing thunderbolts?' And saying how deeply he revered me, he made obeisance to me and went away."
Pukkusa of the Mallas makes a special gift to the Bhagava
When the Bhagava said these words, Pukkusa of the Mallas said to the Bhagava:
"Venerable Sir, whatever high esteem, I had for Āḷāra Kālāma. I now throw it away (as if I would throw away rubbish), in a strong wind, or let go (as if I would cast some worthless thing) down the rushing stream.
"Venerable Sir, Excellent (is the Dhamma)! Venerable Sir, excellent (is the Dhamma)! It is as if, Venerable Sir, that which has been turned over has been turned up, or as if that which has been hidden is revealed, or as if a lost traveller is told the way, or as if a lamp is lit in a dark place so that those with eyes may see visible objects, even so the Bhagava has shown the Dhamma to me in various ways. Venerable Sir, I take refuge in the Buddha, I take refuge in the Dhamma, I take refuge in the Saṅgha! May the Bhagava regard me as a lay disciple, one who has taken refuge in the Triple Gem, from this day to the end of life."
Then Pukkusa of the Mallas called a man and said to him, "O man, go and bring me the pair of fine golden-hued pieces of cloth that is specially reserved for ceremonial occasions." And when the pair of lengths of fine golden-hued cloth were brought, Pukkusa the Malla prince offered them to the Bhagava, saying, "Venerable Sir, may the Bhagava, out of compassion for me, accept this pair of fine ceremonial lengths of cloth."
The Bhagava said: "In that case, Pukkusa, present one to me and one to Ānanda." And so Pukkusa the Malla prince presented one piece to the Bhagava, and the other piece to the Venerable Ānanda.
(In this connection, one might ask, "Did the Venerable Ānanda accept Pukkusa's gift?" And the answer is, "Yes". Then the inquirer might point
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out to the previous agreement by Ānanda not to receive offerings originally made to the Bhagava, (agreement to receive only four kinds of gifts and to refuse four kinds of gifts) made by him when he took up the charge of becoming personal attendant to the Bhagava. The gift was accepted in this case as an exception on these three grounds:
(i) Ānanda had by this time fulfilled his task as the Bhagava's personal attendant supremely well.
(ii) This fact of his receiving the gift would stop others who might otherwise say that Ānanda had not served the Bhagava well. So the Bhagava did not favour him with any gift after twenty-five years of personal service.
(iii) Ānanda understood that the Bhagava let Pukkusa enjoy the benefit of making the gift to the Saṅgha, for giving to Ānanda amounted to giving to the Saṅgha. The Bhagava also knew that Ānanda would not use the cloth himself but would present it to the Bhagava.)
Then the Bhagava pointed out to Pukkusa, the Malla prince, the benefits of the Doctrine, exhorted to him to set himself up in the practice of the Dhamma, and gladdened him in the practice. After thus being pointed out the benefits of the Dhamma, being exhorted to set himself up in the practice of the Dhamma, and being gladdened in the practice; Pukkusa the Malla prince rose from his seat and making obeisance to the Bhagava, respectfully departed.
Not long after Pukkusa the Malla prince was gone, the Venerable Ānanda placed neatly the pair of fine golden-hued robes on the body of the Bhagava. Once they were placed on the person of the Bhagava, the pair of robes appeared to lose their splendour as against the natural splendour of the Bhagava's person. The Venerable Ānanda was awestruck. He exclaimed what he saw. Thereupon the Bhagava explained him thus:"
Ānanda, what you say is true. Ānanda, what you say is true. There are two occasions when the natural colour of the Tathāgata's becomes exceedingly clear and his complexion exceedingly bright. These two occasions are:
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The night, Ānanda, when the Tathāgata attains supreme Perfect Self-Enlightenment, and the night in which he passed away leaving no trace of the five aggregates, and realizes the Ultimate Peace. (anupādisesa nibbāna)
Ānanda, these are the two occasions on which the natural colour of the Tathāgata's person becomes exceedingly clear and his complexion exceedingly bright.
Ānanda, today, in the last watch of the night, in the Sal grove of the Malla princes where the road to Kusinārā turns, between the twin Sal trees, the Tathāgata's realization of Parinibbāna will take place."
Then the Bhagava said, "Come, Ānanda, let us go to the Kakudhā river. "Very well, Venerable Sir," said the Venerable Ānanda in assent.
Then the Bhagava proceeded to the Kakudhā river accompanied by a large number of bhikkhus. He entered the water, bathed in it, and drank the water. Back again on the river bank, he went to the mango grove by the river. There he said to the Venerable Cunda (the Venerable Ānanda was then left at the river bank drying (wringing) the loin cloth in which the Bhagava bathed): "Cunda, fold my double-layered robe fourfold and place it on the ground. I am weary. I need to lie down."
The Venerable Cunda assented respectfully, and placed the folded double-layered robe on the ground. And the Bhagava lay down on his right side in a noble posture, with his left foot above the right foot, placed slightly beyond it, with mindfulness and clear comprehension, and keeping in mind the time of arising. The Venerable Cunda kept watch there, seated nearby.
The comparable merits of the two meals explained
When the Venerable Ānanda again came before the Bhagava's presence, the Bhagava made the following special remarks about the last meal thus:"
Ānanda, it may happen that someone may cause unhappiness to Cunda the goldsmith's son by saying, 'Friend Cunda, the Bhagava
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passed away after he had eaten his last meal provided by you. How unfortunate, what a loss to you.'
Should such a thing happen, Cunda should be solaced thus: 'Honourable Cunda, the Bhagava passed away after he had eaten his last meal provided by you. How fortunate, what good gain to you. Honourable Cunda these are the words I heard from the mouth of the Bhagava himself. There are two offerings of food that surpass all other food offerings in their benefit, and whose merits compare well as between the two of them. The two offerings are: the food offered to the Tathāgata after eating which the Tathāgata attains Supreme Perfect Self-Enlightenment, and the food offered to the Tathāgata, after eating which the Tathāgata passes away leaving no trace of the five aggregates, and realizes the Ultimate Peace, anupādisesa nibbāna. These two offerings of food surpass all other food offerings in their benefit, and whose merits compare well as between the two of them. These are the words I heard from the mouth of the Bhagava himself. That being so, the Honourable Cunda, the goldsmith's son has in store for him; the merit that will ensure him long life, the merit that will ensure him good looks, the merit that will ensure him well being and happiness, the merit that will ensure him large follower-ship, the merit that leads to the deva world, and the merit that ensures him pre-eminence.'
Thus should Cunda the goldsmith's son be solaced."
Then the Bhagava, comprehending the matter, uttered this stanza in exultation on the spur of the moment, udāna gāthā.
In one who gives, merit grows, in one who is self-controlled, enmity cannot gather. One who has Insight Wisdom abandons evil.
One who is endowed with charity, morality, concentration and wisdom, having destroyed attachment, hatred and bewilderment, attains Peace.
(Herein the "equal merit" in Sujātā's milk-rice (at the Bodhi tree) and Cunda's tender pork might be a matter of controversy.)
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One might ask: "At the time the Bhagava ate Sujātā's milk-rice he had not destroyed attachment, hatred and bewilderment whereas at the time he ate Cunda's food-offering he was free from attachment, hatred and bewilderment. Thus the offeree's state of purity being not equal, how could merit in the offering be equal?"
The answer is this; the equal factors in both are:
(a) both the meals lead to parinibbāna.
(b) both enable the Bhagava to dwell in the attainment of Jhāna.
(c) both led to the same mode of contemplation, by the two donors.
Now to expand this:
(a) After eating Sujātā's milk-rice the Bhagava extinguished the defilements and attained Buddhahood which is the "Parinibbāna of kilesas," realization of Nibbāna with the five aggregates remaining.
After eating Cunda's tender pork, the Bhagava extinguished the realising of the five aggregates which is the "parinibbāna of khandha," realization of Nibbāna with no aggregates remaining. Thanks to Sujātā's milk-rice, there arose in the Bhagava's physical system superior corporeality (Paṇīta rūpaṁ). This gave strength to the mental system so that the Dhamma body, comprising the arising of Insight, the arising of Magga, and the arising of Phala, was able to destroy the defilements without difficulty, thus leading to kilesa parinibbāna.
Cunda's food-offering likewise provided proper sustenance to the Bhagava and enabled him to renounce the five aggregates without difficulty, thus leading to Khandha parinibbāna.
(b) On the day of Enlightenment, the Bhagava, after eating the milk-rice offered by Sujātā, got the strength to dwell in the attainment of concentration comprising 2.4 million crores of 
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absorptions, Devasika vaḷañjanasamāpatti which was to become his daily routine. After eating Cunda's food offering also the Bhagava was (in spite of his severe dysentery) able to keep up the daily routine of dwelling in the attainment of concentration comprising 2.4 million crores of absorptions.
(c) Sujāta offered her milk-rice to the Buddha-to-be thinking him to be the guardian spirit of the great banyan tree (later to be called Mahābodhi Tree). But when she knew that it was the Buddha whom she made her offering and that he attained Buddhahood after having her meal of milk-rice and that the Buddha got sustenance for forty-nine days from her food-offering, she was intensely happy. "What a great fortune for me, what a great gain to me!" She contemplated repeatedly, thus increasing her meritorious thoughts of delightful satisfaction and joy. Similarly, when Cunda, the goldsmith's son, learnt that his food-offering was the Bhagava's last meal after which the Bhagava realized the Ultimate Peace after passing away leaving no remaining aggregates, he was overjoyed. "What a great fortune for me, what a great gain to me!" he contemplated repeatedly, thus increasing his meritorious thoughts of delightful satisfaction and joy.
On the daily routine of the Bhagava in dwelling in the 2.4 million crores of sustained absorptions
As discussed in Saṁyutta Ṭīkā, Volume I (Sagāthā Vagga. Saṁyutta Ṭīkā; Brahma Saṁyutta, 2: Dutiya vagga, 5. Parinibbāna Sutta, pp 251-252)
According to some teachers (Keci vāda)
The Bhagava, as of daily routine, dwelled in the absorptions of Great Compassion numbering 12 million crores of times, and the Arahattaphala Absorptions numbering the same - thus dwelled in a total of 2.4 million crores known as Devasika vaḷañjanasamāpatti.
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(Another explanation:) With the Buddhas, the return to life continuum thought-moment (Bhavaṅga citta) is very swift. Entering into and dwelling in a certain type of absorption as from one to another is an accomplished feat. To enter into absorption and to emerge from absorption, the Bhagava needs just two or three thought-moments. That being so, it is routine for the Bhagava to dwell in 5 types of fine material absorptions, 4 types of non-material absorptions, Appamaññā Samāpatti, Nirodha Samāpatti and Arahattaphala Samāpatti, thus making a daily total of twelve types of samāpatti. One hundred thousand crores of times for each of these twelve Samāpattis were entered into every morning, and the same number of absorptions repeated every afternoon, thus a daily routine of 2.4 million crores of absorptions took place every day. (This is according to some teachers).
According to other teachers (Apare vāda)
It was customary for the Bhagava to dwell in the Absorption of Cessation (Nirodha samāpatti) every day. Entering into the Absorption of Cessation is to be preceded by insight meditation With the Buddhas the subject of contemplation to develop insight-meditation leading to the Absorption of Cessation is Paṭiccasamuppāda (see the Great Chronicle of the Buddhas, volume II, about Mahāvajira vipassanā). This meditation procedure involves contemplating the twelve factors of Paṭiccasamuppāda in the forward order beginning from avijjā (ignorance), each for a hundred thousand crores of times. Thus 1.2 million crores of times are devoted to the twelve factors of Dependent Origination or Paṭiccasamuppāda. Then contemplating the same twelve factors in the reverse order involves another 1.2 million crores of times. The entering into the Absorption of Cessation, with Paṭiccasamuppāda as the subject of contemplation, is therefore 1.2 million crores of times each for the forward and the reverse order of Dependent Origination, thereby taking up 2.4 million crores of times. (This is what other teachers say.)
