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The Dhamma Ratana
The Dhamma Ratana is made up of the nine Supramundane dhammas - the four maggas, the four phalas, Nibbāna, and Pariyatti, all the Teachings of the Buddha forming the Tipiṭaka or the Buddhist Scriptures, together with the practice of the Doctrine Paṭipatti as delineated in the texts. It also implies the attributes of the Triple Gem. We shall begin this chapter with a discussion of the attributes of the Triple Gem in a treatment that is neither too concise nor too elaborate but that will cover all solvent features.
The Nine Supreme Attributes of the Buddha
The Buddha is endowed with infinite noble qualities. However, for ready remembrance for the devotees among men, devas and brahmas, only nine special attributes beginning with Arahaṁ, were specially taught by the Bhagava in the various discourses. (The same applies to the teaching about the six supreme attributes of the Dhamma and the nine supreme attributes of the Saṅgha).
The nine supreme attributes of the Buddha in Pāḷi
Itipi so Bhagavā Arahaṁ Sammāsambuddho Vijjācaraṇasampanno Sugato Lokavidū Anuttaro purisadammasārathi Satthā devamanussānaṁ Buddho Bhagavā.
Translation:
(The Myanmar Translation by Ashin Vepullābhidhaja Aggamahāpaṇḍita, Abbot of Vejayantā Brick Monastery, KozaungTaik Myingyan, is rather elaborate and ornate. Only its salient features are rendered into English here.)
The Buddha who has won perfect Enlightenment after fulfilling thirty kinds of Perfections Pāramī, and has destroyed all defilements is endowed with the attribute of:
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(1) Arahaṁ,

(a) being perfectly pure of defilements, so that no trace of them, not even a vague impression, is left to suggest their presence,
(b) being incapable of doing evil even where nobody could know of it,
(c) having broken up the spokes of the wheel of existence,
(d) being worthy of homage by all the three worlds, of men, devas and brahmas
(2) Sammāsambuddho, being perfectly Self-Enlightened in that he truly comprehends the Dhamma by his intellect and insight and is able to expound it to others,
(3) Vijjācaraṇasampanno, being endowed with the three knowledge's, namely, knowledge about past existences of all beings, the Deva Eye and the extinction of all moral taints, which knowledges are expandable into eight knowledges together with perfect practice of morality definable in fifteen ways,
(4) Sugato, because the Buddha proceeds to Nibbāna through the four Maggañāṇas, because the Buddha speaks only what is beneficial and true:
(5) Lokavidū, because he knows the conditioned arising of all beings, the bases of their arising in the various planes of existence, and the conditionality of physical and mental phenomena,
(6) Anuttaro purisadammasārathi, because he is incomparable in taming those who deserve to be tamed,
(7) Satthā devamanussānaṁ, because he is the Teacher of devas and men showing them the Path leading to Nibbāna,
(8) Buddho, because he is the Enlightened One, knowing and teaching the Four Ariya Truths:
(9) Bhagava, because he is endowed with the six exalted qualities, namely, supremacy (issariya), knowledge of the nine supramundane factors, i.e. Magga Phala Nibbāna (dhamma),
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fame and following (yasa), splendour of physical perfection (sirī), power of accomplishment (kāma) and diligence (payatta).
The meaning of the above attributes explained
Although the Buddha is endowed with infinite attributes only the above nine are declared in his discourses as the attributes of the Buddha to the various hearers of the deva and human worlds simply to meet the spiritual or intellectual capacity of the hearer. Each of the nine attributes should be taken as representative of a category of qualities which may be attributed to the Buddha. How the meaning of the nine attributes may be properly understood is given below, not too briefly and yet not too comprehensively.
(1) Arahaṁ
Here the attribute in the abstract sense and the possessor of the attribute should be distinguished. The former refers to the natural states that arise in the mental process of the Buddha, while the latter refers to the particular continuum of the five aggregates wherein those attributes arise.
There are five beneficial qualities included in the attribute of Arahaṁ.
They are:
(a) It means the Buddha who has destroyed by the Supramundane Path, Lokuttara Magga, all the defilements Kilesas, numbering fifteen hundred, without leaving a trace. Defilements may be compared to one's enemies that always work against one's interest and welfare. The defilements were present in the mind-body continuum of the Buddha to-be, they are termed as, ari, enemies.
When the Buddha, after meditating on (Dependent Origination called) the Mahāvajira vipassanā (as mentioned earlier on), won Supreme Enlightenment on the Throne of Victory, the four Supramundane Paths enabled him to destroy all those defilements group by group. So the Supramundane Dhamma, the Four Ariya Paths, are the attribute called Arahaṁ whereas the Buddha's mind-body continuum of five aggregates is the possessor of that attribute.
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(b) Then there is the derivation of the word arahaṁ from its root araha, meaning 'the one who has distanced himself from the defilements.' As explained under (a) above, the Buddha has destroyed all the defilements together with subtle proclivity to some form of habit without leaving a trace, not even a vague impression to suggest their presence. The defilements and the proclivity have no possibility of ever arising in the Buddha. It is in this sense that the Buddha has distanced himself from the defilements and the proclivities. He has banished them through and through. This absolute casting off of all defilements together with proclivities is the attribute of Arahaṁ and the Buddha's mind-body continuum of five aggregates is the possessor of that attribute. This attribute is derived from the four Ariya Paths.
(The above attributes explained under (a) and (b) above are not possessed by other Arahants; they are not entitled to be called Arahaṁ. The reason is this: all Arahants have destroyed all the one thousand five hundred kilesas, but unlike the Buddha, certain vague impressions or traces of their proclivity to some habits still remain with them.
The vague impression is some subtle proclivity remaining in the ordinary Arahant's mental makeup which can involuntarily cause some action to arise in him as in the case of a worldling. This is because of lingering tendencies for certain action that had repeatedly occurred in the previous existences of the Arahant concerned, in whom they remained as a residual force even after destruction of all defilements.
An example of this phenomenon is found in the Venerable Pilindavaccha, an Arahant who lived during the Buddha's time. He had been for five hundred successive existences a brahmin of a haughty clan. Members of that clan considered every person outside of their clan as a scoundrel and the future Pilindavaccha used to address all outsiders as "scoundrels". This habit became ingrained in him over so long a chain of existences that even after becoming an Arahant the Venerable Pilindavaccha could not help himself address all others-though inadvertently-as "you
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scoundrel". This was not through any defilement of conceit of birth but merely habituated action of the past.
(c) Arahaṁ can be interpreted as "one who has no secret place for doing evil" (a + raha). There are some people who pose themselves as wise men or good men who put on appearances only but who are prone to evil in private. As for the Buddha, since he has destroyed all defilements absolutely together with proclivity to any habitual actions, there can be no secret place for him to do evil nor does he do any evil in any secret place. This noble quality of having no secret place for evil is the attribute of Arahaṁ and the Buddha's mind-body continuum of five aggregates is the possessor of that attribute.
(d) Arahaṁ can also mean "one who has broken up into pieces the spokes that make up the wheel of existences" (ara + hata). Existence in the three spheres-the Sensuous Sphere, the Fine material Sphere and the Non-material Sphere-are figuratively called "the carriage of the round of existences." The continuous arising of the aggregates khandha, and the sense-bases āyatana and elements, dhātu is figuratively called "the wheel of existences" which is the essential part of the carriage of the round of existences. In that wheel there are ignorance and craving for existence as its hub while volitional activities puññābhisaṅkhāra that find their expression in meritorious volitions or meritorious actions pertaining to the Sensuous Sphere and the Fine material Sphere make up the spokes of the wheel that arises in the Sensuous Sphere and the Fine material Sphere. Likewise, demeritorious volitions Apuññābhisaṅkhāra that cause demeritorious actions pertaining to the four miserable states of Apāya make up the spokes of the wheel that arises in the four miserable states. And likewise, meritorious volitions Āneñjābhisaṅkhāra pertaining to the Nonmaterial Sphere that cause meritorious actions make up the spokes of the wheel that arises in the Non-material Sphere.
Of the arising of those three types of volitional activities, ignorance and craving for existence are called the hub since the hub is where the turning of the wheel originates, forming thereby the cause of the saṁsāric cycle. Its force is passed on to the rim or tyre, figuratively, the result (that ends in aging and death), by
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the spokes, the volitional activities. (In this first mode of presentation, the gist about the twelve factors of Dependent Origination is that Ignorance and Craving are shown as the hub of the wheel, aging and death are shown as the tyre, and the three type of volitional activities are shown as the spokes of the wheel of saṁsāra. The remaining factors of Dependent Origination are shown as the body of the carriage of the round of existences.
It is due to the presence of moral intoxicants (āsavas) that ignorance (avijjā) arises. Ignorance has its source or cause in moral intoxicants. As such, moral intoxicants can be seen as the axle that is fixed to the hub of ignorance and craving for ignorance.
Thus, in the wheel of saṁsāra with the axle of moral intoxicants fitted to the hub of ignorance and craving for existence, with the spokes of three types of volitional activities and the tyre of aging and death, which has been turning since the beginningless saṁsāra, that has borne the carriage of existence in the three spheres. The Buddha has, on his attaining perfect Enlightenment, broken up into pieces the spokes of the wheel by standing on the two feet of mental and physical endeavour, taking firm stand on morality sīla, and holding in his hand of conviction the pick axe of Magga ñāṇa (the merit that exhausts kamma).
Therefore the breaking up of the spokes of the wheel of saṁsāra by the pick-axe of the four Maggañāṇas is the attribute of Arahaṁ, the mind-body continuum of the five aggregates of the Buddha is the possessor of that attribute.
Another explanation:
The beginningless round of existences is called the cycle of saṁsāra. This cycle, if reviewed in its ultimate sense, is a set of twelve factors of Dependent Origination.
Ignorance being the source or cause of rebirth is the hub of the wheel. Aging and death being the end of a given existence is the tyre of the wheel. The remaining ten factors, having the hub (ignorance) and the tyre (aging and death) as their two extremities, are the spokes of the wheel.
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The Buddha has totally destroyed those spokes of the wheel of saṁsāra. Therefore the breaking up of the ten factors of Dependent Origination by the four strokes of the sword of Maggañāṇa is the attribute of Arahaṁ in this fourth interpretation. The mind-body continuum of the five aggregates of the Buddha is the possessor of that attribute.
(e) Arahaṁ can also be interpreted as "he who is worthy of homage by men, devas and brahmas." That is because the Buddha is the noblest person worthy of receiving the special offerings of the four bhikkhu requisites by all the three worlds. That is why when the Buddha arises in the world, powerful devas and men do not make their offerings and pay homage to any other deity but the Buddha.
Let us take some important instances of this fact: Brahmā Sahampati made a special offering of a posy of flowers the size of Mount Sineru to the Buddha. Other devas and Kings such as Bimbisāra, Kosala, etc., made the greatest offerings they could afford to the Buddha, further, after the passing away of the Buddha, King Asoka spent ninety-six crores of money to build eighty-four thousand monasteries throughout the Southern Island Continent of Jambūdīpa in honour of the Buddha.
Therefore the incomparable morality sīla, concentration samādhi, wisdom paññā, emancipation vimutti and knowledge leading to emancipation vimutti ñāṇa dassana, are the noble qualities that make the Buddha worthy of homage by men, devas and brahmas, that is, the attribute of Arahaṁ. The mind-body continuum of the five aggregates of the Buddha is the possessor of that attribute. (The reader is asked to relate these five interpretations to the meaning of Arahaṁ given earlier.)
(2) Sammāsambuddho
(Sammā, truly, correctly, saṁ, on one's own, buddho knower of all knowable things.)
The Buddha discovered the Truth by his own intellect and insight unaided by anyone. Paccekabuddhas also discover the Truth by their
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own intellect and insight. However they are not able to teach the Truth they discover to other persons, they do not deserve the epithet Sammāsambuddha. They are only called Sambuddha. The Ariya disciples come to know the Truth only with the assistance of some teacher and they are able to preach it to others, but since they do not discover the Truth by themselves they are also not called Sammāsambuddha. They are only called Sammābuddha. The Buddhas are Sambuddha, knower of the Truth and all knowable things through self-Enlightenment. They are also Sammābuddha because they can teach the four Truths to their disciples each according to their capacity, and in the language they can understand. So, a combination of these two qualities makes the Buddha deserving of the title Sammāsambuddha.
Therefore, the four Maggañāṇas that enable the Buddha to know unaided all knowable things with Omniscience at the highest level is this attribute called Sammāsambuddha. The mind-body continuum of the five aggregates of the Buddha is the possessor of that attribute.
(3) Vijjācaraṇasampanno
The One endowed with the three knowledges or the eight knowledges and the fifteen forms of perfect practice of morality.
The three knowledges are taught by the Buddha in Bhayabherava Sutta (Majjhima Nikāya. Mūlapaṇṇāsa), the eight knowledges are taught by the Buddha in Ambaṭṭha Sutta (Dīgha Nikāya). The two ways of teaching knowledge in three categories and eight categories is adopted by the Buddhas through compassionate consideration of the mental framework of the hearers on each occasion.
The Three Knowledges
(1) Knowledge of past existences, Pubbenivāsa Ñāṇa.
(2) Knowledge of the Deva Eye, Dibbacakkhu Ñāṇa.
(3) Knowledge of the Extinction of moral Intoxicants, Āsavakkhaya Ñāṇa.
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The Eight Knowledges
(1) to (3) above and
(4) Insight knowledge, Vipassanā Ñāṇa.
(5) Psychic power of the mind, Manomayiddhi Ñāṇa.
(6) Multifarious kinds of psychic power, Iddhividha Ñāṇa.
(7) Knowledge of the Deva Ear, Dibbasota Ñāṇa.
(8) Knowledge of reading the mind of others, Cetopariya Ñāṇa.
(1) Knowledge of past existences: By this knowledge the Buddha can see the past existences of himself and other beings.
(2) Knowledge of the Deva Eye: By this knowledge the Buddha can see things at far away places, things concealed, and things too subtle for the ordinary human eye to see.