Since the 2.4 million crores of times are devoted daily to the absorptions by the Bhagava, what significance is there about these absorptions on the day of Enlightenment and on the day of passing
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away? The significance, as pointed out in the sub-Commentary on Matravagga, Dīgha Nikāya, is that on these particular days the absorptions are built up on a more rigorous, mental discipline that requires contemplating seven aspects of physical phenomena (rūpasattaka) and seven aspects of mental phenomena (nāma sattaka) in the preliminary insight-meditation.
Kusinārā As Bhagava's Last Repose
Then the Bhagava said to the Venerable Ānanda, "Come, Ānanda, let us go to the sal grove of the Malla princes where the road bends to Kusinārā town, on yonder bank of the Hiraññavatī river."
"Very well, venerable Sir," the Venerable Ānanda assented. Then the Bhagava, accompanied by a large body of bhikkhus, reached (at last) the sal grove of the Malla princes where the road bends to Kusinārā town on the further bank of the Hiraññavatī river. There he said to the Venerable Ānanda, "Ānanda, lay the couch with its head to the north between the twin sal trees, Ānanda, I am weary, and wish to lie down."
"Very well, Venerable Sir," assented the Venerable Ānanda, and laid the couch with its head to the north between the twin sal trees, And the Bhagava lay down on his right side in a noble posture, with his left foot above the right foot, placed slightly beyond it, with mindfulness and clear comprehension. (Some noteworthy points may be presented at this point.)
On this journey from Pāvā to Kusinārā a very large body of Bhikkhu disciples, almost beyond count, had gathered around the Bhagava because from the time the news of the Bhagava's imminent passing away had gone out of the small village of Veḷuva, all bhikkhus living at various places who had come to the Bhagava did not disperse.
The Twin Sal Trees
In the Sal grove of the Malla princes where the couch for the Bhagava was laid, there were two fine rows of sal trees at the north (where the head of the couch was placed) and at the south. Amidst these two rows there were a pair of sal trees at the opposite ends of the
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couch whose roots, branches and foliage were intertwined so that they were referred to as twin sal trees. There was a couch used by the Malla princes in the sal grove and it was the couch that the Bhagava commanded Ānanda to be laid for him, and which was duly complied with.
The Bhagava's Exhaustion
"Ānanda, I am weary, and wish to lie down." The significance of these words may be considered in the light of the Bhagava's natural physical might, which was equal to the strength of a thousand crore of elephants of the common run, equivalent to that of ten Chaddanta white elephants, or that of ten thousand crores of average men. All that marvellous might drained down with the dysentery like the water poured down into a funnel filter after Bhagava had eaten Cunda's food. The distance from Pāvā to Kusinārā was a mere three gāvuta (three quarters of a yojana, a yojana variously taken as seven and half to twelve and half miles). Yet the Bhagava had to make twenty-five pauses on his journey. At the close of the last lap, on entering the Sal grove at sunset, he was overwhelmed by the ailments. Hence his admission of uneasiness and need to lie down was an ominous signal to the world.
The Bhagava's choice of Kusinārā as his last repose
Here one might be tempted to ask, "Why did the Bhagava take as much trouble to get to Kusinārā? Were not other places fit to be his last repose? The answer is, there was no place which was actually unfit for that great occasion. But there were three reasons for the Bhagava in choosing this insignificant town of Kusinārā as the place of his last repose. They are: -
(i) The Bhagava saw the following three eventualities. He considered: "If I were to pass away at any place other than Kusinārā, there would be no occasion to discourse on the Mahāsudassana sutta. This long discourse that took two sessions of recitals at the synod and which revealed that even as a human being, when the Bhagava was a Buddha-to-be,
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one could enjoy divine (celestial) glory on earth, would find a fitting setting only at Kusinārā. The discourse would kindle the interest of the hearers to do good deeds.
(ii) "If I were to pass away at some place other than Kusinārā, Subhadda the wandering ascetic would get no opportunity of meeting me, in which case it would be utter loss for him. For he was fit to be enlightened only by a Buddha and not by a Buddha's disciple. That ascetic Subhadda would be there at Kusinārā, he would be putting (intelligent) questions to me, and at the end of my answers to his questions he would embrace the Doctrine, learn the method of practice for developing Insight, and would become the last Arahant during my lifetime.
(iii) "If I were to pass away elsewhere, there would be bloodshed over the scramble for the relics of the Tathāgata. In Kusinārā, Brahmin Doṇa would be able to prevent such a catastrophe and the distribution of the relics would be effected peacefully."
Those were the three reasons why the Bhagava took so much trouble to get to Kusinārā.
The Sal Trees and celestial beings honour the Bhagava
As the Bhagava lay there on the couch, the twin Sal trees burst forth into full bloom, though it was not the flowering reason, and in adoration of the Tathāgata, rained blossoms, continuously scattering them over the body of the Tathāgata.
Also, celestial mandārava flowers fell from the sky continuously scattering themselves over the body of the Tathāgata, signifying the adoration of the Tathāgata by the celestial beings.
Also, celestial sandalwood powder fell from the sky continuously scattering themselves over the body of the Tathāgata, signifying the adoration of the Tathāgata by the celestial beings.
And, in adoration of the Tathāgata, celestial music wafted in the sky, celestial melodies resounded in the air above, in adoration of the Tathāgata.
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The best way of honouring the Bhagava
Then the Bhagava said to the Venerable Ānanda: "Ānanda, the twin Sal trees burst forth into full bloom though it was not the flowering season, and in adoration of the Tathāgata, rain blossoms, continuously scattering them over the body of the Tathāgata.
Also, celestial mandārava flowers fall from the sky, continuously scattering themselves over the body of the Tathāgata, signifying the adoration of the Tathāgata by the celestial beings.
Also, celestial sandalwood powder fall from the sky, continuously scattering themselves over the body of the Tathāgata, signifying the adoration of the Tathāgata by the celestial beings.
And, in adoration of the Tathāgata, celestial music wafts in the sky, celestial melodies resound in the air above, in adoration of the Tathāgata.
Ānanda, all these forms of adoration cannot be called sufficient acts of honour, esteem, reverence, adoration or worship of the Tathāgata. Ānanda, the bhikkhu, or bhikkhunī, or the lay-disciple, or the female lay-disciple, who practices according to the Doctrine leading to the Supramundane, who conducts himself correctly in the practice, and who leads a righteous life, by such follower of the Tathāgata only is the Tathāgata best honoured, esteemed, revered, adored, and worshipped.
Accordingly, Ānanda, train yourselves diligently with a firm resolve to practice according to the Doctrine leading to the Supramundane; conduct yourselves correctly in the practice, and lead a righteous life."
(Herein, the Sal trees raining down their blossoms should be understood as acts of adoration by the guardian spirits of those trees by shaking the branches.
"Mandārava flowers bloom in the Nandā Lake (in the Tāvatiṁsa deva realm). The leaf of the plant is about the size of an umbrella, and the pollen collects in each flower as much as a basketful. Not only mandārava flowers, but also other celestial flowers such as the Coral flower and other celestial flowers were strewn down by the devas who dwell around the regions
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at the walls of the Cakkavāḷa, Tāvatiṁsa deva realm and brahma loka so that there was a continuous sprinkling of celestial flowers.
Likewise, "celestial sandalwood" here should be understood to represent various other kinds of scented wood not only from deva realm but from realms of nāgas, garudas, and other foreign lands of the human world, as well as all kinds of exotic natural scents in various forms such as gold dust, silver powders, minerals, rocks, etc., In short, all the sentient world celestial as well as terrestrial, was joined in sprinkling scented dust of all description continuously onto the reclining Bhagava at Kusinārā.
"Celestial music" also represents a universal symphony played by musicians of all the sentient world extending to ten-thousand world-systems, including devas, nāgas, garudas and human beings, that sounded in the sky of the world-system.
The celestial Garland of exceedingly large size
"Celestial melodies resounded in the air above": Behind the statement lies a touching story. It concerns Varuṇa and Vāraṇa devas who have exceedingly long life-spans. These devas, on learning that the deva who was the Buddha-to-be was going to be reborn in the human world, started making a garland for presentation to the Buddha-to-be on the day of his conception. Before they had finished making the garland they heard the news that the Buddha-to-be was conceived in the human mother's womb. So when other devas asked them for whom the garland was being made, they said "Our garland is not finished yet, so it has to be present to the Bodhisatta on the day he is born."
Again, when they learnt that the Bodhisatta was already born, the garland-making devas said, "Well, we will present it to the Bodhisatta on the day of his Renunciation." When, after twenty-nine years of life in the human world, the Buddha-to-be renounced the world, the garland-makers heard the news and
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said, "We will present it to the Buddha on his day of Enlightenment," Then, after six years of the Bodhisatta's great Endeavour and the news of his Enlightenment reached the garland-making devas, they said, "We will present it to the Bhagava on the day of the first sermon." After forty-nine days satta sattāha (seven various dwellings in absorption at seven different places) of samāpatti, when the first sermon was delivered at the Migadāvana forest, the garland-making devas said, "Well, we will present it to the Bhagava on the day the Bhagava displays the Twin Miracle." When the news that the Twin miracle had taken place reached the garland-makers, they thought of offering the garland when (after three months) the Bhagava had descended from the Tāvatiṁsa deva realm. And when the news of the Bhagava's descent from the Tāvatiṁsa realm was received also, they thought of offering the garland on the day the Bhagava relinquished his life-maintaining thought process. But by that day the garland was still not finished, and so they said, "The garland is still not finished; we will honour the Bhagava with it on the day of his passing away."
Now that the latest news of the Bhagava lying on his deathbed reached the garland-makers and that at the third watch of that very night the Bhagava would be passing away, the Varuṇa devas and Vāraṇa devas exclaimed, quite bewildered, "How is that? Just today the Bodhisatta is known to be conceived in his mother's womb; just today he is born; just today he has renounced earth and home; just today the Bhagava has attained Enlightenment; just today he has delivered his first sermon; just today he has displayed the Twin Miracle; just today he has descended from the Tāvatiṁsa deva realm; just today he has relinquished the life-maintaining thought-process, and just today he is about to pass away! Should he not have tarried till breakfast time the next day? It is just too soon, too early, for such a great personage who has fulfilled the Ten Perfections supremely and has attained Buddhahood to pass away now."
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Thus murmuring mournfully, the Varuṇa devas and the Vāraṇa devas came before the Bhagava bringing with them the great garland, still unfinished, together with more flowers to go into its making. But they could not find any place in this world-system amidst the celestial crowds who had already gathered so that they were obliged to recede to the edge of the world-system, and had to keep the great garland hanging in the air above. Then those devas ran about the rim of the world-system holding one another's hands or embracing one another, all the while contemplating the noble attributes of the Triple Gem, and singing devotional songs on the thirty-two marks of the great man, the six-hued aura of the Bhagava, the Ten Perfections, the five-hundred-and-fifty existences of the Bodhisatta, and the Fourteen Knowledges of the Buddha; and singing the refrain at the end of each song, "O, the Bhagava with such great following and fame!" "O the Bhagava with such great following and fame!" All these beautiful melodies were coming from those great devas so that celestial music resounded in the air above.)
Even while the Bhagava was lying there on the couch, he saw the great gathering of devas and brahmas that filled this entire world-system from the earth's surface to the brim of this World-system and from its brim to the Brahma world. On seeing the zeal with which they were honouring the Bhagava, the Bhagava said the above words to the Venerable Ānanda. After mentioning the marvellous modes of worshipping the Bhagava by the celestial beings (of the ten thousand world-systems,) the Bhagava pointed out that the material offerings āmisapūjā were not sufficient in themselves as the best way of doing honour to the Tathāgata, but that only following and practising the Doctrine is the best honour done to the Tathāgata. In saying those words the Bhagava also implied 'that since the very beginning when, having been endowed with the eight factors required of a full-fledged Bodhisatta (as Recluse Sumedha), he had aspired to Buddhahood at the feet of Dīpaṅkara Buddha, lying face down-ward in the marsh, offering himself to be used by the Buddha and his company of four hundred thousand Arahants, all his fulfilling of the Perfections over four
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asaṅkheyya and a hundred-thousand kappas, were not for the purpose of being honoured by the celestial world in these flowers, perfumes and music, but was solely for the purpose of being honoured by his disciples following his Teaching, which is the best way of doing honour to him.'