(3) Knowledge of the extinction of moral Intoxicants: This is Arahattaphala Ñāṇa which extinguishes all the four moral intoxicants.
(4) Insight Knowledge: Understanding the impermanence, woefulness and unsubstantiality of all conditioned mental and physical phenomena.
(5) Psychic power of the mind: Power to assume various forms through mastery of mind accomplished by Jhāna practice.
(6) Multifarious kinds of psychic power: Power to conjure up great numbers of various forms, human or otherwise.
(7) Knowledge of the Deva Ear: Power to hear sounds from far away places, sounds muffled up and sounds too subtle to hear by the ordinary human ear.
(8) Knowledge of reading the mind of others: The Buddha can know the mind of others in sixteen different ways.
Of the above eight knowledges, the fourth knowledge, Insight knowledge, is knowledge pertaining to the sensuous Sphere. The fourth knowledge, knowledge of extinction of āsavas is Supramundane
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knowledge. The remaining six knowledges pertain to the Fine-material Sphere, Jhānic powers called (Rūpāvacara kriyā abhiññā Ñāṇa.)
The fifteen forms of perfect practice of morality, Caraṇa
(1) Morality of restraint, Sīla Saṁvara.
(2) Control of the faculties, Indriyesugutta dvāratā.
(3) Knowing the proper extent regarding food, Bojane mattaññutā.
(4) Wakefulness, Jāgariyā nuyoga.
(5-11) The seven properties of virtuous persons
(12-15) The four Fine Material Sphere Jhānas
(1) Morality of restraint: Observance of bhikkhu precepts of restraint, Pātimokkha Saṁvara Sīla.
(2) Control of the faculties: Keeping watch over the doors of eye, ear, nose, tongue, body and mind with constant mindfulness so as not to allow any demeritoriousness to enter.
(3) Knowing the proper extent regarding food: Knowing the proper extent in receiving alms-food and in enjoying it. In receiving alms-food the Buddha considers the degree of devotion of the donor. If the devotion is strong but the gift is small, the Buddha does not scorn the gift for its smallness but accepts it. Although the gift is big if the donor's devotion is weak, the Buddha accepts only a small amount of the gift, considering the weak devotion of the donor. If the gift is big and the donor's devotion is strong the Buddha accepts just an appropriate amount to satisfy his need, This is called knowing the proper extent regarding acceptance of alms-food. In enjoying the food thus collected, the Buddha never eats to the full but stops four or five morsels short of filling the stomach. More important, he never takes food without cultivating the bhikkhu's contemplation while eating.
(4) Wakefulness: Wakefulness does not mean not just remaining without sleep. The Buddha spends the whole day, the first watch of the night and the last watch of the night in meditation, while walking or sitting, thus keeping away the
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hindrances. This purposeful waking is called wakefulness. Out of the twenty-four hours in a day the Buddha sleeps just four hours - between 10p.m. and 2a.m. - to restore his energy, the remaining twenty hours are spent in meditation and bhikkhu practice.
(5 to 11) The Seven Properties of virtuous persons:
(a) Confidence in the Triple Gem, Saddhā.
(b) Mindfulness, Sati.
(c) Sense of shame to do evil, Hirī.
(d) Sense of horror to do evil, Ottappa.
(e) Wide learning (of the doctrine), Bāhusacca.
(f) Diligence, Vīriya.
(g) Knowledge, Paññā.
(12-15) The four Fine Material Sphere Jhānas: These refer to the four Jhānas of the Fine Material Sphere under the fourfold reckoning of Jhānas.
(The above fifteen forms of perfect practice of morality lead straight to Nibbāna, the Deathless Element, which as worldlings the disciples never have realized before. Hence they are called Caraṇa.
Knowledge (vijjā) and perfect practice of morality (caraṇa) are complementary to each other. The former is like the eyes, whereas the latter is like the legs. To get to a desired place the eyes without the legs cannot accomplish it any more than legs without the eyes. Therefore knowledge and perfect practice of morality should be cultivated together.
It might be asked, "Are not knowledge and perfect practice of morality attainable by the Ariya disciples?" The answer is yes and no. The Ariyas can attain them but they cannot be said to have the attribute of vijjācaraṇa sampanna which belongs to the Buddha alone for the reasons given below:
There are two factors in this attribute, being accomplished in knowledge, and being accomplished in perfect practice of
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morality. The Buddha's accomplishment of knowledge is the source of Omniscience. His accomplishment of perfect practice of morality is the source of his being the Compassionate One. Being thus accomplished in two ways, the Buddha by his knowledge knows what is beneficial to each individual being and what is not. Further the Buddha, by his perfect practice of morality extends his Compassion on all beings to cause them abstain from what is not beneficial to them and to adopt what is beneficial to them. His accomplishment of knowledge and accomplishment of perfect practice of morality therefore together make his Teaching the doctrine of liberation. It also ensures his disciples that their practice is the righteous, correct practice.)
Therefore, the accomplishment of knowledge and the accomplishment of perfect practice of morality combinedly are called the attribute of Vijjācaraṇa sampanno. The mind-body continuum of the five aggregates of the Buddha is the possessor of that attribute. (Here go back to the meaning of this attribute given earlier on to ponder on it and recite it.)
(4) Sugato
The Commentary explains this attribute in four ways:
(a) Su, well, gata, gone. Thus the going, i.e., the attaining of the Ariya Path, hence the "One who has attained the Ariya Paths" is the first meaning: The Ariya Path is faultless or flawless and therefore is magnificent. Therefore the Buddha is called sugata because he proceeds to the haven from all dangers, by the magnificent Path, in an unattached attitude. (Under this interpretation, the Ariya Path is the attribute and the mind-body continuum of the five aggregates of the Buddha is the possessor of that attribute.)
(b) Su, Nibbāna the excellent goal, gata, proceeds there by means of knowledge. Nibbāna is the excellent goal because it is the end of all strife and is the Ultimate Peace. Attaining that excellent goal with Magga Ñāṇa at one sitting is the Buddha's attribute. (Here the Ariya Path is the attribute and the mind-body continuum of
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the five aggregates of the Buddha is the possessor of that attribute.) In both these two interpretations, proceeding to Nibbāna means having Nibbāna as object of thought. The going or proceeding here is by means of knowledge only and does not, cannot, connote the physical act of going which applies where a certain geographical place is the destination.
(c) Su, Sammā well, gata, gone to Nibbāna by means of Path Knowledge, Magga Ñāṇa. Here the adverb "well" denotes freedom from defilements. The going is well since the defilements destroyed by the four Path knowledges do not arise in the Buddha any more.
In all the three above interpretations the ultimate sense is the same: having Nibbāna as object of thought through the four Maggas. This is the first explanation of Sugata in the brief meaning given earlier on.
(d) Su, Sammā, well, gata, speaks appropriately on appropriate occasions. Here gada is the root that is changed into gata. The appropriate speech or speaking well is further explained thus:
"There are six kinds of speech among people. Of these six, four should be rejected, i.e., not resorted to, and only two should be adopted."
(i) There is the kind of speech which is not true, which is not beneficial and not liked by the other party.
(e.g., saying that a virtuous person is wicked.) The Buddha avoids this kind of speech.
(ii) There is the kind of speech which is true but which is of no benefit to, and not acceptable to the other party.

(e.g., calling a bad man a bad man, not intending to correct him but merely out of malice.) The Buddha avoids this kind of speech also.
(iii) There is the kind of speech which is true, which is beneficial but is not liked by the other party to hear it.
(e.g., Referring to
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Devadatta as the One heading for Niraya - spoken by the Buddha out of compassion for him.) The Buddha speaks this kind of speech when occasion demands it.
(iv) There is the kind of speech which is not true, which is not beneficial to the other party, but is liked by him.
(e.g., quoting the Vedas and claiming that an evil deed such as killing will lead to the good destinations.) The Buddha avoids this kind of speech also.
(v) There is the kind of speech which is true but is not beneficial to the other party, and he likes to hear it.
(e.g., a true statement which is going to drive a wedge between the other parties.) The Buddha avoids this kind of speech also.
(vi) There is the kind of speech which is true, which is beneficial to the other party, and he likes to hear it.
(e.g., discourse on almsgiving, morality, etc., given on appropriate occasions.) The Buddha speaks this kind of speech when the occasion is appropriate.
Out of the above six kinds of speech the Buddha speaks only the third and the sixth kinds only.
Regarding the third kind above, if a statement is true and is beneficial to the other party, although he does not like to hear it, the Buddha would say it because it would benefit other people who hear it, and will be for the good of the world at large.
Thus if a statement is true and is beneficial to the hearer, the Buddha says it whether he likes to hear it or not. Therefore the Buddha is called Sugata, the One who speaks what is beneficial and true. The speaking of what is beneficial and true is the attribute, and the mind-body continuum of the five aggregates of the Buddha is the possessor of that attribute. (Refer to the brief meaning of this attribute given earlier on.)
Abhayarājakumāra Sutta in brief
The six kinds of speech are featured in Majjhima Nikāya, 1. Gahapativagga, 8. Abhayarājakumāra Sutta, a brief account follows:
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At one time the Bhagava was staying in Veḷuvana monastery at Rājagaha. During that time, Prince Abhaya, son of King Bimbisāra approached his teacher Nigaṇṭha Nāṭaputta and, making obeisance to him, sat in a suitable place. Then Nigaṇṭha Nāṭaputta said to Prince Abhaya.
"Go, Prince, to Samaṇa Gotama and accuse him with falsity in doctrine. If you can accuse him you will gain wide fame as one who can accuse even Samaṇa Gotama with falsity in doctrine."
"But, Venerable Sir," said Prince Abhaya, "how am I to accuse Samaṇa Gotama, who is so powerful, of falsity in doctrine?"
"Prince, go to Samaṇa Gotama and say this, "Venerable Sir, would you say something that is unacceptable or unwelcome to someone?" And if Samaṇa Gotama were to reply, "Prince, the Tathāgata would say something that is unacceptable or unwelcome to someone," in that case you should say to Samaṇa Gotama, Venerable Sir, if that is so, what is the difference between the Venerable One and any other worldling? For any worldling would say something unacceptable or unwelcome to someone." (1)
"If on the other hand, Samaṇa Gotama replies, 'Prince, the Tathāgata would not say something that is unacceptable or unwelcome to someone.' in that case you should say to Samaṇa Gotama, 'Venerable Sir, if that is so, why did the Venerable One said to Devadatta, "you, Devadatta who is heading for the niraya realms, Devadatta who is going to suffer in the niraya realm throughout an aeon, Devadatta who is irredeemable?" If I may add, the Venerable Devadatta is very angry and miserable at those remarks.' " (2)
"Prince, if you only confront Samaṇa Gotama with the above question which allows no escape for him, that Samaṇa Gotama will be just helpless like a man who has swallowed a fish-hook".
(It took Nigaṇṭha Nāṭaputta four months to think out the above question with which to harass the Bhagava. Then he taught it to his disciple Prince Abhaya. Before the Advent of the Buddha there were six religious teachers who led their own sects, claiming themselves as Buddhas. People could not discriminate truth from
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untruth and went, (each after his or her liking) to those teachers. Only when the Buddha arose in the world, those adherents who possessed previous merit left them in big numbers and became disciples of the Buddha.
Nigaṇṭha Nāṭaputta was sore with the thought that Samaṇa Gotama had won over his followers. He thought hard how to discredit the Buddha, "I must find out a question to confront Samaṇa Gotama with, a question so neat that Samaṇa Gotama would be caught in it helplessly." He fed himself well on the offerings of daily food sent to him from his royal disciple Prince Abhaya and spent days thinking of a problem that would confound Samaṇa Gotama. When a question came to his thought he turned it over in his mind and found a flaw which the Buddha would easily point out. And when he thought of another question he would later detect a flaw there, and had to drop it. And thus he spent four hard months in thinking out a 'really hard nut to crack'. At last he got the question, "Would the Buddha speak something that would be unacceptable or unwelcome to someone?"
Nigaṇṭha Nāṭaputta was sure that he had found a question which Samaṇa Gotama would be quite at a loss to find fault either in its presentation or in its answer. He then thought about some suitable agent who would confront the Buddha. He remembered Prince Abhaya whom he believed was wise. So he taught the question to the prince and persuaded him to go and present it to the Buddha.)
Prince Abhaya was a censorious person and so gladly undertook to do what his master asked. "Very well, Master," he said, and after making obeisance to Nigaṇṭha Nāṭaputta, left him. He went to the Veḷuvana monastery where the Bhagava was staying, and after making obeisance to the Bhagava, he sat in a suitable place. Then he looked at the sun which was about to set. He thought, "It took four months for my teacher to formulate this question. If such a profound question were to be taken up point by point, there would be no sufficient time for today. "I will confront the Buddha tomorrow at my palace," he thought to himself. So he said to the Bhagava, "Venerable Sir, may the
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Venerable One, for the sake of my merit, kindly accepts offering of food to the Venerable One and three bhikkhus (at my place) tomorrow."
(The number of three bhikkhus only being invited by Prince Abhaya is based on two considerations: (1) If a big company of bhikkhus were present on the occasion of his putting the question, even though the question itself is in a few words only, there might be wide discussions by the company and other matters and other discourses might arise, in which case controversy and heated debates might occur, (2) If no bhikkhus were invited to accompany the Buddha, people might think, "this Prince Abhaya is a stingy man. He knows the Bhagava goes on the daily alms-round accompanied by hundreds of bhikkhus, and yet he invites only the Bhagava.")
The Bhagava accepted the invitation of Prince Abhaya by remaining silent. Prince Abhaya, having noted that his invitation was accepted, rose from his seat and, making obeisance to the Bhagava, returned to his palace.