(Herein it might be asked: "It is usual for the Bhagava to extol offering of as insignificant an object as a sessamum flower, pointing out that if the offering is made with a consciousness of the Buddha's attributes, the benefit accruing from the offering would be infinite. Yet in this case (of the Varuṇa devas and Vāraṇa devas) why did the Bhagava not welcome their offering (of the great garland)?
The answer is that the Bhagava had in mind the true interest of the vast multitudes, and also the perpetuation of the Teaching. Let me explain this: The Doctrine lays down the three-fold training - sīla, samādhi, paññā. If offering of material things were allowed too freely, then in future the disciples of the Bhagava might neglect the practice of samādhi and paññā, they would neglect the practice of Insight Meditation; the bhikkhu disciples would preach the merits of offerings of flowers and fragrant things and offering other material things only. Offering of material things cannot maintain the Teaching consisting essentially of the threefold Training even for one breakfast period. Indeed, thousands of splendid monasteries or thousands of splendid stupas cannot maintain the Teaching. These material donations merely lead only to mundane welfare.
It is the right practice of the Dhamma only that truly counts as honouring the Bhagava. Indeed it is so. The Bhagava desires for honouring him by practising the Dhamma, Dhamma pūjā. For by right practice alone can the Teaching be perpetuated. That was the reason why the Bhagava extolled the practice of the Dhamma. (This is not the negation of the merit of material offerings.)
The practice conducive to the attainment of the Supramundane
The practice leading to the four Maggas, four Phalas and Nibbāna, the nine supramundane Dhamma, is the highest mode of honouring the Buddha. This practice in accordance with Dhamma, Dhammānu dhamma paṭipatti begin with getting established in the Triple Gem and
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culminates in the highest-development that marks the change of the worldling into the lineage of the Ariyas, Gotrabhu, the state of mental maturity which is, so to speak, the threshold of Maggañāṇa.
A bhikkhu who indulges in the six kinds of disrespect (agārava), disobeys the rules of bhikkhu conduct, and lives an improper life using the four requisites acquired unlawfully not according to the rules of Vinaya, is one who does not practice in accordance with the Dhamma. The bhikkhu who meticulously obeys every rule prescribed as bhikkhu conduct is one who practises in accordance with the Dhamma. These observations apply equally to Bhikkhunīs.
As for lay disciples, he who is in the habit of breaking the five precepts, (such as killing), also-known as 'the five veras' because non-observance of these precepts are inimical to one's own true interest; and who indulges in the ten courses of evil action, is called one who does not practise according to the Dhamma. The lay-disciple who is well established in the Triple Gem, who observes the five precepts, the ten precepts, who keeps fasting-day precepts on four fasting days and four days prior to them, who is in the habit of giving charity, who makes offerings of fragrant flowers to the Triple Gem, who looks after his parents and ministers to the needs of men of virtue - that man is called a lay-disciple who practises in accordance with the Dhamma. These observations apply equally to lay female lay disciples.
Honouring the Bhagava by honouring the Dhammā Dhammānu dhamma paṭipatti is also called nirāmisapūjā. This kind of doing honour to the Bhagava alone contributes to the perpetuation of the Teaching. So long as the four categories of the Buddha's disciples bhikkhus, bhikkhunīs, lay male-disciples and lay female-disciples are doing honour in this way the Teaching will shine forth like the full moon in the clear sky.)
The Venerable Upavāṇa
At that time the Venerable Upavāṇa was standing in front of the Bhagava, fanning him. Then the Bhagava said to the Venerable Upavāṇa, "Move away, bhikkhu, do not stand in front of me." The
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Venerable Upavāṇa obeyed without delay, dropped the palm-leaf fan there, and stood at a suitable place.
Thereupon it occurred to the Venerable Ānanda thus: "This Venerable Upavāṇa had for a long time (during the first twenty years of the Bhagava's Buddhahood) been a close attendant on the Bhagava, and yet at this period of his passing away the Bhagava caused him to move aside, saying, "Move away, bhikkhu, do not stand in front of me." What might be the reason for the Bhagava in doing so?" Therefore the Venerable Ānanda asked the Bhagava:
"Venerable Sir, this Venerable Upavāṇa had for a long time been a close attendant on the Bhagava, and yet at this period of the Bhagava's passing away the Bhagava caused him to move aside with the words, 'Move away, bhikkhu, do not stand in front of me.' What is the reason for the Bhagava in doing so?"
Then the Bhagava, wishing to clear away from Ānanda's mind any idea of bhikkhu Upavāṇa being at fault and to make it clear that the Venerable Upavāṇa was not at fault, explained to him thus:
"Ānanda, (with the exception of the Asaññasatta Brahmas and Brahmas of the Non-material sphere) most of the devas and Brahmas of ten world-systems are gathered here at Kusinārā to see the Tathāgata. There is not within twelve yojanas in and around this Sal grove, a single space about the breadth of a tail hair (of a mountain goat) that remains unoccupied by powerful deva. [a]
"Ānanda, the devas are murmuring against Upavāṇa thus: 'We have come from afar to see the Tathāgata. It is only rarely that the Homage-worthy, Perfectly Self-Enlightened Buddhas arise in the world. And tonight, in the third watch of the night, the Tathāgata is due to pass away. This powerful bhikkhu standing in front of the Bhagava is obstructing our view. Alas, we are going to miss the chance of seeing the Tathāgata at his last hour.' This is the reason why I had asked bhikkhu Upavāṇa to step aside." [b]

(A note of explanation:-
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[a] Within the space close to the Bhagava, devas and Brahmas in their subtle corporeality in groups of ten each, occupied units of space which were a tail-hair in breadth. Beyond those groups of devas are brahmas, there were groups of devas and brahmas in groups of twenty each occupying space of the same breadth. And beyond those groups were similar arrangement of space occupancy with groups of thirty, forty, fifty and sixty devas and Brahmas. Even though tightly spaced, there was no deva or Brahma who got in the way of another either bodily or in their costumes; no one needed to ask another to clear the way for him or for her.
[b] Upavāṇa was a person of extra large size, about the size of an elephant calf. Moreover, he was wearing dust-rag robes, paṁsukūla, which added to his bulk. So he was making an obstruction of himself by standing in front of the Bhagava, a genuine cause of complaint on the part of the devas and Brahmas. It might be asked, "Did not the devas and Brahmas have power to see through the bhikkhu?" The answer is "No, they did not have." For although devas and Brahmas can see through a worldling, they cannot see through an Arahant. The Venerable Upavāṇa was not only an Arahant but a person of unique powers so that people could not come too close to him.
The cause and condition for the extraordinary powers of the Venerable Upavāṇa even amongst the Arahants was that he had been a guardian spirit at the shrine set up in honour of Kassapa Buddha.
The Guardian spirit of the shrine
Ninety-one aeons or kappas before the advent of Gotama Buddha, Vipassī Buddha passed away leaving behind a single relic, a mass of golden hue. (It is customary for the Buddhas who appear during the human life-span of thousands of years to leave behind a single piece of relic at their passing away, which is enshrined by the people.) The people of those times built a shrine to house the relic a yojana high,
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with golden coloured bricks measuring one cubit by half cubit, two fingers' breadth thick. For cement they used crystal stone powder (used for eye lotion) mixed in sessamum oil.
In the construction of the shrine the devas belonging to terrestrial abodes raised a further yojana above the shrine built by human beings, which was further raised by another yojana by the devas of celestial abodes. Above that height the Uṇhavalāhaka devas, the Abbhavalāhaka devas, the devas of Cātumahārājikā realm and the devas of Tāvatiṁsa realm added a yojana respectively to the structure so that altogether the shrine in commemoration of Vipassī Buddha that encased a single piece of the Buddha-relic was seven yojanas in height.
When people came to that shrine to make offerings of flowers and other things the guardian spirit of the shrine took over the offerings and placed them suitably before the shrine even in the presence of the donors.
At that time in his previous existence, bhikkhu elder Upavāṇa was born as a wealthy brahmin. He came to the shrine to make an offering of golden-hued piece of cloth as a token of a robe for the Buddha. The guardian spirit placed the cloth beautifully at the shrine which pleased the brahmin donor greatly and who uttered his wish that in future he be reborn as a guardian spirit to a Buddha-shrine of this kind. At his death he was reborn in the deva realm.
During the time the future Upavāṇa was being reborn by turns in the deva loka and the human world, Kassapa Buddha had appeared in the world. When Kassapa Buddha passed away, the prevailing human lifespan being immense (twenty thousand years), only a single piece of Buddha-relic remained. This relic was treasured in a shrine one yojana in diameter and in height. The future Upavāṇa at that time became the guardian spirit of the shrine. After passing away from that life he was born in the deva realm again. At the time of Gotama Buddha he was reborn in a noble family, renounced householder's life leaving behind his wife and children, and became an Arahant.
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Thus the cause and condition for Upavāṇa's extraordinary powers even among Arahants was that he had been a guardian spirit at the shrine erected in commemoration of Kassapa Buddha.
After the Bhagava had thus explained to the Venerable Ānanda that the Venerable Upavāṇa was told to move aside in the crowd not because he was at fault but only to satisfy the devas, the Venerable Ānanda said to the Bhagava: "Venerable Sir, what is the Bhagava's assessment of the state of mind that is present in the devas and brahmas?" (By this the Venerable Ānanda was enquiring how far the devas and Brahmas were able to bear the grief at the impending Buddha's decease.) The Bhagava told Ānanda that the devas and brahmas were in a state of despondency thus:"
Ānanda, the devas who choose to remain in the air and are standing there (as if there was firm ground to stand on, having transformed the sky into firm ground by their divine power,) are wailing with dishevelled hair, their arms upraised; they fling themselves down, rolling (on the fancied ground) in all directions, all the while lamenting, 'All too soon is the Bhagava going to realize parinibbāna! All too soon is the Well-Spoken One going to realize parinibbāna! All too soon is the Possessor of the Eye of Wisdom going to vanish from the world!'
Ānanda, the devas who choose to remain on the earth and are standing on the ground (transforming the natural earth into supportable ground for their bodies of subtle corporeality) are wailing with dishevelled hair, their arms upraised, they fling themselves down, rolling in all directions, all the while lamenting, 'All too soon is the Bhagava going to realize parinibbāna! All too soon is the Well-Spoken one going to realize parinibbāna! All too soon is the Possessor of the Eye of Wisdom going to vanish from the world!'
But those devas who are free from sensual attachment can bear it with fortitude in the keen contemplation 'that all conditioned things are impermanent by nature. And hence, how would it be possible to find any permanence in this conditioned nature?' "
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(The devas' bodies are composed of subtle corporeality. The texture of the natural earth cannot support them; if they were to stand on it their bodies would seep into the earth like a lump of butter. On a certain occasion a Brahmā named Hatthaka came to the Bhagava and as he tried to stand there his body seeped into the earth. The Bhagava had to remind him to transform his body into a gross kind of corporeality to be able to remain solid on the ground. The same situation holds true with devas. That was why the devas in this context needed to transform the natural earth to suit their subtle corporeality so that it became possible for them to roll on it.)
Four places that inspire emotional religious awakening
Then the Venerable Ānanda said to the Bhagava: "Venerable Sir, it was customary for bhikkhus who had ended the rains-retreat period in various parts of the land to pay homage to the Bhagava. We used to have the privilege of meeting and honouring these bhikkhus whose presence inspired us. But, Venerable Sir, now that the Bhagava would be no more, we shall not get the privilege of meeting these inspiring bhikkhus."
In the days of the Bhagava, bhikkhus came to see the Bhagava twice a year-before the rains-retreat period began and at the end of the rains-retreat period. They came to the Bhagava before going into rains-retreat to learn the meditation method, and at the end of the rains-retreat period to report to the Bhagava their attainments such as Magga Phala. In Sri Lanka also, as in the days of the Bhagava bhikkhus used to assemble twice each year, before and after the rains-retreat period. Bhikkhus on this shore assembled at the Lohapāsāda Pinnacled Hall while bhikkhus on yonder shore (i.e., on the Mahāgāma side) assembled at the Tissa monastery donated by King Kākavaṇṇatissa. Of those two groups, bhikkhus on this shore at the beginning of the rains-retreat period assembled at the Great Monastery (Mahāvihāra), bringing with them brooms and garbage-collecting baskets, where they carried out maintenance works to the Mahācetiya (the Great Shrine) such as mending the masonry work, white-washing, etc. Before they dispersed to the various places of their choice to pass
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the rains-retreat period, after having finished their cleaning up operations, they agreed to meet at the end of the rains-retreat period at the Lohapāsāda Pinnacled Hall. At the end of the rains-retreat period they assembled again at the Lohapāsāda Pinnacled Hall where the Five Collections (Nikāya) of the Buddha's teachings were taught by the bhikkhu elders and recited by the students. Some bhikkhus attended the Pāḷi text sessions while others attended the Aṭṭhakathā sessions. Whenever the texts or the Aṭṭhakathā were wrongly recited, the teachers would ask the student where (under which teacher) he had learned it, and correct it. The same functions also took place on the yonder shore (i.e. on the Mahāgāma side) at the Tissa monastery.
Here the Venerable Ānanda was referring to these biannual functions that were customary during the Bhagava's times.
The Venerable Ānanda was careful in the observance of religious and social duties towards fellow-bhikkhus. Whenever he saw a bhikkhu elder come, he rose from his seat to welcome him. He would relieve the guest of the umbrella, alms-bowl and great robe and offer a seat to the senior bhikkhu. He would then sit down, make obeisance to the bhikkhu elder, and find a suitable lodging place for the visitor, and clean it up for occupation. Whenever he saw a bhikkhu of senior standing arrive also, he would welcome him, ask after his needs and render every possible help to him. It was because Ānanda was always desirous of being a useful, helpful and respectful bhikkhu to every other bhikkhu. This was his usual way, and hence he expressed his concern about the matter in the above words.
The Bhagava knew how the Venerable Ānanda was feeling: "Ānanda is concerned about losing the usual privilege of seeing and knowing bhikkhus who are inspiring. Now I shall point out to him those places where he can see such bhikkhus easily by just staying there himself. And he said to the Venerable Ānanda:"
Ānanda, there are four places which are worthy of pilgrimage for persons with devotion to the Triple Gem which will inspire in them an emotional religious awakening. These are:
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(1) Ānanda, the Lumbinī Sal grove is one such place. A person of devotion, visiting there, reflects, 'This is the place where the Tathāgata was born,' and this reflection will inspire in him an emotional religious awakening; hence it is a place worthy of pilgrimage.
(2) Ānanda, the Mahābodhi, the Great Tree of Enlightenment, is another such place. A person of devotion, visiting there reflects, 'This is the place where the Tathāgata attained Supremely Perfect-Enlightenment,' and this reflection will inspire in him, an emotional religious awakening; hence it is a place worthy of pilgrimage.
(3) Ānanda, the Migadāvana forest is another such place. A person of devotion visiting there, reflects, 'This is the place where the Tathāgata set the Supreme Wheel of Truth turning;' and this reflection will inspire in him an emotional religious awakening; hence it is a place worthy of pilgrimage.
(4) Ānanda, Kusinārā is another such place. A person of devotion visiting there, reflects, 'This is the place where the Tathāgata realized parinibbāna, the Ultimate Peace having passed away without leaving any trace of the five aggregates;' and this reflection will inspire in him an emotional religious awakening; hence it is a place worthy of pilgrimage.
Ānanda, these are four places which are worthy of pilgrimage for person with devotion to the Triple Gem which will inspire in them an emotional religious awakening.
And, Ānanda, there will come to these four places bhikkhus, bhikkhunīs, lay-disciples and female lay-disciples who are devoted to the Triple Gem, reflecting, '(1) this (sacred place of) Lumbinī is the place where the Tathāgata was born; (2) this (sacred place of) Mahābodhi is the place where the Tathāgata attained Supremely Perfect Enlightenment; (3) this (sacred place of) Migadāvana is the place where the Tathāgata set the Supreme Wheel of Truth turning; and (4)
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this (sacred place of) Kusinārā is the place where the Tathāgata realized parinibbāna, the Ultimate Peace, having passed away without leaving any trace of the five aggregates.' Ānanda, all those pilgrims, if they should die with devotion in their hearts while on pilgrimage to these four sacred places or shrines will, after their death and dissolution of the body, be bound for the fortunate destination; they will be reborn in the deva realm."
The Venerable Ānanda's Questions
Then the Venerable Ānanda put a series of questions to which the Bhagava answered in detail.
"Venerable Sir, (asked Ānanda), how should we conduct ourselves with regard to women?"
(The Bhagava replied:) "Not seeing them, Ānanda." (Hence the best way, the Bhagava says, is not to see any woman. That indeed is so. For if a bhikkhu stays with closed doors and windows inside the monastery, and if a woman were to appear at the door, there is no idea in him of attachment to the woman so long as he does not see her. But when he sees her, some thought of desire comes into his mind, the mind is agitated. That is why the Bhagava says it is best for a bhikkhu not to see a woman.)
"Venerable Sir (asked Ānanda), if we should (unavoidably) see them, what should we do?"
"Do not speak to them, Ānanda."
(On going for alms-collection in the mornings, women devotees usually come to offer alms-food. They will have to be seen by bhikkhus. In such a case, the Bhagava says, "Consider the woman as if she were a fierce man with a sharp knife in his hand who says to you, 'if you dare to speak to me I will cut off your head;' or as an ogre who says to you, 'If you speak to me I will devour you.' Consider that if you were to speak to the fierce man or to the ogre your life is at stake for the present life only whereas if you were to speak to the woman whom you are obliged to see, you are liable to fall to the four miserable states. If a bhikkhu were to enter into conversation with a woman there occurs
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familiarity. When there is familiarity, attachment arises. When the bhikkhu's mind becomes attached to a woman his morality is spoilt and it leads him to the four miserable states. That is why the Bhagava says, "Do not speak to them.")
"Venerable Sir, if we have occasion to speak to them what should we do?"
"Ānanda, consider the woman to be your mother, or sister, etc., (as the case may be), and be mindful."
(A bhikkhu will on occasion be obliged to talk to a woman. She might want to know the day (regarding fasting days), or she might ask to have the precepts administered, or she might request a sermon, or she might like a doctrinal point cleared. On such occasions it is quite inadvisable for a bhikkhu to remain silent, lest he should be taken as a dumb bhikkhu or a dullard. If perforce a bhikkhu is obliged to talk to a woman, he should regard her as his own mother if the woman is of the age of his mother, or as his own sister if she is of the age of his sister, or as his own daughter if she is of the age of a daughter to him. See Saḷāyatana Vagga Saṁyutta, 3. Gahapati Vagga; 4. Bhāradvāja Sutta)
"Venerable Sir, after the Bhagava has passed away, how should we perform as regards the remains of the Tathāgata?"
"Ānanda, do not trouble yourselves about doing honour to the remains of the Tathāgata. I exhort you, Ānanda, devote yourselves to the Noble Practice. Strive in all earnest without negligence, directing your mind towards Nibbāna. Ānanda, wise nobles, wise brahmins and wise householders are there, in deepest devotion to the Tathāgata, who will see to the task of doing honour to the remains of the Tathāgata."
"Venerable Sir, in what manner should those wise nobles, wise brahmins and wise householders perform regarding the remains of the Tathāgata?" (by this Ānanda means to say that those wise nobles, etc., would certainly be seeking advice from himself as regards the funeral rites, and so he wants to have a broad suggestion form the Bhagava in the matter).
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"Ānanda, it should be performed as in the case of treating the remains of a Universal Monarch."
"Venerable Sir, what is the procedure in the case of treating the remains of a Universal Monarch?"
"Ānanda, (the procedure is this:) the body of a Universal Monarch, (after his decease) is wrapped up in new cloth made in the province of Kāsi. Over that wrapping there should be a wrapping of carded cotton-wool (because cloth made in Kāsi is too fine to absorb oil and only cotton wool can absorb oil). Over the cotton wool wrapping there should be another layer of wrapping with new cloth made in Kāsi. Then another layer of wrapping with cotton wool should be made. In this way the body of the Universal Monarch is wrapped up in five hundred pairs of pieces of cloth in successive layers of cloth and cotton wool. Then it is placed in an oil vat wrought with gold, and covered with a lid wrought with gold. Then it is placed upon a funeral pyre built of various kinds of scented wood and the body of the Universal Monarch is cremated. Then they put up a shrine to the memory of the Universal Monarch at the junction of four highways. Ānanda, this is the procedure in performing in the case of the remains of a Universal Monarch."
Stupa in honour of the Buddha
"Ānanda, as is the procedure followed with regard to the relics of a Universal Monarch, so also should the procedure be followed with regard to the relics of the Tathāgata. A stupa to the honour of the Tathāgata should be erected at the junction of the four highways. People will make offerings of flowers or incense or scented powder, or pay homage, or will reflect on the Buddha's greatness in front of the stupa, and for such acts of devotion, those people will enjoy benefit and happiness for a long time.
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Four classes of persons worthy of a Stupa
"Ānanda, there are four types or classes of persons who are worthy of honouring by a stupa to their memory. They are
(i) A Tathāgata, the Homage-worthy, and Perfectly Self-Enlightened, is worthy of a stupa;

(ii) A Paccekabuddha is worthy of a stupa;
(iii) An Ariya disciple of a Tathāgata is worthy of a stupa;
(iv) A Universal Monarch is worthy of a stupa.
"Ānanda, on account of what special benefit is the Tathāgata, the Homage-worthy, Perfectly self-enlightened, worthy of a stupa? Ānanda, a stupa in honour of a Tathāgata arouses in the pilgrims who visit there a keen sense of devotion, in the reverential thought, 'This stupa is a shrine to the memory of the Homage-Worthy, Perfectly self-enlightened Buddha.' Having reverentially recalled the memory, of the Tathāgata there, after the death and dissolution of their body those pilgrims will be bound for fortunate destinations, they will be reborn in the deva realm. Ānanda, it is on account of this special benefit that a Tathāgata, Homage-worthy, Perfectly Self-Enlightened, is worthy of a stupa."
"Ānanda, on account of what special benefit is a Paccekabuddha worthy of a stupa? Ānanda, a stupa in honour of a Paccekabuddha arouses in the pilgrims who visit there a keen sense of devotion, in the reverential thought, 'This stupa is a shrine to the memory of a Paccekabuddha who discovered the four Ariya Truths by himself (without the guidance of any Teacher). Having reverentially recalled the memory of the Paccekabuddha there, after the death and dissolution of their body, those pilgrims will be bound for fortunate destinations, they will be reborn in the deva realm. Ānanda, it is on account of this special benefit that a Paccekabuddha is worthy of a stupa."
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"Ānanda, on account of what special benefit is an Ariya disciple worthy of a stupa? Ānanda, a stupa in honour of an Ariya disciple arouses in the pilgrims who visit there a keen sense of devotion, in the reverential thought, 'This stupa is a shrine to the memory of an Ariya disciple of the Homage worthy, Perfectly Self-enlightened Buddha.' Having reverentially recalled the memory of the Ariya disciple there, after the death and dissolution of their body, those pilgrims will be bound for fortunate destinations; they will be reborn in the deva realm. Ānanda it is on account of this special benefit that an Ariya disciple is worthy of a stupa."
"Ānanda on account of what special benefit is a Universal Monarch worthy of a stupa? Ānanda, a stupa in honour of a Universal Monarch arouses in the pilgrims who visit there a keen sense of devotion, in the reverential thought, 'This stupa is a shrine to the memory of a Universal Monarch who lived (and ruled) by righteousness.' Having reverentially recalled the memory of the Universal Monarch there, after the death and dissolution of their bodies, those pilgrims will be bound for fortunate destinations; they will be reborn in the deva world. Ānanda, it is on account of this special benefit that a Universal Monarch is worthy of a stupa."
"Ānanda, these are the four types or classes of persons who are worthy of a stupa."
These were the questions put by the Venerable Ānanda and the detailed answers by the Bhagava.