On the next morning the Bhagava went to the palace of Prince Abhaya and took his meal there. After the meal was finished Prince Abhaya took his seat at a lower place and addressed the Bhagava as taught by Nigaṇṭha Nāṭaputta thus:
"Venerable Sir, would the Venerable One say something that is unacceptable or unwelcome to someone?" The Bhagava said to Prince Abhaya, "Prince Abhaya, regarding your question no single answer can be given in a straight yes or no. (The Bhagava in effect said, "A speech of this nature as described by you may or may not be spoken by the Tathāgata. If by saying it there is benefit (to the other party) The Tathāgata would say it. If there is no benefit the Tathāgata would not say it.")
By this single statement the Bhagava crushed the question like a mountain erect shattered by a thunder bolt, thus disposing of the weighty question which took four months for Nigaṇṭha Nāṭaputta to formulate.
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Thereupon Prince Abhaya could no longer challenge the Bhagava and said to the Bhagava: "Venerable Sir, by this question all Nigaṇṭha have gone to wreck and ruin!" "Prince, why do you say, 'Venerable Sir, by this question all Nigaṇṭha have gone to wreck and ruin'?" Prince Abhaya then recounted the whole episode about his visit to Nigaṇṭha Nāṭaputta and the mission he was assigned by his master.
At that time Prince Abhaya had on his lap his infant child who could only lie flat on its back. (The Prince placed the baby there on purpose. Wherever dogmatic persons enter into a debate on a matter of doctrine they used to keep something handy with them such as a fruit or a flower or a book. As the debate proceeds, and if one of the disputants is gaining his points, he would trounce the opponent relentlessly. But if the going is tougher than is expected and defeat is likely, he would pretend to be smelling the flower, or tasting the fruit, or reading the book that is in his hand, as if he was not following the trend of the arguments. Here Prince Abhaya placed the infant on his lap for the same purpose. He thought to himself, "Samaṇa Gotama is a great man who has won many a debate on doctrine. He is the one who quashes others' doctrines. If I were to win, it is well and good. But if I should be cornered, I would pinch the baby and announce, 'O friends, how the baby cries! Let us break the debate now and continue later.' "
The Bhagava being infinitely wiser than Prince Abhaya chose to make the infant itself to trounce the prince. And even before Prince Abhaya could find time to pinch the baby, the Bhagava asked Prince Abhaya thus, "Prince Abhaya, what do you think of this? You may answer whatever you think fit. Suppose this infant on your lap, either due to your negligence or to the negligence of its nurse, were to put a piece of wood or a potsherd or a broken piece of glass bottle, in its mouth, what would you do to it (the infant)?"
And Prince Abhaya answered, "Venerable Sir, I would take out the piece of wood or potsherd or broken glass from the baby quickly. If there should be difficulty in taking it out at the first attempt, then I would hold the baby's head fast with my left hand, and, with the bent forefinger of my right hand, I would dislodge the piece of wood or potsherd or broken glass from its mouth even if that operation might
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draw blood. I would do it because I have great love and compassion on my baby."
"Prince Abhaya, on the same analogy - There are these six kinds of speech:
(1) The Tathāgata does not speak that kind of speech which is not true, which is not beneficial and which is unacceptable to the other party.
(2) The Tathāgata does not speak that kind of speech which is true but is not beneficial and which is unacceptable to the other party.
(3) The Tathāgata would, if occasion demands, speak that kind of speech which is true, which is beneficial but which is unwelcome to the other party.
(4) The Tathāgata does not speak that kind of speech which is not true, which is not beneficial, but which is welcome by the other party.
(5) The Tathāgata does not speak that kind of speech which is true, which is not beneficial but which is welcome by the other party.
(6) The Tathāgata would, if he sees benefit to the hearers, speak that kind of speech which is true, which is beneficial, and which is welcome by the other party.
Prince Abhaya, out of those six kinds of speech, the Tathāgata avoids four of them and speaks two of them. This is because I have great good-will and compassion on all beings."
(The gist is that the Buddha speaks what is beneficial and true regardless of whether the other party likes it or not.)
(The Commentary terms the fourth kind of speech above as aṭṭhānīya kathā, an absurdity, i.e., a speech that is not true, and not beneficial, but is liked by the other party, and illustrates it with the story of a rustic old man. It is related below for general knowledge.)
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The story of a Rustic Old Man
A rustic old man was drinking in a liquor shop in town. A group of swindlers joined him and conspired between themselves to divest the old man of his possessions by trickery. They agreed among themselves, "We shall relate our experiences each in turn. Anyone who says he does not believe it will lose all his possessions to the story-teller and also become his slave." And they said to the old man, "Grand uncle, do you agree to this proposition?" The old man replied, "So be it boys, so be it."
Then the first town dweller at the drinking party related his story thus:
"Friends, when my mother conceived me she had a particular longing to eat the wood apple. And as she had no one to pick the fruit for her she sent me to pick a wood apple. Then I who was in my mother's womb went to a wood apple tree. As I could not climb up the tree I took hold of my two legs and threw them upwards into the tree as I would a wooden club. Then I went from one bough to the other and picked the wood apples. After that I found myself unable to climb down the tree and so I went back home, took a ladder and used it to get down. I gave the fruit to my mother. They were of a size as big as a water pot.
All the wood apples were carried down the tree in my pouch fashioned from the loin cloth I was wearing. Out of my gathering of wood apples my mother ate sixty of them at one sitting till she satisfied herself with the special longing during conception. The remainder of the fruit after my mother had eaten were for distribution to all the villagers both young and old. The front room (living room) of our house is sixteen cubits wide, we stored the wood apples in it after removing all furniture from there. The fruit filled the room to the roof. The surplus fruit had to be piled up outside the house and it was as high as a hillock eighty cubits high. Now, friends, what do you say? Do you believe the story or not?"
The rustic old man remained silent. The town folks at the drinking party answered (in the positive). Then they asked the old man "Do you
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believe the story?" The old man replied, "Well, this is a vast country. It is believable in this vast country."
The remaining men at the drinking party told their tall stories in turn. And then it was the old man's turn. "Now listen to my story," he said. "Not only are the houses in your town big and grand, houses in our village are also big and grand. I want you to note that our family specializes in cotton plantation. We have hundreds of acres under cotton crib.
Amidst the vast cotton plantation we had a particularly big cotton plant that grew to a height of eighty cubits. There were five branches in it. Of those five the four were fruitless, but the fifth one turning to the east bore a huge cotton pod as big as a water jar. From that pod with six compartments there bloomed forth six blossoms of cotton flower.
I shaved myself, bathed, and after applying unguent to my body, I went to the cotton field and when I saw the six big cotton blossoms from the same pod I was very pleased. I reached out to them and plucked them. Then, Lo and behold! In place of those six cotton blossoms there were in my hands six strong slave men. Those six slave men of mine left me and ran away to other places. I have not seen them for a long time. Now only I have found them: they are none other than the six of you. You, my boy, is Nanda my slave. And you are Poṇṇa my slave. And you are Vaḍḍhamāna my slave. And you are Citta my slave. And you are Maṅgala my slave. And you are Poṭṭhiya my slave. Then the old men rose up suddenly and stood holding the six knots of the six men firmly in his hand.
The six town dwellers who were at the drinking party could not deny that the story was not true, for if they did, they would, under the terms of agreement, become slaves to the old man, all the same. The old man then took the six men to the court where they were officially branded as slaves and they remained so for as long as the old man lived.
This sort of nonsensical speech may be amusing but it is not true and is not beneficial. This kind of speech is never spoken by the Buddha.
Then Prince Abhaya said to the Bhagava, "Venerable Sir, when wise princes, wise brahmins, wise householders and wise bhikkhus come to
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you with their various questions do you have thought out beforehand answers to fit their possible questions? Or do the answers come to mind instantly?"
The Bhagava said to the Prince, "Prince Abhaya, in that case I will put a question to you. You may answer it in any way you like. Now, what do you think of this? You are an expert in chariots, are you not?"
"That is true, Venerable Sir, I am an expert about the chariot and its various components."
"Prince, what do you think of this? If anybody should ask you and ask, 'what is this part of the chariot called?' Would you have the answer thought out beforehand, or would you answer it straight away instantly?"
"Venerable Sir, I am reputed as an expert about chariots. I am skilful about all the components of a chariot. All the components of the chariot are clear in my mind. Therefore any question concerning a chariot is at my finger tips."
"Prince, in much the same way, when wise princes, wise brahmins, wise householders, and wise bhikkhus come to me with their various questions, the answer comes to my mind instantly. This is because the Tathāgata is possessed of the Dhamma dhātu, which is Omniscience, the penetrating knowledge about all things knowable."
When this was said in a wonderfully amiable manner, Prince Abhaya was deeply impressed. He begged of the Bhagava to be his refuge, the Dhamma to be his refuge, the Saṅgha to be his refuge, and became a disciple of the Buddha.
(Later Prince Abhaya became a bhikkhu, and taking up bhikkhu practice ardently, he attained Arahantship with the four Discrimination Paṭisambhidā, the six special apperceptions Chaḷabhiññā and knowledge of five outstanding features, namely, penetration, facility, quickness, breadth and brilliance. (See details in Apadāna Pāḷi, Volume II).
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(5) Lokavidū
Loka, the five aggregate that are clung to (Upādānakkhandha), (in another sense), the world of sentient beings (Satta loka), the world of conditioned phenomena, (Saṅkhāra loka), the world as the bases of various planes of existence (Okāsaloka). Vidu, the one who has analytical knowledge and complete comprehension.
(1) The Visuddhimagga explains lokavidū in two ways: Under the first method, loka is interpreted as the five aggregates that are clung to. These five are understood: (a) as being woeful (dukkha), (b) as originating in craving (taṇhā), (c) as ceasing when Nibbāna is realized, and (d) that the Ariya Path is the true path leading to Nibbāna, the cessation of the aggregates. Thus lokavidū means the Buddha that has complete knowledge about the five aggregates that are clung to.
In knowing about the world of the five aggregates that are clung to, the Buddha knows not only the five aggregates but knows them in their four aspects that make his knowledge complete and perfect. The four aspects are: (a) He understands that the five aggregates that are clung to are woeful indeed (dukkha). (b) He understands the originating aspect of these five aggregates that craving is the origin of the five aggregates. (c) He understands Nibbāna, the cessation aspect of the five aggregates. (d) He understands the way leading to cessation, i.e., the Ariya Path. Thus the Buddha has a complete understanding of the five aggregates that are clung to. That is why the Buddha is called lokavidū. Under the first method, the complete all-round knowledge from the four aspects of the five aggregates of clinging is the attribute of lokavidū. The five aggregates of the Buddha is the possessor of that attribute.
(2) Although the first method of interpretation is complete about the world of the five aggregates, the method does not describe loka fully yet. Therefore the Commentary gives a second interpretation.
Under the second method loka is taken to mean the world of sentient beings (sattaloka), the world of conditioned phenomena (saṅkhāraloka) and the world constituting the bases for the various planes of existence (okāsaloka). Loka means that which rises and falls, that
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undergoes rises and falls. In Abhidhamma point of view, the aggregates of living things are called indriyabaddha khandhā (the aggregates connected with faculties). The aggregates of non-living things are called anindriyabaddha khandhā (the aggregates divested of faculties).
(1) The aggregates of living things are liable to attachment to visible objects, etc., and hence called satta. Since these aggregates form the bases of merit or demerit that rise and fall they are (also) called (loka). Thus we have the term sattaloka.
(2) The aggregates of non-living things such as the infinite world-systems (cakkavaḷā), the bases of sentient existence (bhūmi) and mansions, etc., are the bases where sentient beings exist, whether they are liable to get frightened as in the case of worldlings, Stream-Enterers and Once-Returners, or are free from fear as in the case of Non-Returners and Arahants, and are called okāsa. And since these bases are the places where sentient beings rise and fall, they are called loka. Thus we have the term okāsaloka.
(3) Both the living things and non-living things are conditioned by causes and are called saṅkhāra. The world is subject to rising and falling, and hence called loka. Thus we have the term saṅkhāraloka. This saṅkhāraloka is fully understood by the Buddha.
We shall expand on this as explained in the Visuddhimagga: (2) Eko loko sabbe sattā āhāraṭṭhitikā "all beings have each its own conditioning factors, this is a world in itself" (Paṭisambhidāmagga quoted here). Therefore loka here means saṅkhāraloka. (This is because although reference is made to all beings, the crucial point here is the conditioned nature which is causing the rise and fall of all beings.)
The Buddha has full knowledge about the conditioned world in that he knows it (1) as a single factor that causes all conditioned things, (2) as two conditioned things, mind and matter, (3) as three conditioned things in the three kinds of sensation, (4) as four conditioned things in the four conditional factors, āhāra, (5) as five conditioned things in the five aggregates that are clung to, (6) as six conditioned things in the internal sense-bases, (7) as seven conditioned things in the seven stations of consciousness, (8) as eight conditioned things in the eight
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worldly conditions, (9) as nine conditioned things in the nine bases of existence for beings, (10) as ten conditioned things in the ten corporeal sense-bases, (11) as twelve conditioned things in the twelve sense-bases, (12) as eighteen conditioned things in the eighteen elements.
(1) Just as the Buddha has full knowledge of the conditioned world so also he knows fully about the world of living beings in that (i) He knows the proclivities of individuals āsaya, (ii) He knows the latent tendencies in individuals anusaya, (iii) He knows the habitual conduct of individuals carita, (iv) He knows the leanings or dispositions of individuals adhimutti. He knows individuals who have little dust of defilements in their eye of wisdom, and he knows individuals who have a thick dust of defilements in their eye of wisdom. He knows individuals who have sharp faculties such as conviction, and he knows individuals who have dull faculties. He knows individuals who have a natural desire for liberation and individuals who have little desire for liberation. He knows individuals who are endowed with righteousness such as conviction and wisdom that facilitate them to win Path-knowledge, and individuals not so endowed. He knows individuals who are free from drawbacks in their previous deeds, defilements and resultants that mar the attainment of Path-knowledge and individuals not so free.