(In this connection, it might be asked, "Why is a Universal Monarch who lives and dies a lay person entitled to a stupa whereas a bhikkhu, though yet a worldling, who is possessed of virtue, not so entitled?"
The answer is the Bhagava did not allow a stupa raised in honour of a virtuous bhikkhu who is still a worldling because that would be too commonplace. For if virtuous bhikkhus were declared by the Bhagava as entitled to a stupa, even in Sri Lanka alone a great many stupas could be raised so that these shrines would be uninteresting. A
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Universal Monarch is a very rare personage and a stupa built in his honour will be awe-inspiring. However, although a virtuous bhikkhu who is a worldling is not entitled to a stupa he is entitled to funeral rites on the same scales as the honour that is accorded to an Arahant at his parinibbāna.)
The Noble Qualities of the Venerable Ānanda
After the Bhagava had given detailed answers to the Venerable Ānanda's queries, the Venerable Ānanda thought to himself:
"The Bhagava has discoursed to me on the four places which inspire emotional religious awakening, and the benefits arising from pilgrimage to these places; he has answered to me about bhikkhu conduct regarding women; he has detailed to me the procedure about performing the last rites in honour of the Tathāgata: and he has explained to me about the four classes of persons worthy of a stupa. And just today the Tathāgata is going to realize parinibbāna."
These thoughts made him miserable. He felt like crying but, remembering that it would not be proper to make the Bhagava unpleasant if he were to cry out near the Bhagava, he retired into the assembly chamber and leaning against the door-post, he sobbed, "I am still training myself for the three higher Maggas, and my teacher who has been so compassionate to me, is about to pass away."
Then the Bhagava asked the bhikkhus, "Bhikkhus, where is Ānanda?"
"Venerable Sir," the bhikkhus replied, "The Venerable Ānanda has gone into the pavilion and leaning against the door-post, he sobbed, 'I am still training myself for the three higher Maggas, and my Teacher who has been so compassionate to me, is about to pass away!' "
Then the Bhagava said to a bhikkhu, "Go, bhikkhu, say to Ānanda in my words: 'Friend Ānanda, the teacher calls you'."
Responding to that bhikkhu's message, the Venerable Ānanda went to the Bhagava and (making obeisance to the Bhagava,) sat in a suitable place. To the Venerable Ānanda sitting there, the Bhagava said, "Enough Ānanda, do not grieve, nor weep. Have I not previously told
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you that it is in the very nature of things most near and dear to us that one must part with them somehow even while we are living, or when death divides us, or when we are of different planes of existence? Ānanda in this matter, how could one expect anything that has the nature of arising, of appearing, of being conditioned, and of dissolution, not to disintegrate? It is not possible for anyone to wish so."
"For a long time, Ānanda, you have attended upon the Tathāgata faithfully whether in his presence or outside, with infinite kindness in deed, with the welfare and happiness of the Tathāgata at heart; faithfully whether in his presence or outside, with infinite kindness in words with the welfare and happiness of the Tathāgata at heart; faithfully whether in his presence or outside, with infinite kindness in thought, with the welfare and benefit of the Tathāgata at heart. Ānanda, you have earned much merit. Apply yourself to the task of Insight meditation, and you will soon attain Arahantship."
Thus said the Bhagava to console the Venerable Ānanda.
(Ānanda's personal service to the Bhagava with infinite kindness in deed included all bodily activities such as preparing the water and toothbrushes for the Bhagava's morning ablutions. His infinite kindness in words included all courteous, respectful communication with the Bhagava such as answering, "Venerable Sir, it is time for the Bhagava to wash his face, etc." Taken in another sense, it also included words of appreciation and gladness on hearing the Bhagava's admonition. Infinite kindness in thought means after rising early and had had personal cleanliness attended to, Ānanda would sit in a secluded corner and wish the Bhagava well: "May the Bhagava be free from ailments, may he be free from harm, may he be at ease physically and mentally.")
Then, as if a strong man were to spread out the great earth that got folded somewhere, or as if a strong man were to stretch out the sky that got wrinkled, or as if a strong man were to push downwards Mount Cakkavāḷa which is a hundred and sixty-four thousand yojanas high, or as if a strong man were to lift up Mount Meru which is a hundred and sixty-eight thousand yojanas high, or as if a strong man were to shake up at its stem the Jambu Tree (Rose Apple Tree) which is a hundred yojanas high and a hundred yojanas wide to incite wonder
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in the hearts of his audience, regarding the meritorious qualities of the Venerable Ānanda, the Bhagava spoke thus to the bhikkhus.
"Bhikkhus, the attendant bhikkhus of the Homage-worthy, Perfectly Self-Enlightened Buddhas of the past were as accomplished and devoted as my attendant Ānanda."
"Bhikkhus, the attendant bhikkhus of the Homage-worthy, Perfectly Self-enlightened Buddhas of the future will be as accomplished and devoted as my attendant Ānanda."
"Bhikkhus, Ānanda is wise and intelligent. He knows:" This is the proper time for the bhikkhus to approach and see the Tathāgata, or this is the proper time for the bhikkhunīs to approach and see the Tathāgata, or this is the proper time for the lay male-disciple to approach and see the Tathāgata, or this is the proper time for lay female-disciples to approach and see the Tathāgata, or this is the proper time for the king, the king's ministers, or the teachers of other faiths or their adherents to approach and see the Tathāgata."
(Note that the Bhagava does not say anything about other Buddhas of the present time because in no other world-system was another Buddha of Infinite attributes in existence.)
Four Marvellous Qualities of Ānanda
"Bhikkhus, Ānanda has four marvellous and astounding qualities, they are:
(i) If, bhikkhus, a company of bhikkhus should come to see Ānanda, they are gladdened by seeing him. If Ānanda should give them a discourse on the Doctrine, they are gladdened by the discourse. Even when, bhikkhus, at the end of his discourse, Ānanda remains silent, the company of bhikkhus is still unsatiated. (this is one marvellous quality)
(ii) If, bhikkhus a company of bhikkhunīs should come to see Ānanda they are gladdened by seeing him. If Ānanda, should give them a discourse on the Doctrine, they are gladdened by the discourse. Even when, bhikkhus, at the end of his discourse,
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Ānanda remains silent, the company of bhikkhunīs is still unsatiated. (This is another marvellous quality)
(iii) If, bhikkhus, a company of lay male-disciples should come to see Ānanda, they are gladdened by seeing him. If Ānanda should give them a discourse on the Doctrine, they are gladdened by the discourse. Even when, bhikkhus, at the end of the discourse, Ānanda remains silent, the company of lay male-disciples is still unsatiated. (This is another marvellous quality)
(iv) If, bhikkhus, a company of lay female-disciples should come to see Ānanda, they are gladdened by seeing him. If Ānanda should give them a discourse on the Doctrine, they are gladdened by the discourse. Even when, at the end of his discourse. Ānanda remains silent, the company of lay female-disciples is still unsatiated. (This is another marvellous quality.)
Bhikkhus, these are the four marvellous and astounding qualities in Ānanda."
(All the four categories of disciples who came to see the Bhagava came to the Venerable Ānanda. Many came to see him because Ānanda had a reputation of being absolutely dignified in bearing, pleasing in appearance, of wide learning, and was the pride of the Saṅgha. When they saw him in person they were gladdened because all the good things they had heard about Ānanda were found to be true. Ānanda would give a discourse fitting to each category of disciple. His talk was mostly courteous exchange of personal interest. To a company of bhikkhus he would ask, "Friends, are you doing well in health? Are you able to apply yourselves to the bhikkhu practice with proper attention? Are you able to do your duties towards your preceptors?" To a company of bhikkhunīs he would ask, "Sister, do you observe well the eight weighty rules, garudhamma?" To lay male-disciples who came to see him, he would not ask such trite questions as "Donors, how is your headache? How is your stomach functioning now? How are your children or relatives doing in health? (etc.)" Rather, he would ask: "Donors, do you remain firmly committed to the Triple Gem? Do you observe the five precepts well? Do you keep fasting day precepts on eighth days each month? Do you look after your parents? Do you
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minister to the needs of virtuous samaṇas and brāhmaṇas?" These words that bhikkhus are obliged to say to those who come and see are the usual words that the Venerable Ānanda used when lay-disciples came to see him. With lay female-disciples also, Ānanda's courteous words are of the same nature.)
Four Marvellous Qualities of a Universal Monarch
"Bhikkhus, a Universal Monarch has four marvellous and astounding qualities, They are:
(i) If, bhikkhus, a company of the ruling class should come to see the Universal Monarch, they are gladdened by the sight of him. If the Universal Monarch should give them a discourse, they are gladdened by the discourse. Even when, at the end of his discourse, the Universal Monarch remains silent, the company of the ruling class is still unsatiated. (This is one marvellous quality).
(ii) If, bhikkhus, a company of brahmins … p
(iii) If, bhikkhus, a company of rich householders … p
(iv) If, bhikkhus, a company of recluses should come to see the Universal Monarch, they are gladdened by the sight of him. If the Universal Monarch should give them a discourse, they are gladdened by the discourse. Even when, at the end of the discourse, the Universal Monarch remains silent, the company of recluses is still unsatiated. (This is another marvellous quality)
These are the four marvellous qualities of a Universal monarch."
"Bhikkhus, in the same way, Ānanda has four marvellous and astounding qualities. They are:
(i) If, bhikkhus, a company of bhikkhus should come to see Ānanda, they are gladdened by seeing him. If Ānanda should give them a discourse, they are gladdened by the discourse. Even when, at the end of the discourse, Ānanda remains silent, the company of bhikkhus is still unsatiated. (This is one marvellous quality.)
(ii) If, bhikkhus, a company of bhikkhunīs …p
(iii) If, bhikkhus, a company of lay-disciples …p
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(iv) If, bhikkhus, a company of lay female-disciples should come to see Ānanda, they are gladdened by seeing him. If Ānanda should give them a discourse, they are gladdened by the discourse. Even when, at the end of the discourse, Ānanda remains silent, the company of lay female-disciples is still unsatiated. (This is another marvellous quality.)
Bhikkhus, these are the four marvellous and astounding qualities of Ānanda."
(The Bhagava in these words compares Ānanda to a Universal Monarch.
The ruling class who come to the Universal Monarch includes both crowned kings as well as uncrowned kings. They come to see him because they have heard the good reputation of the Universal Monarch, such that, "The Universal Monarch is attractive and dignified in appearance, that he roams his realms by air to administer peace and justice, and that he rules by justice (alone). And when they see him in person they are gladdened because all the good things they have heard about the Universal Monarch are found to be true.
When the ruling class come to him, the Universal Monarch would ask them," How is it, friends, do you abide by the ten points of kingly conduct? Do you protect and preserve the time honoured traditions of ancient rulers?" To the Brahmin visitors he would ask, "How is it, masters, do you teach the Vedas? Do the close pupils of yours learn the Vedas? Are you being honoured with sacrifices, are you being offered with new cloth, with milk-cows of variegated colours?" To the rich house holders who come to him he would ask, "How is it, O men, are you free from oppression by the rulers with unjust sentences or unjust taxes? Do you get regular rainfall? Are your harvests bountiful? To the recluses who come to him he would ask, "How is it, recluses, are you being offered your requisites without stint? Are you arduous in your religious undertakings?"
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The Bhagava discoursed on the Mahāsudassana Sutta
After the Bhagava had extolled the virtues of the Venerable Ānanda, the Venerable Ānanda said to the Bhagava: "Venerable Sir, pray do not realize parinibbāna in this insignificant small town (Kusinārā). Venerable Sir, there are many other great cities such as Campā, Rājagaha, Sāvatthi, Sāketa, Kosambī and Bārāṇasī. Let the Bhagava realize parinibbāna in one of them. In these great cities there are many rich nobles, many rich brahmins and many rich householders who are devoted to the Tathāgata. They will carry out the task of honouring the relics of the Tathāgata."
"Do not say so, Ānanda. Do not say, 'This insignificant small town', Ānanda."
"Ānanda, as it happened in the long, long past, there was a king called Mahāsudassana, a Universal Monarch, a Righteous Ruler over the four quarters of the earth, i.e., the four Island Continents bounded by four oceans, conqueror of all enemies, holding unchallenged sway over his territory, and endowed with the seven Treasures, the customary boon of the Universal Monarch. And Ānanda, this Kusinārā town was then King Sudassana's capital city named Kusāvatī. From east to west it was twelve yojanas long, and from north to south it was seven yojanas broad.
"Ānanda, the capital city of Kusāvatī was prosperous and flourishing, populous and thronging with all sons of people, and well provisioned. Just as, Ānanda, the celestial city of Āḷakamandā, the seat of King Vessavaṇa (of the Four Great Kings) was prosperous and flourishing, populous with devas and thronging with all sorts of Yakkhas, and well provisioned, so, Ānanda, the capital city of Kusāvatī was prosperous and flourishing, populous and thronging with all sorts of people and well-provisioned.
"The capital city of Kusāvatī, Ānanda, was never silent by day or by night, (resounding) with ten sounds, namely, the noise of elephants, of horses, of carriages, the sound of big drums, of tabors, of lutes, of singing, of conches, of music-beats (with little gongs and cymbals), and of cries of "Eat, ye, drink, and chew."
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(The ten sounds signify the peace and prosperity of Kusāvatī. In some other towns, instead of the ten sounds, there were unpleasant sounds such as, "Dispose of the garbage, bring pick axes, bring baskets; or let us move to some other place, bring provisions, bring cooked meals; or make ready your shields and weapons, prepare yourselves for war! But in Kusāvatī such unpleasant sounds were never heard. Only pleasant welcome sounds of invitation to feasts and festivals were heard there.)
The Bhagava discoursed on Kusāvatī royal city beginning with, "Ānanda, the royal city of Kusāvatī was surrounded by seven rings of fortifications, etc.", which, lasted for two recitals at the Synod (See Dīgha Nikāya Mahāvagga). Having concluded this long discourse on the grandeur of Kusāvatī, the Bhagava said to the Venerable Ānanda, "Go you, Ānanda, enter Kusinārā and announce to the Malla princes of Kusinārā, 'O Vāseṭṭhas (Clan name of Mallas), tonight, in the third watch of the night, the parinibbāna of the Tathāgata will take place. Come, Vāseṭṭhas, come! Do not let yourselves regret later with the thought, "The Tathāgata passed away in our territory, and yet we failed to take the opportunity of paying our respect at his last hour".' "
"Very well, Venerable Sir," assented the Venerable Ānanda, and went into Kusinārā with a bhikkhu companion.
(In this connection, it might be asked, "Did the Malla princes not know about the arrival of the Bhagava at Kusinārā?" The answer is: "They knew it, of course". For wherever the Bhagava went there always were some devas who were devoted to the Bhagava and lay disciples, heralding the glad tidings that resounded in the neighbourhood. On the particular evening the Malla princes were engaged in a meeting so that they could not go and see the Bhagava on arrival. The Bhagava sent Ānanda at that late hour because there was no monastery built for the Bhagava in the Sal grove, and the Malla princes would have to provide shelter for the big company of Bhikkhus there. There was also the consideration that the Malla princes might, if not informed at that late hour, feel sad later that they had no news of the Bhagava at his last moments.)
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The Malla Princes pay their last respects to the Bhagava
When the Venerable Ānanda got into the city of Kusinārā the Malla princes were holding a meeting on a certain business at the Council Hall. The Venerable Ānanda went up to them and announced, as detailed by the Bhagava:
"O Vāseṭṭhas, tonight, in the third watch of the night, the parinibbāna of the Tathāgata will take place. Come, Vāseṭṭhas, come. Do not let yourselves regret later with the thought, 'The Tathāgata passed away in our territory, and yet we failed to take the opportunity of paying our respect at his last hour'."
On hearing the message brought by the Venerable Ānanda, the Malla princes, their sons and daughters, their daughters-in-law, and their wives were grief-stricken and sick at heart, and wailed, their hair dishevelled, their arms upraised; they flung themselves down rolling (on the floor) in all directions, all the while lamenting, "All too soon is the Bhagava going to realize parinibbāna! All too soon is the Well-spoken One going to realize parinibbāna! All too soon is the Possessor of the Eye of Wisdom going to vanish from the world!"
Then the Malla princes, their sons and daughters, their daughters-in-law and their wives were grief-stricken and sick at heart, and they went to the Sal grove where they approached the Venerable Ānanda. Then it occurred to the Venerable Ānanda thus:
"If I were to let the Mallas of Kusinārā pay homage to the Bhagava one by one, the night will have passed into dawn before all of them had finished. It would be well if I should group them together in families and cause them, family wise, to pay homage to the Bhagava, announcing, 'Venerable Sir, the Malla prince named such and such with children, wife, ministers and retinue, pays homage at the feet of the Bhagava'."
Accordingly, the Venerable Ānanda grouped the Mallas of Kusinārā in families and caused them family-wise, to pay homage to the Bhagava, announcing, "Venerable Sir, the Malla prince named such and such, with children, wife, ministers, and retinue, pays homage to the
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Bhagava", finishing even before the end of the first watch of the night.
The story of Subhadda the wandering ascetic
At that time Subhadda, a wandering ascetic, was staying at Kusinārā. He had heard the news, "Tonight, in the last watch of the night, the parinibbāna of the Samaṇa Gotama will take place." Then it occurred to Subhadda, the wandering ascetic thus: "I have heard already wandering ascetics, teachers, and teachers of teachers, declare that the Homage-worthy, Perfectly Self-Enlightened Tathāgatas arise in the world only once in a very long time. Tonight, in the last watch of the night, the parinibbāna of the Tathāgata Samaṇa Gotama will take place. A certain problem, an uncertainty, has arisen in my mind, and I am fully confident that the Samaṇa Gotama will be able to teach the Doctrine to me so that this uncertainty is cleared."
Subhadda's previous existence
(Before we take up the previous existence of Subhadda, the wondering ascetic,) it is useful to know that there are three Subhaddas connected with the life story of Gotama Buddha. There is Subhadda, son of Upaka and Cāpā. And there is Subhadda the bhikkhu who entered the order of bhikkhus after being a householder who after the decease of the Buddha, was one of the company of bhikkhus that accompanied the Venerable Mahā Kassapa from Pāvā to Kusinārā, who had the affront to declare that since the Bhagava was no more, bhikkhus were free to conduct themselves as they pleased. The Subhadda in our story here is a wondering ascetic, not a naked ascetic, who came of a well known rich brahmin family, who was the last person that got enlightened in the Teaching of Gotama Buddha.
The reason for Subhadda's idea to see the Bhagava at the eleventh hour may be found in the past merit of Subhadda that had the potential which entitled him to gain enlightenment only at such a late moment.
The peculiar nature of Subhadda's past merit will be discussed now. In one of their previous existences there were two cultivator brothers who were both charitable. But the elder brother had a desire to give in
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charity at every stage of the cultivation of paddy which had nine different stages. Thus when the paddy plants were being sown he set apart some of the seeds for giving away in charity, which he cooked and made a 'seed-rice offering' of them; when the paddy crop began to turn into rice he consulted with his younger brother to extract the milky juice of the formative rice and give away in charity. The idea was not acceptable to the younger brother who said, "Brother, why do you wish to spoil the young rice?"
Thereupon the elder brother, to be able to carry out his desire, divided the field equally with the younger brother and extracted the milky juice of the forming rice from his portion of the field, boiled it with ghee and clear top oil from sessamum, and give away in charity as 'The earliest-stage rice offering.' When the rice took solid grain shape he pounded it and prepared 'soft rice-flakes offering'. When it was time for harvesting, he made 'harvesting-time rice offering.' When bundles of rice plants were made he selected the earliest bound plants into 'bundle-time rice offering'. When the bundles of rice plants were piled up on the threshing ground he made the rice from the earliest-piled bundles into 'bundled-heap rice offering'. When the threshing of the bundles began he selected the first bundles to be threshed, took the rice and made an offering of 'threshing-time rice offering'. After the rice grains were collected from the threshing floor and heaped up he selected the earliest samples of the heap and made a 'paddy-heap rice offering'. When the rice grains were put into the granary he took the earliest samples and made a 'granary-time rice offering'. In that manner he made rice offerings of rice for every cultivating season.
As for the younger brother, he made his rice offering only after the harvested rice was garnered.
In their last existences the elder brother was reborn as Koṇḍañña in the time of Gotama Buddha. When the Bhagava viewed the world: "Who would deserve the privilege of hearing the first sermon?" He saw Koṇḍañña who in his previous existence had made nine various offerings of rice for every cultivating season. Therefore Koṇḍañña, (one of the five ascetics) deserved to have the privilege of hearing the first sermon entitled "Dhammacakkappavattana sutta." Thus Koṇḍañña who
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was the first human disciple to see the Dhamma, was called Aññāsi Koṇḍañña. Koṇḍañña who has understood, who became a stream winner along with eighty crores of Brahmans at the end of the first Sermon.
As for the younger brother, as the result of making late offerings, the thought of seeing the Buddha came to his mind only at the last hour. (See Commentary on Dīgha Nikāya).
When the time to reap the fruit of his previous merit arrived at last, Subhadda remembered the Buddha. He lost no time to go to the Sal grove. He approached the Venerable Ānanda and said:
"O Venerable Ānanda, I have heard from elderly wandering ascetics, who are teachers, teachers of teachers, that the Homage-worthy, Perfectly Self-Enlightened Tathāgatas arise in the world only once in a very long time. Tonight, in the last watch of the night, the parinibbāna of the Samaṇa Gotama will take place, A certain problem, an uncertainty has arisen in my mind, and I am fully confident that the Samaṇa Gotama will be able to teach the Doctrine to me so that this uncertainty is cleared. O Ānanda, pray let me have the chance of seeing the Samaṇa Gotama!"
Thereupon the Venerable Ānanda reflected thus: "These ascetics who believe in doctrine other than the Bhagava's Teaching cling to their own views only. If the Bhagava were to explain to this Subhadda at much length to make him forsake his own view, it would only strain the bodily and vocal energies of the Bhagava, and Subhadda is not likely to renounce his own view. As it is, the Bhagava is already weary." So he said, "Friend Subhadda, this is out of the question. The Bhagava is weary. Do not pester (trouble) him."
At that reply Subhadda the wandering ascetic bethought himself, "The Venerable Ānanda is withholding his assent. But one must be patient to get what one wants." And so he said for a second time, "O Ānanda, …" The Venerable Ānanda refused again. For a third time Subhadda made his appeal as before. And for a third time the Venerable Ānanda refused again.
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The Bhagava overheard the conversation between Subhadda the wandering ascetic and the Venerable Ānanda. Since he had made this exhausting journey to Kusinārā for the sake of Subhadda, he called to the Venerable Ānanda: "Ānanda, it is not fitting to stop him. Do not prevent Subhadda from seeing me. Ānanda, let Subhadda have the opportunity to see the Tathāgata. Whatever Subhadda shall ask of me, he will ask for his information, and not for harassing me. When I answer what he asks he will readily understand my answer."
Then the Venerable Ānanda said to Subhadda the wandering ascetic, "Go, friend Subhadda, the Bhagava has given you permission."
Then Subhadda, the wandering ascetic, approached the Bhagava and offered courteous greetings to the Bhagava. After exchanging memorable words of felicitation with Bhagava, Subhadda, the wandering ascetic, sat down in a suitable place. Then he addressed the Bhagava thus:
"O Revered Gotama, there are samaṇas and brāhmaṇas who have large following, who have adherent sects, who are leaders of their sects, who are renowned, who are proponents of their own doctrines, and who are held in esteem by many people, to wit, (i) Pūraṇa Kassapa, (ii) Makkhali Gosāla, (iii) Ajita Kesakambala, (iv) Pakudha Kaccāyana, (v) Sañcaya son of Belaṭṭha, and (vi) Nigaṇṭha, son of Nāṭaputta. Do all of them understand what they maintain as the truth? Or do all of them have no understanding of what they maintain as the truth? Or do some of them understand the truth and some of them do not?"