(1) Āsaya: proclivities
Āsaya means the mental bent or disposition of individuals. For example, a forest deer is naturally bent to live in the forest, he may go out to the fields to graze but his home is the forest. Similarly, individuals attend their mind to various sense-objects but after wandering about from object to object the mind of those who are bent on faring in the round of existences remain in wrong views, whereas the mind of those who are bent on liberation from the round of existences, are pure, and remain in knowledge. So wrong views and knowledge are called āsaya, proclivities.
The proclivity of wrong views diṭṭhiāsaya is again of two kinds: the proclivity towards the wrong view of annihilation uccheda diṭṭhi and the proclivity towards the wrong view of eternalism sassata diṭṭhi.
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The proclivity of knowledge paññā āsaya also is of two kinds: Insight-knowledge tending to Path-knowledge vipassanā paññā āsaya and Path-knowledge itself which is the knowledge in seeing things as they really are yathābhuta ñāṇa āsaya.
In knowing the proclivities of individuals, the Buddha knows: (a) that this individual is bent on faring in the round of existences and has a proclivity towards the wrong view of annihilation, (b) that this individual is bent on faring in the round of existences and has a proclivity towards the wrong view of eternalism, (c) that this individual is bent on liberation from the round of existences, a pure being, and has Insight-knowledge, and (d) that this individual is bent on liberation from the round of existences and has Path-knowledge.
(2) Anusaya: Latent tendencies
These are defilements that have not been eradicated by Magga Ñāṇa and are liable to arise perceptibly whenever circumstances prevail. These anusayas are of seven kinds. They are called the elements of latent tendencies. They are: (i) Kāmarāgānusaya the seed element of greed, (ii) Bhavarāgānusaya, the seed element of attachment to existence, (iii) Paṭighānusaya, the seed element of hatred, (iv) Mānānusaya, the seed element of conceit, (v) Diṭṭhānusaya, the seed element of wrong view, (vi) Vicikicchānusaya, the seed element of uncertainty, (vii) Avijjānusaya, the seed element of bewilderment.
In knowing the latent tendencies of individuals, the Buddha knows: that this individual is full of the seed element of greed, that this individual is full of the seed element of attachment to existence, that this individual is full of the seed element of hatred, …p…, the seed element of conceit, …p…, the seed element of wrong views, …p…, the seed element of uncertainty, …p…, the seed element of bewilderment.
Anusaya Kilesa, it should be noted, is of three degrees according to its tendency to occur, namely: (i) latent seed element of defilements, (ii) defilements that have actually arisen with their three phases of arising (upāda), developing (or momentary presence (ṭhīti)), and dissolution
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(bhaṅga), (iii) defilements that have exploded into physical or verbal misconduct.
Let us illustrate this:
Supposing some worldling in whom defilements have not yet been eradicated by Magga Ñāṇa were making an offering. Even during the meritorious act while sublime meritorious thoughts (mahā kusala cittas) are arising in his mind, if he were to meet with some pleasant sense-object, this circumstance tends to bring alive sensuous thoughts (seed element of greed) in the donor because (being a worldling,) he has not eradicated greed. When further contact occurs with the sense-object that is agreeable to him, that seed element of greed grows into decidedly defiled thoughts called pariyuṭṭhāna kilesa. Then if he checks himself with right attention, the thoughts defiled by greed may subside. If, however, instead of right attention, he is driven by wrong attention, the defiled thoughts become translated into wicked acts, either bodily or verbally. This is the explosive stage of the defilement of greed vītikkama kilesa. This is an example of the way the defilement of greed grows from its latent tendency or seed element to overt acts in three progressive stages. The same principle also applies to other defilements such as hatred, etc.,
(3) Carita: habitual conduct
Carita means meritorious action or demeritorious action. In another sense, it refers to six kinds of habituated action or habitual conduct that occurs frequently in the present life, namely, attachment or greed (rāga), hatred or anger (dosa), bewilderment (moha), faith, wisdom (Bhuddhi), and cogitation (Vitakka).
(The two Pāḷi terms carita and vāsanā should be distinguished. The vague impression of habituated acts, whether good or bad, in previous existences that persist till the present existence, is called vāsanā. The kind of conduct, out of the six kinds described above, the one which is apt to occur for most of the time in the present existence is called carita.)
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The Buddha knows the carita of every individual such as: this individual is predominantly of good conduct (sucarita), this individual is predominantly of evil conduct (duccarita), this individual is predominantly of greedy (lustful) conduct (rāga carita), that this individual is predominantly of hateful conduct (dosa carita), that this individual is predominantly of bewildered conduct (moha carita), that this individual is predominantly of faithful conduct (saddhā carita), that this individual is predominantly of wise conduct (bhuddhi carita), that this individual is predominantly of a cogitative conduct (vitakka carita). Further, the Buddha also knows the nature of those six types of conduct, the defiling conditions, the purifying conditions, the essential conditions, the results, and the consequences of those six types of conduct.
(4) Adhimutti: Leaning or disposition
Adhimutti means the natural disposition of individuals. There are two kinds of adhimutti, namely, the natural preference for or leaning towards evil (hīnadhimutti), and the natural preference for, or leaning toward noble things (paṇītādhimutti). People (generally) associate with persons of like nature, those of evil disposition associate with persons of evil disposition, those of noble disposition associate with persons of noble disposition.
The Buddha knows the type of leaning in every individual: whether a certain person is of evil disposition or of noble disposition.
Further, the Buddha knows the degree of disposition in each individual, whether it is high, or lower, or lowest. For disposition depends on the degree of faith, endeavour, mindfulness, concentration, and knowledge, which are the five Faculties.
Thus the Buddha knows fully about living beings in respect of the four proclivities (āsaya), the seven latent tendencies (anusaya), the three volitional activities (abhisaṅkhāras) or the six types of habitual conduct (carita), and the types and degrees of leaning or disposition (adhimutti).
(2) Just as the Buddha has complete knowledge of the world of living beings, he also has complete knowledge of the world of non-living
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things - the places where living beings have their abodes such as the world-systems (Cakkavāḷa), mansions, forests and mountains, etc.
Let me expand on this:
A world-system called cakkavāḷa or lokadhātu is bounded on four sides with tall mountains like a stone fencing. (cakka, circular, vāḷa, encircling ring of mountains.) The term cakkavāḷa comes to be so called because it is a world system encircled by rocky mountains. A world-system is 1,203,450 (one million two hundred and three thousand, four hundred and fifty) yojanas from east to west, and from south to north. The circumference of this world-system is 3,610,350 (three million six hundred and ten thousand, three hundred and fifty) yojanas.
In a world-system, the earth's thickness is 240,000 (two hundred and forty thousand) yojanas, the upper half of it being earth and the lower half being rock in structure.
The earth is supported by a mass of water which is 480,000 (four hundred and eighty thousand) yojanas in thickness. Beneath the mass of water there is the mass of air which is 960,000 (nine hundred and sixty thousand) yojanas supporting it. And beneath the mass of air is the infinite expanse of space. This is the foundational structure of a world-system.
At the centre of the earth's surface there arises Mount Sineru the lower part of which is submerged in the ocean that is 84,000 (eighty-four thousand) yojanas deep and rises 84,000 (eighty-fourth thousand) yojanas above the water.
Encircling Mount Sineru, there is the first ring of mountains called Yugandhara (half) of which 42,000 (forty-two thousand) yojanas is submerged in the ocean and (half) of which 42,000 (forty-two thousand) yojanas rises up above the water. (1)
Beyond (the first) ring of Yugandhara mountains, there is the (second) ring of mountains called Īsadhara of which 21,000 (twenty-one thousand) yojanas is submerged in the ocean and 21,000 (twenty-one thousand) yojanas rises up above the water. (2)
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Beyond the (second) ring of Īsadhara mountains there is the (third) ring of mountains called Karavīka of which 10,500 (ten thousand and five hundred) yojanas is submerged in the ocean and 10,500 (ten thousand and five hundred) yojanas rises up above the water. (3)
Beyond the (third) ring of Karavīka mountains there is the (fourth) ring of mountains called Sudassana of which 5,250 (five thousand two hundred and fifty) yojanas is submerged in the water and 5,250 (five thousand two hundred and fifty) yojanas rises up above the water. (4)
Beyond the (fourth) ring of sudassana mountains there is the (fifth) ring of mountains called Nemindhara of which 2,625 (two thousand six hundred and twenty-five) yojanas is submerged in the ocean and 2,625 (two thousand six hundred and twenty-five) yojanas rises up above the water. (5)
Beyond the (fifth) ring of Nemindhara mountains there is the (sixth) ring of mountains called Vinataka of which 1,312 (thirteen hundred and twelve) yojanas is submerged in the ocean and 1,312 (thirteen hundred and twelve) yojanas rises up above the water. (6)
Beyond the (sixth) ring of Vinataka mountains there is the (seventh) ring of mountains called Assakaṇṇa of which 656 (six hundred and fifty-six) yojanas is submerged in the ocean and 656 (six hundred and fifty-six) yojanas rises up above the water. (7)
Between Mount Sineru and between the encircling rings of mountains there are seven rings of rivers called Sīdā.
In the ocean lying to the southern side of Mount Sineru there is the southern Island Continent called Jambudīpa, called after the Rose Apple Tree growing at the forefront of the Island, and this Island is surrounded by five hundred lesser Islands.
Similarly in the ocean lying to the western side of Mount Sineru there is the western Island Continent called Aparagoyāna, on the northern side the northern Island Continent of Uttarakuru, add on the eastern side the Eastern Island continent called Pubbavideha, each of them surrounded by five hundred lesser islands.
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In the Southern Island Continent of Jambūdīpa, the Himavanta Mountain is five hundred yojanas high and three thousand yojanas broad lengthwise and breadth wise. It is graced by eighty-four thousand peaks.
The Rose Apple Tree growing at the forefront of Jambūdīpa Island Continent is of these dimensions: its crown is fifteen yojanas across, from the ground up to the trunk where the big boughs branch out, the height of the trunk is fifty yojanas, the big boughs are each fifty yojanas long, each with a foliage a hundred yojanas across, and a hundred yojanas high.
Of the same dimensions have the following six other great trees which last till the end of the world system: the trumpet flower tree in the realm of Asuras at the old site of Tāvatiṁsa devas, at the foot of Mount Sineru, the silk cotton tree in the realm of Garuḍas, the nudea sessilifolia in the western Island Continent, the wishing tree in the northern Island Continent, the rain tree in the Eastern Island Continent, and the Indian Coral tree in the Tāvatiṁsa deva realm.
The circular ring of mountain that marks the limit of the universe has 82,000 (eighty-two thousand) yojanas submerged under the ocean and 82,000 (eighty-two thousand) yojanas rising up above the water.
The shape of the Jambūdīpa Island Continent is a trapezium (the shape of the front purl of a bullock-cart), the western Island Continent is of the shape of a brass mirror (i.e., circular), the Eastern Island Continent is a crescent, and the Northern Island Continent is a square. The inhabitants of those Island Continents are said to have faces that have the same shape as that of the respective Island Continents). (Visuddhimagga Mahāṭīkā, Volume I)
In each world-system there is (the mansion of) the Moon which has a diameter of forty-nine yojanas, (the mansion of) the Sun which has a diameter of fifty yojanas.
The realm of Tāvatiṁsa devas, the realm of Asuras, the avīci niraya, the Jambūdīpa Island Continent - each of these four places is ten
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thousand yojanas wide. They are called the Four Areas of Ten thousand (yojanas) width.
The Northern Island Continent is seven thousand yojanas wide, the Eastern Island Continent is of the same size, the Northern Island Continent is eight thousand yojanas wide.
All the above features constitute one world-system. The void spaces where three of the world-systems touch one another are the Lokantarika desolate regions.
In each world-system the three miserable states, namely, the animal world, the petas' realm and the realm of asurakāyas, have their abodes on the earth, side by side with the human world. Underneath the layer of earth lie the eight niraya realms, each below the other, and each surrounded by lesser realms of continuous suffering called ussada nirayas. The niraya realms, the animal world, petas and asurakāyas are called the four miserable states of apāya.
The human world is located on the earth. The deva realm of the Four Great Kings is located on the summit of Mount Yugandhara, at half the height of Mount Sineru. The Tāvatiṁsa deva realm is located on the summit of Mount Sineru. These two deva realms are therefore terrestrial. Above the Tāvatiṁsa deva realms lies Yāma deva realm, above that realm Tusita deva realm, above that realm lies Nimmānaratī deva realm, above that realm lies Paranimmitavasavattī deva realm. These six deva realms together with the human world are called the seven fortunate Sensuous realms (Kāma sugati bhūmi). These seven fortunate realms and the four miserable states of apāya together are called the eleven Sensuous realms (Kāma bhūmis).
Above the six deva realms pertaining to the sensuous Sphere, there are three brahma realms of Brahmapārisajja (Brahmas' retinue), Brahmapurohita (Brahmas' Ministers) and Mahābrahmā (Great Brahmas) which are the three brahma realms pertaining to the first jhāna of the Fine Material Sphere (Rūpāvacara). They are on the same plane.
Above the three Brahma realms pertaining to the first jhāna of the Fine Material Spheres, there are the three brahma realms pertaining to
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the second jhāna of the Fine Material Sphere on the same plane, namely, Parittābhā (Brahmas of limited radiance), Appamāṇābhā (Brahmas of measureless radiance), and Abhassarā (Brahmas of streaming radiance).
Above the three Brahma realms pertaining to the second jhāna of the Fine Material Sphere, there are the three Brahma realms pertaining to the third jhāna of the Fine Material Sphere on the same plane, namely, Parittasubhā (Brahmas of limited glory), Appamāṇasubha (Brahmas of measureless glory), and Subhakiṇṇa (Brahmas of refulgent glory).