(Subhadda's question essentially is about Buddhahood. He asks "Revered Sir, do Pūraṇa Kassapa and five other religious leaders who admit themselves to be all-knowing Buddhas, and who are held in high esteem by many people, are really the All-knowing Buddhas? Or are none of them Buddhas? Or are some of them Buddhas while others are not? For if they are really Buddhas the doctrines they preach must lead to liberation from the round of existences. Are all of their doctrines conducive to liberation? Or are none of their doctrines conducive to liberation? Or are some of their doctrines conducive to liberation while others are not?")
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Now, the Bhagava's' intention in coming to Kusinārā was to discourse on the Doctrine to the Malla princes in the first watch of the night, to discourse on the Doctrine to Subhadda in the middle watch of the night, to give admonition to the bhikkhu Saṅgha in the third watch of the night, and then to realize parinibbāna at the approach of dawn. In that tight schedule, it would be of no benefit to Subhadda to explain to him about whether the doctrines of the six religious leaders were conducive to liberation or not, and there would be no time for such a discussion. Therefore the Bhagava chose to teach Subhadda the Middle Way as contained in the Ariya Path of Eight Constituents which could lead him to liberation. Accordingly he said:
"Subhadda, do not ask that. Leave aside that question: whether all of those (six religious leaders) know all the truth, whether none of them know all the truth, or whether some of them know all the truth while others do not."
"Subhadda, I shall expound to you the Good Doctrine leading to Nibbāna. Listen and pay careful attention. I shall speak in full."
"Very well, Revered Sir," assented Subhadda, the wandering ascetic. And the Bhagava gave this discourse:"
Subhadda, in whatever righteous Teaching, the Ariya Path of eight Constituents is not found, therein there is not found a samaṇa of the first stage, a Sotāpanna bhikkhu, nor a samaṇa of the second stage, a Sakadāgāmi bhikkhu nor a samaṇa of the third stage, Anāgāmi, nor a samaṇa of the fourth stage, an Arahant.
Subhadda, in whatever righteous Teaching the Ariya Path of Eight Constituents is found, therein there is found a samaṇa of the first stage, a Sotāpanna, a samaṇa of the second stage, a Sakadāgāmi, a Samaṇa of the third stage, an Anāgāmi, a samaṇa of the fourth stage, an Arahant.
Subhadda, in this righteous Teaching of mine, there is to be found the Ariya Path of Eight Constituents. In this Teaching alone is found samaṇa of the first stage, a Sotāpanna; in this Teaching alone is
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found a samaṇa of the second stage, a Sakadāgāmi, in this Teaching alone is found a samaṇa of the third stage, an Anāgāmi; in this Teaching alone is found a samaṇa of the fourth stage, an Arahant.
All other creeds are devoid of the twelve categories of bhikkhus who comprehend the truth, namely, the four ariyas who have attained Magga; the four ariyas who have attained Phala; and the four Trainees who are cultivating Insight to attain the four stages of Path-knowledge.
Subhadda, if these twelve bhikkhus (practise and) pass on the Teaching rightly, the world will not be void of Arahants.
Subhadda, at the age of twenty-nine, I renounced the world and became an ascetic to seek the all-knowing truth (Enlightenment as a Buddha). It is over fifty years now, since I became an ascetic. Outside of this Teaching of mine, there is no one who cultivates Insight which is the prelude to Ariya Magga, there is also no samaṇa of the first stage (Sotāpanna); there is also no samaṇa of the second stage (Sakadāgāmi); there is also no samaṇa of the third stage (Anāgāmi); there is also no samaṇa of the fourth stage Arahant.
All other creeds are devoid of the twelve categories of bhikkhus (mentioned above) who comprehend the truth. Subhadda, if these twelve bhikkhus (practise and) pass on the Teaching rightly, the world will not be void of Arahants."
Subhadda the wandering ascetic becomes a Bhikkhu and attains Arahantship
When this was said by the Bhagava, Subhadda, the wandering ascetic, said: "Venerable sir! Excellent (is the Dhamma)! Venerable Sir! Excellent (is the Dhamma)! It is, Venerable Sir, as if that which has been turned over has been turned up, or as if that which has been hidden is revealed, or as if a lost traveller is told the way, or as if a lamp is lit and held up in a dark place so that those with eyes may see visible objects even so has the Bhagava shown the Dhamma to me in various ways. Venerable Sir, I, Subhadda, take refuge in the Buddha, I take refuge in the Dhamma, I take refuge in the Saṅgha. Venerable Sir, may I be initiated into the Order in the presence of the Bhagava; may I receive full admission into the Order."
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When Subhadda made this appeal the Bhagava said: "Subhadda, if a person who has been a believer in another faith wishes to receive initiation and admission into this Order as a bhikkhu, he has to live under probation for four months, and if at the end of the four months the bhikkhus are satisfied with him, he will be initiated and admitted into the Order. But in this matter, I recognize the difference in individuals (whether a person needs to go on probation or not.)"
"Venerable Sir;" replied Subhadda the wandering ascetic, "If a person, having been a believer in another faith and wishing to receive initiation and admission into the Order as a bhikkhu, has to live under probation for four months, and if at the end of the four months the bhikkhus are satisfied and grant him initiation and grant him admission, I'm prepared to live under probation (even) for four years. And at the end of four years, if the bhikkhus are satisfied with me, let them grant me initiation into the Order and raise me to the status of a bhikkhu."
Then the Bhagava said to the Venerable Ānanda: "Well, then, Ānanda, let Subhadda be initiated into the Order."
"Very well, Venerable Sir," Venerable Ānanda replied.
Then Subhadda, the wandering ascetic, said to the Venerable Ānanda, "Friend Ānanda, how fortunate you all are, what a boon you all have, that you all have been personally conferred by the Bhagava the status of close discipleship."
(Here the actual words used by Subhadda were "that you all have been sprinkled by (or anointed by) the sprinkling of close discipleship." This idea of being dubbed a close disciple by the head of the religious Order was in the religious system of the wandering ascetics a great honour and privilege.)
Then the Venerable Ānanda took Subhadda, the wandering ascetic, to an appropriate place where he was wetted at the head with water out of a water container, and taught the method of reflecting on the loathsomeness of the body, particularly the group of five parts or aspects of the body with him as the filth. With the shaving of the head and the face, robing with bhikkhus' robes, and administering of the
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Triple Gem, performed in succession, the initiation was effected. After that Subhadda was brought before the Bhagava.
The Bhagava caused Sāmaṇera Subhadda to be admitted into the Order as a full-fledged bhikkhu and then taught him the appropriate method of meditation. Then bhikkhu Subhadda sought seclusion in the Sal grove, went into meditation in the walking posture alone, i.e., walking up and down, with intent mindfulness, and striving arduously, became an Arahant during that very night, being endowed with the four Discriminations. Then he went to the Bhagava and sat there in worshipping posture.
The Venerable Subhadda became one of the Arahants, and he was the last one to become an Arahant in the presence of the Bhagava.
(Herein, "the last one to become an Arahant in the presence of the Bhagava" may mean any one of the following: (i) one who was initiated into the Order during the time of the Bhagava, who was admitted into the Order as a bhikkhu after the Buddha's decease who learnt Insight meditation, and won Arahattaphala; (ii) One who was initiated and admitted into the Order as a bhikkhu during the time of the Bhagava who learnt Insight-meditation after the Buddha's decease and won Arahattaphala; (iii) One who was initiated and admitted into the Order as a bhikkhu who learnt Insight-meditation, during the time of the Bhagava and won Arahattaphala after the Buddha's decease. The Venerable Subhadda was one who was initiated and admitted into the Order, who learnt Insight-meditation and won Arahattaphala during the time of the Bhagava. Thus he was the last of those ones who became an Arahant in the presence of the Bhagava.)
The story of Subhadda, the wandering ascetic as per the commentary on the Dhammapada
What is related above about Subhadda, the Wandering ascetic, is according to the Mahāvagga Pāḷi (Dīgha Nikāya) and the Commentary thereon. The story of Subhadda, the wandering ascetic, as described in the Commentary on the Dhammapada is also briefly related below:
While the Bhagava was lying on the couch, the death-bed, in the Sal grove, Subhadda, the wandering ascetic, thought to himself: "I have
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referred my three questions to the wandering ascetics but have not done so to the Samaṇa Gotama because he is young. Now the Samaṇa Gotama is about to pass away. If I do not ask my questions to him, I shall have cause to regret later for failure to do so." Musing thus, he went to the Sal grove where the Bhagava was staying and requested the Venerable Ānanda to gain an audience with the Bhagava. The Venerable Ānanda refused as related above. However, the Bhagava said to the Venerable Ānanda, "Ānanda, do not prevent him. Let him put his question to me." He was accordingly admitted into the Bhagava's private quarters which was screened off from outside. Subhadda sat at the foot of the Bhagava's couch and addressed the Bhagava thus:
"How is it, Revered Gotama,

(i) Is it possible for a track to be present in the sky?

(ii) Is it possible for Samaṇas who can quell the defilements to be present outside of the Teaching of Gotama Buddha?

(iii) Is it possible for any conditioned thing to remain permanent?"
The Bhagava answered the above three questions in the negative in the following stanzas:
Ākāseva padaṁ natthi, samaṇo natthi bāhire;

papañcābhiratā pajā, nippapañcā tathāgatā. (1)
Ākāseva padaṁ natthi, samaṇo natthi bāhire;

Saṅkhārā sassatā natthi, natthi buddhānamiñjitaṁ. (2)

"Subhadda, in the sky, there is no track. Even so, outside the Buddha's Teaching, there is no bhikkhu (of the twelve categories) who can quell the defilements. All sentient beings, be they men, devas or brahmas, take delight in the three factors that tend to prolong saṁsāra, namely, craving, conceit and wrong view. All the Buddhas are free from these factors, (having overcome them at the time of Enlightenment at the foot of the Bodhi Tree)
"Subhadda, in the sky there is no track. Even so, outside the Buddha's Teaching, there is no bhikkhu (of the twelve categories) who can quell the defilements. There is no conditioned thing, (i.e., the five
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aggregates) that remains permanent. All the Buddhas are unperturbed (either by craving, conceit, or wrong view)."
At the end of the discourse Subhadda, the wandering ascetic attained Anāgāmī magga. And the audience that were present also benefited from the discourse.
This is the story of Subhadda, the wandering ascetic, as told in the Commentary on the Dhammapada.
In this matter the two stories may be recompiled in this way:
Subhadda the wandering ascetic, posed his question as contained in the Mahāvagga Pāḷi, and after having listened to the Bhagava's answer to it, he further asked the three questions as mentioned in the Dhammapada. After hearing the answers thereto, he became Anāgāmī. Then he became a Buddha's disciple, got admission into the Order of bhikkhus, devoted himself to the three fold Training, and became an Arahant before the Buddha realized parinibbāna.
The Buddha's last words
After Subhadda had become the last one to become an Arahant, the Bhagava gave admonition, his last one, which he addressed to Ānanda, but was directed towards all the large gathering of bhikkhus.
"Ānanda, it may be that some of you will think, 'The Doctrine propounded by the Teacher is bereft of its profounder; we have now no Teacher.' But, Ānanda, despondency of such nature is uncalled for. Ānanda, the Doctrine and Discipline which I have taught and prescribed for you over these forty-five years, is to be your Teacher when I am gone." (a)
"Whereas Ānanda, bhikkhus now address each other by the term 'āvuso' (friend), irrespective of seniority, they should not address each other like that after I am gone. A senior bhikkhu, Ānanda, should address a junior bhikkhu either by his given bhikkhu name or by his family name, or by the title of 'āvuso'. And a junior bhikkhu should address a senior bhikkhu by the title, 'bhante' or 'āyasmā' (Venerable Sir)." (b)
[315]
"Ānanda, after I am gone, the Saṅgha may, if it wishes so, abolish lesser and minor Rules of the Discipline." (c)
"Ānanda, after I am gone, let the Brahma penalty be imposed upon Bhikkhu Channa."
"But, Venerable Sir, what is the Brahma penalty?"