Above these realms there are two Brahma realms (also pertaining to the Fine Material Sphere) on the same level, namely, Vehapphala (very fruitful) and Asaññasatta (non-percipient beings). Above these are the Avihā (bathed in their own prosperity), Atappā (untormenting), Sudassā (fair-to-see), Sudassī (clear-sighted) and Akaniṭṭha (Supreme) - five pure Abodes, lying one above the other successively Vehapphala, Asaññasatta and the Five Pure Abodes pertain to the fourth jhāna of the Fine Material Sphere. Thus there are altogether sixteen brahma realms pertaining to the Fine Material Sphere.
Above the sixteen Brahma realms pertaining to the Fine Material Sphere, there are the four Brahma realms pertaining to the Nonmaterial Sphere, namely, Ākāsānañcāyatana (Infinity of Space), Viññāṇañcāyatana (Infinity of Consciousness), Ākiñcaññāyatana (Nothingness), and Nevasaññānāsaññāyatana (Neither-consciousness-nor-non-consciousness), lying one above the other successively.
Thus there are sixteen Brahma realms of Fine Material Sphere and four Brahma realms of Non-material sphere, altogether making twenty Brahma realms. When the eleven realms of the Sensuous Sphere are added to them, there are the thirty-one realms in a world-system. This is a brief description of their location.
In the foregoing manner, the Buddha has a complete knowledge of the infinite world-systems as bases for sentient existence. This complete and clear knowledge of the world of living beings, the world of conditioned phenomena and the world of non-living things is the
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attribute of lokavidū. The five aggregates of the Buddha is the possessor of that attribute. (Refer to the brief meaning given earlier on).
(6) Anuttaro purisadammasārathi
Visuddhimagga gives anuttaro purisadammasārathi in two separate meanings: anuttaro explained as one attribute and dammasārathi as another. And it also gives, as another interpretation, a combined meaning as one attribute. We shall describe both the interpretations here:
(a) Anuttaro: The Buddha is incomparable in morality, etc., in all the world so that he reigns supreme in this attribute among the world of living beings. To explain this further, the Buddha reigns supreme in morality, in concentration, in wisdom, in emancipation, and in knowledge leading to emancipation. This supremacy is the attribute of anuttaro, the five aggregates of the Buddha is possessor of that attribute.
(b) Purisadammasārathi: "He who tames those who deserve to be tamed." (purisadamma, those beings deserving to be tamed, sārathi, tamer, i.e., skilful teacher or instructor). Those deserving to be tamed include men, devas and Brahmas. For example, the Buddha tamed Apalāla the Nāga king, Cūḷodara the Nāga king, Mahodara the Nāga king, Aggisikha the Nāga king, Dhūmasikha the Nāga king, Aravāḷa the Nāga king, Dhanapāla the elephant king, etc., and made them leave their savagery and get established in the Three Refuges. Then the Buddha tamed Saccaka the wandering ascetic, son of Nigaṇṭha, Ambaṭṭha, the young man, Brahmins Pokkharasāti, Soṇadanta and Kūṭadanta, etc., He also tamed powerful devas such as Āḷavaka, Sūciloma, Kharaloma and even Sakka, the king of devas.
The Buddha not only tamed individuals from their savage stage into his disciples, but also uplifted those virtuous persons who had had purity of morality to attain the first jhāna, or the Ariyas who were Stream-enterers, to attain the three higher Maggas by showing the method of training so his 'taming' also includes leading already half tamed persons to Arahantship. Therefore purisadammasārathi means
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making savage beings to get established in the lower morality, and to guide those possessed of lower morality (i.e., half tamed) to attain the higher benefits leading to Arahattaphala. This knowledge of instructing others is the attribute of dammasārathi, the five aggregates of the Buddha is the possessor of that attribute.
In the combined interpretation of anuttaro and purisadammasārathi, only a single attribute is counted, to mean "the Buddha, who is unrivalled in taming those who are untamed". To explain this, when a horse tamer trains a horse, he does not and cannot train it into the desired state in a day. He has to train it over many days repeatedly. (The same holds true with other animals, elephants, bullocks, etc.) Even when a horse is supposed to be tamed it is not free from pranks. (The same holds true with other animals) But the Buddha can tame a person at one sitting (i.e., in the course of one dialogue) to attain the eight Vimokkha jhānas or attain Arahattaphala. When the disciple has attained Arahattaphala he becomes completely tamed never showing any more mad frolics. Therefore the Buddha is unrivalled in taming the untamed persons. The knowledge of tutoring untutored (i.e., ignorant) persons is the attribute of anuttaropurisadammasārathi, the five aggregates of the Buddha is the possessor of that attribute.
(7) Satthā devamanussānaṁ
This means the Buddha who guides men and devas to gain for themselves benefits at present, benefits in the future, and the ultimate benefit of Nibbāna. This is indeed so. The Buddha teaches, exhorts and instructs all beings to gain present benefits for some, to gain benefit in future existences for others and to attain the ultimate benefit of Nibbāna for others, each according to his or her sufficiency of past merit. Therefore the knowledge in helping men and devas to gain present benefits, benefits in the future, and the benefit of Nibbāna is the attribute of satthādevamanussānaṁ. The five aggregates of the Buddha is the possessor of that attribute.
Another explanation: the Buddha is like the master of a caravan; hence he is called satthādeva manussānaṁ. To explain it further:
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A wise leader of a caravan conducts the caravan safely over a difficult and dangerous journey. There are five kinds of difficult and dangerous journeys, namely, (i) a journey notorious for highway robbers, (ii) a journey through wild country where ferocious beasts such as lions or tigers roam, (iii) a barren stretch of land where food resources are not available, (iv) a journey over parched country with no water resources, (v) a journey passing through country infested with yakkhas (demons). Just as a good leader of a caravan safely conducts the caravan through the above five kinds of hazardous journey, so also the Buddha gives protection to the way-farers of the journey of life against the hazards of journey marked by rebirth, aging, disease and death, grief, lamentation, physical pain, sorrow and anguish, lust (attachment), hatred, bewilderment, conceit, wrong view and demeritorious acts, and conducts them to the safety of Nibbāna. Therefore, the Doctrine of the Buddha which lead beings to Nibbāna is the attribute of satthādevamanussānaṁ, the five aggregates of the Buddha is the possessor of that attribute.
(The attribute satthādeva manussānaṁ should not be taken only to mean to cover men and devas. The term devamanussānaṁ is used to give prominence to beings of the fortunate existences and who are fit to become liberated. However, the Buddha also gives appropriate guidance and counsel to animals so that they also benefit from it and are thereby equipped with sufficing condition to attain Magga Phala in their next existence or in the third existence. The Commentary gives the example of Maṇḍūka Devaputta which is related below.)
The story of Maṇḍūka Devaputta
At one time the Bhagava was staying at a monastery, close by Gaggarā Lake near the city of Campā which served as his place for collecting daily alms food. One morning, on his usual Buddha-routine of entering upon the absorption of Compassion, he saw that if he held a sermon in the evening a frog would come and get absorbed in the sound of the Dhamma speech, would be accidentally killed, and be reborn in the deva realm, and that the deva would come to the Tathāgata accompanied by his big retinue, and that would be seen by
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the large audience who would gain knowledge of the four Truths and so make an end of suffering. After having this foreknowledge through his absorption of Compassion, the Bhagava went into the city of Campā for alms-round in the morning. When the morning meal was finished the Bhagava went to the monastery, received the homage paid by the bhikkhus, and went into seclusion in his Scented chamber, spending the day in the bliss of the absorption of Arahattaphala.
In the evening, when the four kinds of assembly were gathered at the lecture hall near Gaggarā Lake, the Bhagava came out of his Scented Chamber, took his seat in the lecture hall, and delivered a sermon.
At that time a frog came out from the lake, listened to the voice of the Bhagava, and knowing that "this is the voice of the Dhamma", was absorbed in it. (Although animals do not have the capacity to understand the meaning of the discourse, at least they can know the voice as one of Dhamma or righteousness or as one of wrongness, as the case may be.)
Then a cowherd came upon the scene and being deeply impressed by the Bhagava's splendour in delivering the sermon and the deep silence in which the audience were listening to the sermon, he stood there leaning on his staff in hand. He did not notice that there was a frog on whose head his staff was resting.
The frog died on the spot even while it was absorbed in the sweet voice of the Dhamma. As he died in full consciousness of the clear conviction in the goodness of the Dhamma, he was reborn in the realm of Tāvatiṁsa deva realm with a golden mansion twelve yojanas wide as his residence, waited upon by a large retinue of deva maidens. Then he pondered on his new state, "How have I got into this deva existence? I was just a frog in my previous existence. What merit sent me, a mere animal to this high state?" And he saw no other merit than his getting absorbed in the voice of the Buddha's sermon which was the voice of the Dhamma.
Then he went to the Bhagava, while himself staying in his mansion, in the company of deva maidens. He and his deva maidens descended
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from the mansion in full view of the human audience and stood before the Bhagava in worshipping attitude.
The Bhagava knew the deva as the frog that was stamped to death just a moment ago. Still, to let the audience realize the workings of kamma, as well as to show the abnormal psychic power of the Tathāgata (in seeing the past existences of all beings), he said to the deva in the following verse:
"Surrounded by a large retinue,
Shedding resplendent light all around
with such powerful possession of personal aura,
who is it that pays homage to me?"
And the deva who, just a moment ago, had been a frog replied,
"(Venerable Sir,) in my previous existence
I had been a frog
Born and brought up in the water
Even while I was absorbed in your voice of the Dhamma,
A cowherd caused my death with his staff."
"(Venerable Sir,) just at the instant of my death,
Due to the serenity of my mind in listening to the Bhagava's
voice
I was reborn a deva. And now (Venerable Sir,)
See my glorious state, replete with retinue,
my personal appearance and everything
And, above all, my effulgence that reaches twelve yojanas!"
"O Gotama, those who have for a long time
Listened to the Dhamma taught by you
attain the Peace of Nibbāna through Path-knowledge
And become free from all sorrow."
Then the Bhagava delivered a discourse in detail suited to the audience, judging their past merit that would serve as sufficing condition for enlightenment. At the end of the discourse eighty-four thousand beings comprehended the four Truths and made an end of suffering. The deva who had been a frog attained Stream-entry. He made obeisance to the Bhagava, turned round with the Bhagava on his
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right, and also worshipping the Saṅgha, returned to the deva realm in the company of his large retinue of deva maidens.
(8) Buddho
He is called the Buddha because he knows fully all knowable things. In another sense, he is the Knower of the Truths and also makes the Four Truths known to people fit to know them. Hence he is called the Buddha.
The distinction between the second attribute of Sammāsambuddha and the eighth attribute of Buddha lies in that the former refers to the Four Truths while the latter refers to the All-knowing wisdom, Sabbaññutañāṇa. If, however, the attribute Buddho is taken as supreme knowledge as the same for Sammāsambuddho, then the former relates to the penetrative aspect (Paṭivedha Ñāṇa) of the Buddha's wisdom while the latter relates to the skilful aspect (Desanā Ñāṇa) of the Buddha's wisdom in enlightening others.
(9) Bhagava
This attribute of the Buddha is explained in a variety of ways in the Mahā Niddesa Pāḷi. The Commentary also explains it in six different ways, while Visuddhimagga Mahāṭīkā gives seven different interpretations. Here we shall discuss the first method of explanation in the Pāḷi which is also the third method of explanation in the Commentary. This is the meaning generally given by Myanmar translators in their close literal renderings of the word, i.e., "he who is endowed with six forms of glory." (Bhaga, the six exalted qualities, vantu, being possessed of.)
The Buddha is called the Bhagava because he is endowed with six exalted qualities (unattainable by the disciples) namely: (i) Issariya (ii) Dhamma (iii) Yasa (iv) Sirī (v) Kāma (vi) Payatta.
(i) Issariya, Supremacy
It means the innate power of the Buddha to bend things to his will. Issariya is of two kinds, lokuttarācittissariya and lokīcittissariya, supramundane will power and mundane will power.
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As regards supramundane will power the Buddha has unsurpassed will power. In displaying the Twin Miracle, to get a stream of water from the desired part of his body, he enters into the preliminary absorption of āpokasiṇa and then makes the resolve, "May there be a stream of water" which is a separate impulsion thought process (Adiṭṭhāna vīthi). Then he enters into the preliminary absorption of āpokasiṇa again. Then the special apperception impulsion thought process (Abhiññāṇa vīthi) arises that causes the stream of water appear from whatever part of his body as he has willed.
Thus to effect a stream of water from the desired part of his body, the Bhagava has to go through four different thought-processes. Likewise, to get a stream of fire glow from the desired part of his body, the Bhagava enters into the preliminary absorption of tejokasiṇa and then makes the resolve, "May there be a stream of fire" which is a separate impulsion thought-process. Then he enters into the preliminary absorption of tejokasiṇa again. Then the special apperception (impulsion) thought-process arises that causes the stream of fire appear from whatever part of his body he has willed.
Briefly speaking, to get a stream of water flow from the body, the Buddha has to go through four separate thought-processes. The same is required to get a stream of fire glow from the body. The mastery of the Buddha's will power is such that in going through the thought process in entering into the preliminary absorptions; he can bring to a stop the thought-process in any number of thought-moments he chooses. The life continuum thought-moments (bhavaṅga citta) that have to intervene between the separate thought-processes are also limited to two. (Compare this to the case with the disciples who would need as many life-continuum thought-moments as they feel necessary.) The mastery in arranging the separate thought-processes and the life-continuum thought-moments as desired are the astonishing features of the Buddha's accomplishment in will power. This is the power in controlling mundane jhānic absorption.
Likewise in Supramundane consciousness of Arahattaphala the Buddha has unsurpassed power of will. Due to this power he enters into the absorption of Arahattaphala at such little odd moments when
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he takes a pause between making a point in his discourse and going on to the next, during which the audience would be saying "Sādhu" ("good!"). As a matter of fact, there is not the shortest of odd moments when the Buddha does not dwell in the absorption of Arahattaphala. (See Aṭṭhasālinī Mūlaṭīkā). This is how the Buddha has amazing control of will power in Supramundane consciousness.
In the Scriptures eight mundane features of the Buddha's will power are generally cited. The eight are briefly described below:
(a) Animā: The Buddha can transform himself as small as small can be, even to an atomic size. This was the power he employed in taming Brahmā Baka, where assuming the power of invisibility was the bet between them.
(b) Mahimā: He can transform himself as big as big can be, even making himself taller than Mount Sineru (to any conceivable size up to one that might cover up the entire world-system), and still appear proportionate and glorious. This was the power he employed to impress the Lord of Asura (who had previously thought he might have to look down on the Buddha because of his own enormous size).
(c) Laghimā: He can levitate at will and travel in the air due to this power which causes lightness of the body comparable to his lightness (buoyancy) of the mind.
(d) Patti: He can travel to any far away place at will. Ordinary people lacking in this power cannot travel bodily to far-off places as fast as their mind can travel. The Buddha can travel even to the deva realms and brahma realms bodily in an instant.
(e) Pākamma: He can accomplish anything that he wishes. In the eight assemblies he resolved to appear as one of their kind (i.e., among devas in deva realm he appears as a deva, etc.,) (see chapter 41 on the Passing Away of the Buddha). In preaching the Doctrine to the inhabitants of the other world-systems he assumes the form, the voice, etc., of one of the kings of those places.
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(f) Īsitā: Dominating the will of others. All the Buddha-routine is accomplished through this power, all beings having to fulfil the wishes of the Buddha.
(g) Vasitā: Mastery of psychic powers and absorptions. This is the power used to tame very powerful and arrogant individuals such as Uruvela Nāga, overpowering their own powers in every respect such as emitting fire, vapour, etc.
(h) Yatthamāvasāyitā: He has complete control over jhānic absorptions and in displaying miracles being able to terminate them as he wills. It is this power which accomplishes the Twin Miracle of fire and water strewing out of the various parts of his body with fire glowing from the upper part of the body while water flowing from the lower part of the body, and then suddenly even when the audience are watching in awe, making fire glowing from the lower part of the body while water is flowing from the upper part of the body, etc.,
The above eight powers of the will in mundane consciousness are included in Iddhividha abhiññā knowledge by which supernormal powers are accomplished. The Buddha stands unrivalled in this knowledge.
These eight mundane powers and the mastery in mundane will power and Supramundane will power mentioned above together are called the first of the six exalted qualities, i.e., Issariya, supremacy.
Verse in adoration of the exalted quality of supremacy
"O Exalted One! Your Arahattaphala consciousness is marked by the mastery of Supramundane will power as well as the eight forms of mastery of mundane will power such as in turning yourself into an infinitesimal form. O Exalted One! May this be my humble adoration to you!"
(ii) Dhamma, Knowledge of the Nine Supramundane Factors
This glorious quality is the knowledge of the Buddha in his unique attainment of the nine factors of the Supramundane Sphere, namely, the
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four Maggas, the four Phalas and Nibbāna, that destroy all defilements so completely that no faint suggestion of their presence due to past habits remains. The meaning is obvious.
Verse in adoration of the exalted quality of Dhamma
"O Steadfast One! You are imbued with the four Ariya Maggas, the four Ariya Phalas, and Nibbāna
That destroy all defilements,
Leaving not the faintest trace.
O Glorious font of the Dhamma!
May this be my humble adoration to you!"
(iii) Yasa, fame and follower-ship
The glorious reputation surrounding the Buddha is no empty boast but true to its every detail, and well deserved. In that sense the Buddha's reputation is pure, unadulterated, un-inflated. There are certain personages of wide repute, deserving of them but their repute does not reach the three worlds (i.e., the human world, the deva world, the Brahma world).
The reputation attributed to the Buddha is such that the achievers of non material absorptions, (Arūpa Jhāna) can remain in the non material Brahma world (Arūpa Brahmā) and contemplate on the nine supreme attributes of the Buddha. Since the Buddha's fame reaches even the non material Brahma world, it hardly needs saying that this fame spreads in the Fine material sphere and the Sensuous Sphere.
Verse in adoration of the exalted quality of fame and following
"O Steadfast One!
You are attributed with glorious fame
Spreading over the three worlds,
Purely deserved by you.
O paragon of personal repute!
May this be my humble adoration to you!"
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(iv) Sirī, Splendour of physical perfection
The Buddha's glorious quality of physical perfection is such that all men, devas and Brahmas can never satisfy themselves in gazing at his superb appearance. For he is endowed with the thirty-two marks of the Great man as well as eighty lesser characteristics. Those who come to see the Bhagava have to go away only because the proper time to stay before the Bhagava's presence has run out but they feel uncontented with feasting their eyes on the sheer majesty of the person of the Bhagava.
Verse in adoration of the exalted quality of physical perfection
"O Resplendent One!
You are endowed with physical excellence
In every aspect
That makes you the cynosure of all men, devas and brahmas.
O fairest of all men!
May this be my humble adoration to you!"
(v) Kāma, Power of accomplishment
The Buddha accomplished all he set out to accomplish and the steadfast purpose, the steady effort underlying this power of accomplishment, is called kāma. Since as Bodhisatta Sumedha, he received the assurance of future Buddhahood from Buddha Dīpaṅkara, he had set his mind on leading humanity to liberation:
"May I become enlightened and may I be able to lead the multitudes to enlightenment" (Buddho bodheyyaṁ).
"May I gain liberation from the round of rebirth, and may I be able to lead the multitudes to liberation (Mutto moceyyaṁ)."
"May I cross over to the shore of safety and may I be able to ferry across the multitudes to the shore of safety (Tiṇṇo tāreyyaṁ)."
That earnest desire, that steadfast purpose, had never waned in the Buddha. It was that purposefulness that led him to attain perfect Enlightenment through Magga Phala, thus fulfilling his earnest desire.
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He has thus gained Enlightenment, has gained liberation from the round of rebirth, and has crossed over to the safe shore that is Nibbāna.
There are some people who may have earlier desired for the good and welfare of oneself as well as of others. But once their welfare is fulfilled, they are apt to forget about others' welfare, or are unable to carry out their set purpose concerning others. The Buddha attaining Buddhahood is reinforced by the Path-Knowledge in devoting himself to the originally set task of helping others. This Zeal is the principal cause of his accomplishment in making the multitudes see the Four Truths, enabling them to cross over to the safe shore of Nibbāna. Therefore the steadfast wish (adhigama chanda) that is responsible for the glorious accomplishment of the Buddha's mission both for himself and for others is Kāma.
Verse in adoration of the exalted quality of accomplishment
"O Steadfast One! You have long wished for the good of yourself as well as of others.
That earnest wish has found fulfilment now.
O Achieving One! May this be my humble adoration to you!"
(vi) Payatta, Diligence
Payatta means unrivalled diligence. (Consider the fivefold Buddha routine1 carried out untiringly every day.) His untiring zeal in keeping
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up the fivefold Buddha routine earned him the love and esteem of the living world. The Right Effort Sammāvāyāma that entitles him to the warm regard of the whole living world is the glorious quality of Payatta. [1. Five fold Buddha routine:

1. Early morning routine: Going on alms-round, acceptance of meals by donors, appreciating discourses to donors.

2. After meal routine: Advice to Saṅgha, meditation practice suitable for each bhikkhu, short rest, survey of loka to see sentient beings ready for liberation, discourse to laity in the afternoon.

3. First watch of the night: Bathing, slight rest, discourse to Saṅgha.

4. Middle watch of the night: Discourse to devas, Brahmas.

5. Last watch of the night: Walking exercise, sleep four hours 10 p.m. to 2 a.m., survey of loka for sentient beings ready for liberation.]
Verse in adoration of the glorious quality of diligence
"O Diligent One!
You are possessed of Right Effort,
That steadfastness which won the highest esteem by the whole world.
O steadfast One!
May this be my humble adoration to you!"
Miscellaneous remarks about the attributes of the Buddha
The attributes of the Buddha are infinite. Out of them the nine (or ten) supreme attributes are mentioned in the Scriptures for easy understanding and memorizing by men, devas and Brahmas.
The Buddha's attributes in a nutshell
All of the Buddha's glorious attributes can be put into two main categories: (1) The attributes that proclaim the accomplishment of the Buddha for himself (attahita sampatti) and (2) the attributes that stand testimony to the Buddha's service to the general weal of the multitudes, (parahita paṭipatti).
In the first category there are two aspects, (i) the success the Buddha achieves in overcoming the defiling tendencies, and (ii) the endowment of a variety of Knowledges. (The innate powers of the Buddha that he is invested with flow from these two sources.)
In the second category of the Buddha's attributes too, there are two aspects: (i) the severity of effort in preaching the Dhamma to the multitudes purely out of compassion, untinged with any expectation of
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gain or fame, and (ii) the infinite patience in wishing well even to persons antagonistic to him and in awaiting the ripeness of time on the part of the hearers to comprehend his teaching. The Buddha's acceptance of offerings of the four bhikkhu requisites is another form of doing useful service to the donors who thereby gain great merit. Thus the nine attributes such as Arahaṁ, are taught to signify the two above aspects of his own accomplishments and his service for the welfare of others.
The nine supreme attributes are read into the above two aspects in the following way:
Arahaṁ clearly describes the Buddha's success in getting rid of all defilements.
Sammāsambuddho and Lokavidū clearly describe the Buddha's endowment of variety of knowledges. (Here, it might be asked, "Does Lokavidū also not stands for Perfect Self-Enlightenment?" The answer is "Yes, it does". However, there is this distinction: Sammāsambuddho stands for the efficacy of Perfect Self-Enlightenment while Lokavidū signifies the efficacy of the Buddha's discriminating knowledge about the mental framework of his hearers such as tendencies, etc. Hence two different attributes are proclaimed.)
Vijjācaraṇasampanno completely conveys the comprehensive accomplishment of the Buddha for himself.
Sugato proclaims both the Buddha's accomplishment for himself and the achievement in working for the welfare of others, together with the underlying cause of both.
Anuttaro purisadammasārathi and Satthā devamanussānaṁ clearly demonstrate the Buddha's achievement in bringing the welfare of others.
Buddho brings out the meaning of accomplishment for own self as well as accomplishment for the good of others. (After mentioning Sammāsambuddho, the Buddha further proclaims Buddho because the former indicates his penetrative knowledge whereas the latter conveys his knowledge in imparting knowledge.)
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Bhagava highlights both the Buddha's accomplishment for himself and the success in bringing the welfare of others.
Considered in another light, the supreme attributes of the Buddha fall under three categories, namely: (i) Attributes that are root causes (hetu), (ii) attributes that are results (Phala), and (iii) attributes that bring welfare to others (sattū pakāra). (These three may be called success in root cause, success in result, and success in welfare of the world.)
The first four attributes Arahaṁ, Sammāsambuddho, Vijjācaraṇasampanno, Lokavidū, portray the root causes of attributes that the Buddha is endowed with.
Anuttaro purisadammasārathi and Sattā devamanussānaṁ clearly describe the Buddha's success in working for the good of others.
Buddho clearly points out to the Buddha's endowment of happy root cause as well as accomplishment for the good of others.
Sugato and Bhagava reveal the endowment of the three kinds of success, i.e., in root cause, in result and in the welfare of the world.
(These two modes of explanation are taken from Visuddhimagga Mahāṭīkā, Volume I)
Contemplation of the Buddha (Buddhānussati Bhāvanā)
Those Myanmar devotees who can just read Pāḷi and know only the Myanmar Language should commit to memory the nine attributes of the Buddha in Pāḷi and Myanmar as given above. They should recite each of them at a speed neither too slowly nor too fast, reflecting on its meaning. One who reflects on the attributes of the Buddha, while doing so, prevents the arising of thoughts of lust, hatred and bewilderment, besides gaining concentration which clears the mind of lethargy and distraction, and rendering it possible for a righteous thought-process to arise through the equanimous attitude of straight mental exercise.
When the concentration gets stronger through this meditation practice, the hindrances (nīvaraṇa) fall off, and defilements are quelled
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and consequently, five faculties such as faith (saddhā) become very pure and effective. The repeated reflection on the Buddha sharpens initial application of the mind (vitakka) and sustained application of the mind (vicāra). When these two factors are functioning well, delightful satisfaction (pīti) arises. Due to the delightful satisfaction, serenity of mental concomitants and serenity of mind arise, as the result of which physical and mental uneasiness (defilements associated with subtle forms of distraction) are quelled. When there is serenity of mind and serenity mental concomitants, happiness that causes the arising of concentration becomes pronounced. The thought-process being enriched by happiness is firmly fixed on the object of meditation.
Thus the factors involved in meditation beginning from initial application of the mind become more and more efficient stage by stage. The mind is neither retarded nor distracted so that the medium attitude of mental exercise or equanimity is maintained and the five faculties such as faith are functioning in a balanced way. Now the five factors of jhāna, viz, initial application of the mind, sustained application of the mind, delightful satisfaction, happiness and one-pointedness of mind, arise simultaneously at every thought moment with the great meritorious consciousness (mahā kusala citta) of the contemplation on the Buddha which is mental cultivation pertaining to the sensuous sphere (Kāmāvacara bhāvanā). Thus neighbourhood concentration or threshold concentration (upacāra jhāna) is achieved. When this concentration arises together with the great meritorious consciousness of the contemplation of the Buddha which is mental cultivation pertaining to the Sensuous Sphere, the meditator is called one who has achieved upacāra jhāna of the contemplation of the Buddha.
(Contemplation of the Buddha can at best reach the level of threshold or neighbourhood concentration (upacāra jhāna) pertaining to the Sensuous Sphere only, and not appanā (rūpāvacara) jhāna, why is it so? It is because the attributes of the Buddha are ultimate dhammas and are too profound to be fully concentrated up to the appanā jhāna stage. It is like a vessel that cannot remain stable on very deep waters.