"Ānanda, let Channa say what he likes. No bhikkhu should make any remarks on what he says, nor should they admonish him, nor check him." (d)
(a) with regard to this first point: the Bhagava means to say, "Ānanda, while I am living, I have taught you the five books of the Vinaya, namely, Mahāvagga, Cūḷavagga, Khandhaka, Parivāra and the Twin Set of Vibhaṅga, together with miscellaneous Commentaries thereon, covering the seven classes of offences with the background cases for each type of offence within those seven classes, such as: 'This is an offence of a light nature; this is an offence of a grievous nature; this is a retrievable offence, this is an irretrievable offence; this is a definitely demeritorious offence, this is merely a nominal offence; this is an offence redeemable with the pardoning by the aggrieved party; this is an offence redeemable with the pardoning by the sect of bhikkhus concerned; this is an offence redeemable by the Saṅgha as a body, etc.' All these teachings coming under the Vinaya Piṭaka will, after I am gone, remain as your Teacher, discharge the function of the Teacher himself."
"Ānanda, while I am living, I have taught you the Suttanta encompassing the Thirty-seven Constituents of Enlightenment, comprising the Four methods of Steadfast Mindfulness, the Four Right Endeavours, the Four Bases of Psychic Power, the Five faculties, the Five Powers, the Seven Factors of Enlightenment, the Eight Constituents of the Path, together with elaborate details. All these teachings coming under the Suttanta Piṭaka will, after I am gone, remain as your Teacher, discharging the function of the Teacher himself."
"Ānanda, while I am living, I have taught you the Abhidhamma specifying in minute detail such as: 'These are the five aggregates, the
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twelve sense-bases, the eighteen elements, the Four Truths, the twenty-two Faculties, the nine root causes, the Four nutriments, the seven kinds of Contact, the seven kinds of Sensation, the seven kinds of perception, the seven kinds of Volition, the seven classes of Consciousness. And of those dhammas I have given you classifications enumerating them under Dhamma pertaining to the Sense Sphere, dhamma pertaining to the Fine material sphere, dhamma pertaining to the non-material Sphere; dhamma that are included in the round of resultants; dhamma that are mundane, dhamma that are Supramundane.' Thus beginning from an enumeration of the dhammas such as the aggregates (khandha) the edifice of the Abhidhamma has been built up for you with an infinite variety of methods of analysis and synthesis comprising twenty-four books of the Paṭṭhāna (or the Great Book). All these teachings coming under the Abhidhammā Piṭaka will, after I am gone, remain as your Teacher discharging the function of the Teacher himself.
These doctrines that I have taught you over forty-five years (vassa) constituting the Dhamma and Doctrine is of three Piṭakas, five Nikāyas, nine divisions, numbering eighty-four thousand units. These eighty-four thousand units of dhamma factors are still with you. The Tathāgata is the only one Teacher that will not be there any longer. While I am living you are under the guidance and supervision of only one Teacher; when I am gone, these eighty-four thousand units of the Dhamma factors which can be called eighty-four thousand Teachers will guide you, supervise you on my behalf." Thus the Bhagava admonished and consoled the bhikkhus.
(b) Under the next point marked (b), the Bhagava instructed the rule of social conduct among Bhikkhus
(c) Under the next point marked (c), the Bhagava did not give an unequivocal directive to the effect that lesser and minor rules of the Discipline be abolished. Instead, he left the option to do so to the Saṅgha. Why did the Bhagava leave the matter in an equivocal state? The answer is: the Bhagava saw the strength of conviction and the strength of wisdom in the Venerable Mahā Kassapa. The Bhagava saw that even if he were to give an unequivocal directive on the matter now,
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the Saṅgha in council headed by the Venerable Mahā Kassapa would not agree to abolish any rule, even the lesser and minor ones. This is worth noting.)
After the Bhagava had said those words to the Venerable Ānanda, he addressed the bhikkhus thus:
"Bhikkhus, in case there should be any uncertainty or misgiving in any one of you regarding the Buddha, or the Good Doctrine, or the Saṅgha, or the Path leading to Nibbāna, or the Noble Practice, ask me questions, bhikkhus, and do not leave an occasion for regret later, with the thought, 'We were there together with the Bhagava, and yet we failed to clear our doubts by asking him our questions'."
When the Bhagava said this, the bhikkhus remained silent. The Bhagava asked a second time, but the bhikkhus remained silent. When asked for a third time also the bhikkhus remained silent. Thereupon the Bhagava said to the bhikkhus:
"It may be, bhikkhus that you do not ask questions because you have deference for the Bhagava, thinking, 'we all are bhikkhu disciples under the Bhagava, we owe the four requisites to the Bhagava, we have had no uncertainty about the Buddha (etc.), and yet it is not proper for us to have uncertainty about him (etc.) at this last moment.' Bhikkhus, if that is so, then let each one tell his companion about his uncertainty or misgiving."
And still the bhikkhus were silent.
The Venerable Ānanda said to the Bhagava: "Wonderful it is, Venerable Sir! Astounding it is, Venerable Sir! I believe that in this assembly of bhikkhus there is not a single bhikkhu who has uncertainty or misgiving regarding the Buddha, or the Dhamma, or the Saṅgha, or the Path, or the Practice."
And the Bhagava said:
"Ānanda, you say this out of faith. But as for the Tathāgata it is a matter of knowledge that in this assembly of bhikkhus there is not a single bhikkhu who has uncertainty or misgiving regarding the Buddha, or the Dhamma, or the Saṅgha, or the Path, or the Practice.
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 "Ānanda, amongst these five hundred bhikkhus, even the least accomplished one is a Sotāpanna, a stream-enterer, not liable to be reborn in the Four miserable realms, but is destined to gain the three higher Maggas. (This was said with the Venerable Ānanda in mind)
Then the Bhagava said to the bhikkhus as his last admonition:
Handa dāni, bhikkhave, āmantayāmi vo,

vayadhammā saṅkhārā appamādena sampādetha.
"Now, bhikkhus, I say this as my last exhortation. Decay is inherent in all compounded things. Hence, strive with mindfulness and diligence to complete the task."
This was the Bhagava's last exhortation. This was given even as he was on his death-bed. It is a most significant compression of all that he had taught over forty-five years into just one word, appamāda, mindfulness or diligence.

The Buddha's parinibbāna
Dear reader, worthy man and virtuous, you should take note here that after the Bhagava had uttered these words "appamādena sampādetha" ("strive diligently with mindfulness"), no more word was uttered. The whole Sal grove fell silent. The Bhagava was now engaged in mental activity only, preparing himself to realize utter cessation through passing away. His mind was now purely absorbed in meditation.
First the Bhagava entered upon the first five material Jhāna (rūpāvacara kriyā paṭhama Jhāna). Rising from the first Jhāna, he entered upon the second jhāna. Rising from the second jhāna, he entered upon the third jhāna. Rising from the third jhāna, he entered upon the fourth fine material jhāna (rūpāvacara kriyā catuttha jhāna). Rising from the fourth jhāna, he entered upon and became absorbed in the non-material jhāna of the sphere of Infinity of Space (arūpāvacara kriyā ākāsānañcāyatana samāpatti). Rising from the absorption of the sphere of Infinity of Space, he entered upon and became absorbed in the sphere of the Infinity of Consciousness (viññāṇañcāyatana
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samāpatti). Rising from the absorption of the Sphere of Infinity of consciousness, he entered upon and became absorbed in the Sphere of Nothingness (ākiñcaññāyatana samāpatti). Rising from the absorption of the Sphere of Nothingness, he entered upon and became absorbed in the Sphere of Neither-consciousness-nor-non-consciousness (nevasaññānāsaññāyatana samāpatti). Rising from the absorption of the Sphere of Neither-consciousness-nor-non-consciousness, he entered and became absorbed in Cessation (nirodha samāpatti) so called because consciousness and sensation cease during the absorption.
While the Bhagava was absorbed in Cessation there was no breathing. When Ānanda noticed the stoppage of breathing he was alarmed and asked the Venerable Anuruddha, "Venerable Sir, is the Bhagava dead?" the Venerable Anuruddha explained to Ānanda, "No, friend, the Bhagava is only remaining in the absorption of Cessation which is marked by a complete cessation of consciousness and sensation."
("How did the Venerable Anuruddha know that the Bhagava was absorbed in Cessation?" The answer: the Venerable Anuruddha was entering into and remaining absorbed in the first jhāna throughout the absorptions of non-material Sphere jhāna along with every step that the Bhagava went through, entering into and rising from each jhāna, up to the absorption of the Sphere of neither-consciousness-nor-non-consciousness. Only when the Bhagava became absorbed in Cessation Anuruddha did not join the Bhagava in the mental exercise. Therefore he knew that the Bhagava was remaining in the absorption of Cessation and he knew that during this kind of absorption death never takes place.)
Then the Bhagava, rising from the absorption of Cessation, entered into and became absorbed in the sphere of neither-consciousness-nor-non-consciousness. Rising from the absorption of the Sphere of neither-consciousness-nor-non-consciousness, he entered upon and became absorbed in the Sphere of nothingness. Rising form the Absorption of the Sphere of nothingness, he entered upon and became
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absorbed in the Sphere of Infinite Consciousness. Rising from the absorption of the Sphere of Infinite Consciousness, he entered upon and became absorbed in the Sphere of Infinite Space. Rising from the absorption of the Sphere of Infinite Space, he entered upon the fourth fine material jhāna. Rising from the fourth Jhāna, he entered upon the third jhāna. Rising from the third jhāna, he entered upon the second jhāna, Rising from the second jhāna, he entered upon the first jhāna.
(a few technical details:)
The Bhagava entered upon the first fine material jhāna with the following 24 objects of meditation.
(a) Concept of loathsomeness 10
(b) Concept of the 8 preliminary mental objects (Kasiṇa) 8
(c) Concept of corporeality group which is the mental object of mindfulness of the body 1
(d) Concept of out-breathing and in-breathing which is the mental object of ānāpānassati 1
(e) Three Concepts of boundless living beings which in the mental object of the three Brahmavihāra (Divine) Abiding of Metta, Karuṇā and muditā 3
(f) Concept of the limit of Space 1
Total: 24
He entered upon the second and third fine material jhānas with the thirteen objects of meditation comprising the five out of six groups of the above table (i.e., minus (a) and (c) groups). He entered upon the Fourth jhāna with fifteen objects of meditation mentioned below:
(a) Concept of the 8 preliminary mental objects (kasiṇa) 8
(b) Concept of out-breathing and in-breathing 1
(c) Concept of boundless living beings which is the mental object of the Divine Abiding of Upekkhā (equanimity) 1
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(d) Concept of the Limit of Space 1
(e) Four meditation objects of Non-materiality 4
Total: 15
This is only a broad outline. In fact, at the last moment, just before entering the utter cessation, the Bhagava remained in the myriads of absorptions numbering 2.4 million crores which was his daily routine. (see pages 414-416 of the text) Like a traveller leaving home would bid all the family farewell with embraces and kisses, the Bhagava dwelled in the bliss of the absorptions to the full before realizing Parinibbāna.
Then again, rising from the first jhāna, the Bhagava entered upon the second jhāna. Rising from the second jhāna, he entered upon the third jhāna. Rising from the third jhāna, he entered upon the fourth jhāna. Rising from the fourth jhāna, he contemplated on equanimity and one-pointedness of mind, the two jhāna factors of the fourth jhāna, alternatively or both of them together. Then at the end of the reviewing impulsion (Paccavekkhaṇā mahā kriyā javana), with the life-continuum thought-moment (consciousness) (which is associated with happiness, associated with knowledge, unprompted resultant of the first-order), which is dukkha sacca of neither meritorious nor demeritorious thought, the Bhagava realized parinibbāna and made an end of dukkha.
Note: There are two kinds of parinibbāna, namely;
(i) Passing away after the end of dwelling in jhāna where the incumbent Arahant, after entering upon jhāna and rising from it, he reverts to life-continuum thought moment, during which he passes away;
(ii) Passing away after the reviewing impulsion where the incumbent Arahant, after entering upon jhāna and rising from it, he contemplates on the Jhāna and factors combinedly or separately, and at the end of such contemplation, which is the reviewing impulsion, he reverts to life continuum thought-moment, during which be passes away.
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Of the above two kinds, the Bhagava passed away after the second kind.
End of Chapter Forty.