It might then be asked in contemplating the attributes of the Buddha, the names of the ultimate dhammas of the nine attributes such as
[416]

Arahaṁ, etc., are still made objects of contemplation. Why are these names said to be ultimate dhammas? The answer is, again, that the attributes of the Buddha are so profound that although at the initial stage of meditation these names (such as Arahaṁ) are made as objects of meditation, when concentration is developed, the mind passes on from mere names to ultimate reality.
Again, one might further ask, "Are not some ultimate dhammas such as the first non-material consciousness (paṭhamārūpaviññāṇa) used as object of meditation and appanā jhāna such as the second non-material jhāna achieved thereby?" That is true, but that is a case of single object of meditation. The attributes of the Buddha are not a single object. They are a complex variety. So the comparison is not valid.
It may then be questioned, "A yogī contemplating on the thirty-two aspects or parts of the body, although starting with a number of them, after concentration becomes developed, fixes his mind on a single aspect or part only and achieves the first Fine Material jhāna. Then why is the same process not true in the case of the contemplation of the Buddha?" This is not an appropriate analogue. For although there are as many as thirty-two aspects or parts of the body all of them have a single reality-loathsomeness of the body which truly becomes the object of meditation leading to achievement of appanā jhāna. In the case of the attributes of the Buddha, they are replete with meaning in a variety of ways, and hence concentration achievable belongs only to the sensuous Sphere, and only up to upacāra jhāna stage.
"Why not concentrate on only one of the nine attributes then?"
The answer is: when concentration becomes developed the attributes of the Buddha are comprehended by the yogī so that he cannot fix his mind on any one of them only because his faith grows so much as to know no bounds.

Benefits of contemplation of the Buddha
A virtuous one who repeatedly contemplates the attributes of the Buddha has exceptional esteem of the Buddha comparable to the
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Ariyas' devotion to the Buddha. Repeated recollection of the Buddha so develops his mind that he has a stable mindfulness. The profundity of the Buddha's attributes on which his mind is trained makes him a person of profound wisdom. The nine attributes in themselves are the fertile field for sowing merit, therefore constant recollection of them is highly meritorious.
Reflection on the Buddha is a mental exercise conducive to delightful satisfaction (pīti), one of the even factors of Enlightenment. The yogi becomes possessed of much delightful satisfaction, first of the feeble kind but, later, of an ecstatic kind. The mindfulness that dwells on the attributes of the Buddha overcomes fear, therefore the yogi becomes indifferent to fear and dread, great or small. Since this mental exercise has the nature of warding off physical pain, the yogi acquires a kind of tolerance to pain. He also feels that he is together with the Buddha. The body of one whose mind is absorbed in the thoughts of the Buddha is like a shrine containing the Buddha so that it becomes worthy of adoration. His mind is always inclined to Supreme Enlightenment.
The yogis' mind is constantly reminded of the attributes of the Buddha with the result that any evil thought that might arise is driven away before evil word or deed is committed, being shameful to do it, and being abhorrent to do it in the presence of the Buddha. Contemplation of the Buddha is a basis for gaining maggaphala. If the yogi does not gain maggaphala in this existence for want of sufficient past merit he is reborn in the fortunate existences.
These are the benefits of contemplating the Buddha as explained in Visuddhimagga. For greater details the reader may consult Subhūti Thera Apādāna in the Thera Apādāna Pāḷi (and Myanmar translations).
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The Six Supreme Attributes of the Dhamma
Svākkhāto Bhagavatā dhammo sandiṭṭhiko akāliko ehipassiko opaneyyiko paccattaṁ veditabbo viññūhi
(i) The Dhamma consisting of Magga Phala Nibbāna and Pariyatti is well-expounded, Svākkhāto, because: (a) it is excellent in the beginning, excellent is at the middle and excellent at the end in the utterance of each word in strict accordance with the six rules of grammar and ten rules of articulation of the Magadhan tongue, (b) and (c) because it shows the middle way avoiding the two extremes, and because it quells the fires of defilements and completely extinguishes them, (d) because it explains the nature of Permanence, Stability, Pacification and Deathlessness.
(ii) The Dhamma, i.e., the four Maggas the four Phalas and Nibbāna, is sandiṭṭhiko because it is practiced and realized by the Ariyas who have thus exhausted the defilements, and also because it is the instant destroyer of defilements to win the laurels of victory.
(iii)The Dhamma, the nine Supramundane factors, are akāliko because it fructifies immediately in that the fruit (Phala) of the Path (Magga) is attainable without a moments delay.
(iv) The Dhamma is ehipassiko because it is clearly visible like the majestic moon in a clear sky free of mist, smoke, cloud etc., or like the Manohara gem that is found on Mount Vepulla, inviting all to come and see for themselves.
(v) The Dhamma is opaneyyiko because the four Maggas serve as the raft for crossing over to the safety of Nibbāna while Phala and Nibbāna bestow upon the Ariyas with the realization of a safe haven.
(vi)The Dhamma is paccattaṁ veditabbo because it must be realized through individual effort by the wise.
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The meaning of the above attribute explained
(1) In Svākkhāta, Dhamma refers to the Doctrine (Pariyatti), the four Maggas, the four Phalas and Nibbāna (the Pariyatti and the nine supramundane factors).
The Pariyatti is excellent at the beginning, excellent at the middle and excellent at the end because it is perfect in meaning and in words and because it proclaims the threefold training and the Ariya Path, Magga as the pure and complete way of practice.
The Pariyatti is perfect because even within a single stanza its first line is perfect, and therefore perfect at the beginning, its second and third lines are perfect and therefore perfect at the middle, its fourth line is perfect and therefore perfect at the end. In a discourse, it has an introduction that makes it perfect at the beginning. It has a conclusion that makes it perfect at the end. And the middle portion with its logical connections between various points makes it perfect at the middle. In a discourse consisting of a number of connected thoughts the first connection of logical relationships is perfection at the beginning. The last connection of logical relationship is perfection at the end. The remaining logical relationships are perfection at the middle. (These remarks are for Suttanta Piṭaka.)
(In another way:) In the Suttanta and Vinaya Piṭakas all of the discourses mention the place where the event took place (Sāvatthi, Rājagaha, etc.,) which is perfection at the beginning. The compatibility of the discourse with the natural bent of the hearers on that particular occasion, the incontrovertible truth contained in the meaning of the discourse, the substance, and the illustrations make the middle perfect. The benefit gained by the audience through their faith and conviction, the proper conclusion of the theme, make the end perfect.
In brief, the whole of the Pariyatti Dhamma comprising the Three Piṭakas essentially proclaim Morality, Concentration, Insight-wisdom, Magga Phala and Nibbāna. They pronounce the true Buddha, the true Dhamma, the true Saṅgha. They clearly prescribe the noble and correct practice that leads to Buddhahood, or Perfect Self-Enlightenment, Paccekabuddhahood and Arahantship or enlightenment as a disciple.
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Thus the three Piṭakas have the intrinsic excellence of the beginning in Morality, the intrinsic excellence of the middle in Concentration and Insight-wisdom, the intrinsic excellence of the end in Nibbāna. Or taken in another light, they are excellent at the beginning through Morality and Concentration, excellent at the middle through Insight-wisdom, and Magga, and excellent at the end through Phala and Nibbāna.
Or put it in another way, they are excellent at the beginning by declaring the true Buddha, excellent at the middle by declaring the true Dhamma, and excellent at the end by declaring the true Saṅgha. Again, anyone who takes up the practice as shown in the Pariyatti Dhamma or the Three Piṭakas can attain any of the three classes of Enlightenment, and are therefore excellent at the beginning through Perfect Self-Enlightenment, excellent at the middle through Paccekabuddhahood, and excellent at the end through Enlightenment as a disciple.
The Buddha' Doctrine requires his disciples two steps to take: the first step is for them to listen attentively with a certain faith, and the second is to take up the practice of the Dhamma. When the above steps are taken in their order and the proper practise is done, a disciple attains Arahattaphala. Therefore, in listening to the Doctrine, if you have the ultimate objective of Arahattaphala, you gain the knowledge of what has been heard, Sutamaya ñāṇa the repeated arising of which can put away the hindrances of the mind. Hence paying good attention to the Doctrine is excellence at the beginning. If you take up the Practice of the Dhamma after repeatedly listening to it, you get the calm that comes with concentration Samatha Sukha, and then if pursued correctly, you gain insight into phenomena which gives you peace and satisfaction Vipassanā Sukha. Thus the practice of the Dhamma is excellence at the middle. Since proper practice leads to Arahattaphala, the result of the practice is excellent at the end. In this way is the Pariyatti Doctrine excellent at the beginning, at the middle and at the end, and therefore it is truly acclaimed as Svākkhāto.
The Buddha's Pariyatti Doctrine clearly chalks out two modes of the practice, the practice conforming to the teaching sāsanabrahmacariya, and the noble practice of the Path, maggabrahmacariya. (Of
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those two, the first refers ordinarily to the threefold training and kindred teachings while the second refers to the very essence of the threefold training and the successful measure of the threefold training, namely, the Ariya Magga.) In teaching these two modes of the practice the Buddha defined the Noble Practice in terms of the deepest significance in meaning. For instance, if a religious teacher were to give emphasis on such mundane words as gruel, rice, or men or women, those terms do not have any intrinsic value that can lead to the ending of the woefulness of the round of existences. So such words do not carry any significant meaning from a truly religious point of view. The Buddha rejects giving emphasis on those mundane terms but expounds the Four Foundations of Steadfast Mindfulness (Satipaṭṭhāna), the Four Earnest Endeavours (Sammappadhāna) etc., in detail which have the effect of gaining release from the round of existences. Thus the Pariyatti Doctrine defines the Noble Practice in these significant absolute terms, replete with profound meaning.
Further, the Noble Practice is expounded in words and phrases that are perfect. In this matter there are ten important rules of enunciation of words. They are:
(i) Sithila Akkharas, unstressed words e.g., ka, ca, ṭa.
(ii) Dhanita Akkharas, strongly stressed words e.g., kha, gha, In the five-letter groups of Pāḷi alphabet, the second five letters and the fourth five letters are strongly stressed words.
(iii) Dīgha Akkharas, letters associated with long vowels, e.g., kā kū, ke, ko.
(iv) Rassa Akkharas, letters associated with short vowels, e.g., ka, ki, ku.
(v) Garu Akkharas, 'weighty' words, all the dīgha akkharas and short sounding words with conjunct-consonants trailing behind belong to this class. e.g., In santa (sa anta): the short-sounding word (sa becomes san here, which is a garu akkhara,
(vi) Lahu Akkharas, all other short-sounding words (rassa akkharas) with no conjunct-consonants.
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(vii) Niggahīta Akkharas: words uttered with a closed mouth (the sound produced by closing the mouth without letting the sound and the air caused by the respective organ of speech escape is called niggahīta.)
(viii) Vimutta Akkharas: words uttered with the mouth opened e.g., Kā
(ix) Sambandha Akkharas: two successive words with a connected sound e.g., In upasampadā pekkho, no pause is to intervene between dā and pek, but the whole word is to be uttered without break in between.
(x) Vavatthita Akkharas: separately sounded words e.g., In suṇātu me, there must be a pause between suṇātu and me.
The above ten rules are called the Ten Vyañjana buddhis. Vyañjana means words uttered as vocal expressions of the mind. Vyañjanabuddhi means the mind and mental concomitants that cause the utterance of words. The words thus uttered also are called Vyañjanabuddhi in a metaphorical sense.
It is not all the languages that conform to the above ten rules of enunciation. For instance, in Tamil only one or two of the rules are met with. In Kirāta there are no labial sounds. In Yun every word is pronounced heavily. In Pārasika (Pādasika) all words are pronounced as niggahīta. A discourse made by anyone in those tongues is therefore deficient in the linguistic aspect.
The Buddha expounds the Pariyatti Doctrine in accordance with the ten rules of enunciation. Hence the Pariyatti Doctrine the Noble Practice is perfect in words and phrases. (The perfection of the words and phrases is discussed along the grammatical rules such as Netti, etc., in Visuddhimagga and the great Sub-commentary, other Commentaries and Sub-commentaries. Here we are not going into these details.)
Furthermore, the Pariyatti Doctrine expounded by the Buddha is perfect because it contains the five qualities, namely, Morality, Concentration, Wisdom, Emancipation and Insight leading to
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emancipation so that there is no essential thing or no other pure element to add to it.
Again, the Pariyatti Doctrine expounded by the Buddha is perfect in the sense that there is nothing that is harmful and is to be discarded, for it has no trace of the defiling things such as wrong view or conceit, but is purely productive of liberation from the woeful round of existences. In another sense, there is no flaw whatever in this Pariyatti Doctrine since it is not something that is delivered to anyone with an eye on material gain or for fame and applause. Therefore it is pure in all aspects.
Thus the Pariyatti Doctrine preached by the Buddha is truly well expounded (Svākkhāta) because of its perfection in meaning, in words and phrases, and is by its very nature perfectly pure, laying down the Practice of Purity in its two fold modes.
Taken in yet another light, the Pariyatti Doctrine preached by the Buddha is well-expounded because it does not deviate from the avowed claim. Consider this: Holders of doctrines other than the Buddha's preach their gospel of impediments which are not truly impediments, and their gospel of emancipation which are not productive of emancipation. Hence their doctrines deviate from the avowed claim, and are therefore not well-expounded, but only ill-expounded.
The veracity of the Buddha's Pariyatti Doctrine is never called in question. What the Buddha declares as impediments to the attainment of Jhāna Magga Phala, Nibbāna are truly impediments. What the Buddha declares as factors conducive to emancipation are truly so. Nowhere does the Pariyatti Doctrine deviate from its avowed claims. That is why the Pariyatti Doctrine is truly well-expounded, Svākkhāto.
The above two interpretations of the attribute of svākkhāta is all the more remarkable when they are seen in association with the four kinds of Perfect Self-confidence of the Buddha (Catuvesārajjañāṇa). The Commentaries usually relate svākkhāta with these four factors (Knowledges). The four are given below:
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The four kinds of perfect self-confidence (Vesārajjañāṇa)
(1) The Buddha made his bold admission that "I am the Supremely Enlightened Buddha endowed with the All-knowing Wisdom," and truly is he possessed of the All-knowing Wisdom.
(2) He made his bold admission that "I am an Arahant who has destroyed all the defilements," and truly is he an Arahant.
(3) He boldly declared with his All-knowing Wisdom that "Such and Such factors are impediments to go to good destinations, to jhāna, magga, phala," and truly are those factors impediments.
(4) He boldly declared with his All-knowing Wisdom that "Such and such factors are those that lead to emancipation from the woeful round of existences," and truly are those factors productive of emancipation.
(1) That being so, there is no one who can challenge the Buddha on good grounds saying, "You claim to be Omniscient, but you do not know such and such thing." And there is indeed not a single thing that the Buddha does not know that would provide good ground for anyone to make such a challenge. Knowing himself thus unassailable, the Buddha has perfect self-confidence that his attainment of Perfect Enlightenment is truly perfect, and this self-confidence gives him great delightful satisfaction coupled with the reviewing Knowledge of his own attainment. (This is one kind of Perfect Self-confidence (Knowledge) dependent on his successful Knowledge.)
(2) Likewise, there is no one who can call in question the Buddha's claim about purity. No one can challenge him on good grounds saying, "You claim to be completely pure, yet you still have such and such impurity or defilement." For there is indeed no defilement that the Buddha has not rid himself of that would provide good ground for anyone to make such a challenge. Knowing himself thus unassailable, the Buddha has perfect self-confidence that his purity is truly perfect, and this self-confidence gives him great delightful satisfaction coupled with the reviewing Knowledge of his purity. (This is one kind of perfect Self-confidence (Knowledge) dependent on his successful abandonment of defilements.)
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(3) Likewise, there is no one who can challenge the Buddha on good grounds, saying, "The factors that you declare to be obstructions against going to the good destinations, to jhāna, Magga, Phala, Nibbāna, have no obstructing effects on those who resort to them." For there is indeed no impediment that fails to obstruct achievement of due results of the practice of the Dhamma. Knowing himself thus unassailable, the Buddha has perfect self-confidence that what he has declared to be impediments are truly impediments to the Noble practice, and this self-confidence gives him great delightful satisfaction coupled with the reviewing Knowledge of his own Doctrine. [This is one kind of perfect Self-confidence (knowledge) dependent on his special accomplishment in imparting knowledge.]
(4) Likewise, there is no one who can challenge the Buddha on good grounds, saying, "The factors that you declare to be leading to emancipation from the woefulness of the round of existences do not lead to emancipation of those who take up those factors." For there is no factor of emancipation that does not bring emancipation to the diligent. Knowing himself thus unassailable, the Buddha has perfect self-confidence that what he has declared to be emancipating factors are truly emancipatory, and this self-confidence gives him great delightful satisfaction coupled with the reviewing Knowledge of his own Doctrine. (This is one kind of perfect Self-confidence (Knowledge) dependent on the peaceful security of the Dhamma.)
The above four kinds of Perfect Self-confidence of the Buddha are called the four Vesārajjañāṇas. Of these four the first two go to prove the fact that the Doctrine expounded by the Buddha is well-expounded in that it is excellent at the beginning, at the middle and at the end, it is perfect in meaning and in wording, it need not be either added to or expunged, it is perfectly pure in its prescription of the Noble Practice in its two modes. (Which is the first interpretation of svākkhāta above).
The two of later kinds substantiate the fact that the Doctrine is well expounded because whatever is declared as impeding factors are truly impediments and also because whatever is declared as contributory factors to emancipation are truly emancipatory (which is the second
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interpretation above). (This is how the pariyatti dhamma the Doctrine, is svākkhāto or well-expounded).
The Supramundane is well expounded in that it leads to Nibbāna through the practice of the four Paths declared by the Buddha thus, "This is the correct practice, the way to Nibbāna, and this is Nibbāna that is attainable by this practice." (This is how Magga and Nibbāna are well expounded)
Of the three aspects of the Supramundane, i.e., Magga Phala Nibbāna, the Ariya Magga is well expounded in that it avoids the two extremes and steers the middle course as the correct practice. The Fruition (Phala) of the Path (Magga) i.e., the ordinary Fruitions attained by an Ariya, which are four in number, are the factors where no burning defilements exist. And the declaration of this truth that, "The four Phalas are the factors where no burning defilements remain," is the attribute of its being well-expounded. Nibbāna is permanent, deathless, the ultimate unconditioned element and this Nibbāna is declared by the Buddha in terms of permanence, deathlessness, etc., is the attribute of its being well-expounded. (This is how Magga Phala Nibbāna, the Supramundane factors, are well-expounded.)
(2) Sandiṭṭhiko
This attribute only relates to the Supramundane Saṁ, self, diṭṭha, (the truth realisable by the Ariya.) All Ariya, be he a Stream-Enterer, or a Once Returner, or a Never-Returner, having destroyed the various defilements each according to his status, have no business of harming oneself or harming another, or harming both because they are not subject to defilements such as attachment (rāga). Therefore they have no bodily pain. Since the defilements are extinct they are free from mental pain. On pondering over this bodily and mental ease, the Ariya perceives that his freedom from physical and mental troubles is due to the absence of defilements such as attachment which he has destroyed through Path-Knowledge. He knows it from personal experience and not from hearsay. Thus the Ariya Magga is perceivable by the Ariya by his own experience, i.e., it is sandiṭṭhiko.
Explained in another way, an Ariya, through the Magga ñāṇa (Path Knowledge) attained by him, experiences its fruition or Phala ñāṇa and realizes Nibbāna. Just as a person with good-eye-sight can see visible objects so also an Ariya, by mean of his reviewing Knowledge Paccavekkhaṇa, perceives his own Magga ñāṇa, its Fruition, and Nibbāna. Thus the whole of the nine factors of the Supramundane are said to be perceivable by Ariyas by their own experience, hence it is sandiṭṭhiko.
Another interpretation: (Saṁ, that which is extolled, diṭṭha, through Magga knowledge, the dhamma that overcomes the defilements). As we say "the king who conquers the enemies by means of his chariot", so also it is through Magga-ñāṇa that which is the condition, overcomes the defilements. Nibbāna, through Magga ñāṇa which makes it its mind-object, overcomes the defilements. Thus all the nine factors of the Supramundane, through Magga ñāṇa which is worthy to be extolled, overcome the defilements, and are sandiṭṭhiko. (refer to the meaning of the attribute given above.)
Yet another interpretation: when the nine Supramundane factors are fully comprehended through a good grasp of the mental cultivation and realization, and through the reviewing Knowledge, then all the whole set of factors that constitute the vicious circle of rebirths fall away completely. (Remember how the Ariyas make an end of dukkha, uprooting all defilements, through clear comprehension of the nine Supramundane factors.)
Here the interpretation is: "that the Supramundane dhamma are worthy of comprehending."
(Sandiṭṭhaṁ arahatīti sandiṭṭhiko:)
Saṁ diṭṭhaṁ, for comprehending, arahati, is worthy, (worthwhile), iti, therefore, sandiṭṭhiko it is worth-while knowing)
The Supramundane dhamma are worthwhile comprehending by anyone who means to make an end of dukkha. The Supramundane dhamma are therefore indispensable for those who wish to break the bonds of the woeful round of existences. There is no other way to
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attain emancipation. Hence the Supramundane dhamma are truly sandiṭṭhiko.
(3) Akāliko
This attribute relates only to the Ariya path. Refer to the meaning of akālika given above. The Ariya Path fructifies without delay, and so it is timeless in bringing benefit. Consider mundane merit and its benefit which must take a day or at least a few hours to fructify, even if it is the type of merit bearing fruit at present. With the Supramundane Ariya Path it is not so. No time elapses between the arising of Magga ñāṇa and the fruition thereof, Phala ñāṇa. The Path knowledge gives rise to the Fruition Knowledge immediately. Hence the Supramundane Magga is timeless in its fruition, akāliko.
The important point to note in respect of this attribute is that according to Abhidhamma, in a Magga thought-process, Magga-consciousness arises just for one thought-moment after which not a wink intervenes before Phala-consciousness arises, which is the Fruition of the Path-Knowledges. An Ariya who attains Magga is a "Magga-attainer" just for a single thought-moment after which he is a "Phala-attainer" in no time. This is because the thought-process of the arising of the Path and its Fruition come in a continuous uninterrupted flow. Hence the Myanmar rendering describes the process that a Magga-attainer is called a "younger brother" to a Phala-attainer only in a technical sense.
(4) Ehipassiko

The nine Supramundane factors are real things in the ultimate sense. They exist in truth and reality. They are beautiful things because they are pure, not defiled by mental taints. They are worth inspection. "Come, see for yourself, and experience it yourself! Try it out yourself!" They seem to be inviting. For example, if you have nothing worthwhile in hand to show such as a piece of gold or silver, you cannot invite others, "Come and see what is here." Again, if you have something horrible or detestable in hand, such as excreta, you cannot gladly invite
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others to come and see it. Rather, something detestable or impure is only kept hidden and is not displayed.
The nine Supramundane factors are real things in the ultimate sense. They are like the full disc of the moon in a clear sky, or like a big ruby placed on a white velvet cloth. These dhamma are stainless, spotless, and perfectly pure. They are therefore worth inspection, worth appreciation. They invite anyone to testify for himself their presence and their true worth.
(5) Opaneyyiko
Worldlings do not have the experience of the Supramundane. Their mind has never attained Magga-consciousness and Phala-consciousness. Therefore they have never realized Nibbāna. It is just because they have never attained Magga-consciousness and Phala-consciousness and never realized Nibbāna that they wallow in the mire of the woeful round of existences endlessly. If the lowest level of the supramundane Knowledge as Stream-Entry is attained, if Sotāpatti Magga-consciousness has ever arisen in one, the yogi as an Ariya has realized Nibbāna as clearly and unmistakably as he has seen something with his own eyes. Once this realization has taken place, he can make an end of all dukkha (i.e., the woeful round of rebirths) in utmost seven further existences in the fortunate destinations.
On one occasion, the Bhagava placed a pinch of dirt on his finger-nail (by simply wishing it to happen so) and said to the Bhikkhus: "Bhikkhus, which is greater, this pinch of dirt on my finger-nail or the great earth?"
And the bhikkhus replied, "Venerable Sir, the dirt on the finger-nail is infinitesimal, the great earth is far greater beyond comparison."
"Similarly, bhikkhus," said the Bhagava, the number of existences that have been prevented from arising by Sotāpatti Magga by an ariya disciple is as great as the great earth, the number of existences that remain to arise for him is as little as the pinch of dirt on my finger-nail (only seven at the most).
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Thus the Supramundane factors have the effect of cutting down the role of the farer in saṁsāra into a few further existences only, with the ultimate effect of total release from saṁsāra, according to the attainment of each individual Ariya. That being so, a virtuous one wishing to make an end of dukkha should give top priority to gain Magga Phala. Even if one's head be on fire, the extinguishing of the fire is not such a matter of urgency as the gaining of Path-Knowledge because fire on the head can destroy the present life only whereas the fire of defilements within can cause endless trouble throughout saṁsāra. The Supramundane dhamma should be borne in mind diligently until Path-Knowledge with its fruition is attained. Nibbāna should be made the mind-object with diligence. Thus the nine Supramundane factors are worthy of being constantly borne in one's mind, opaneyyiko.
(6) Paccattaṁ Veditabbo
Under this attribute three types of Ariyas should be noted, namely, (i) the Ugghaṭitaññū, who attains Magga Phala after hearing the gist of a discourse on the Dhamma, (ii) the Vipañcitaññū, one who realizes Magga Phala after hearing an explanation of the Dhamma, and (iii) the Neyya, one who gradually comes to comprehend the truth after getting further elaboration and guidance.
All the three types, after attaining the Path, know for themselves, that they have taken up the Noble Practice, that they have attained the Path, the Fruition, and have realized Nibbāna through their own experience. For the eradication of defilements is to be accomplished directly by oneself. A close disciple cannot discard his defilements through the attainment of the Path by his master. Nor can he dwell in the Fruition of the Path through the attainment of the Fruition by his master. Neither can he make Nibbāna his own mind-object through the master's making Nibbāna his (the master's) mind-object. Only by the attainment of Magga by one's own self can one get rid of the defilements within oneself. Dwelling in the Fruition is possible only when one has attained the Fruition-Knowledge oneself. Nibbāna also is likewise a matter for direct experience, and not realizable through another's experience. Thus the nine Supramundane factors are not to be considered as ornaments
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that adorn other people (and have no real benefit to oneself) but are only the property of the Ariyas who only can enjoy them. Since they pertain to the wise, these factors are beyond the pale of fools.
Thus the nine Supramundane factors are the property of the Ariyas who alone can realize them in their mind and enjoy them, paccattaṁ veditabbo.
Contemplation of the Dhamma
The yogi who wishes to contemplate the Dhamma should commit to memory the six attributes of the Dhamma in Pāḷi and translation as given above. He should recite each of them at a speed neither too slowly nor too fast, reflecting on its meaning. One who reflects on the attributes of the Dhamma, while doing so, prevents the arising of thoughts of lust, hatred and bewilderment, besides gaining concentration which clears the mind of lethargy and distraction, and rendering it possible for a righteous thought-process to arise through the medium attitude of mental exercise, i.e., equanimity.
As the concentration gets stronger through this meditation practice, the hindrances fall off and consequently the defilements are quelled. The five Faculties such as conviction become very pure and effective. The repeated reflection on the Dhamma sharpens the initial application of the mind and sustained application of the mind. When those two factors are functioning well, delightful satisfaction arises. Due to the delightful satisfaction, serenity of mental concomitants and serenity of mind arise, as the result of which physical and mental uneasiness are stilled. When there is serenity of mind and serenity of mental concomitants, happiness that causes the arising of concentration becomes pronounced. The thought-process being enriched by happiness is firmly fixed on the object of meditation. (i.e., the Dhamma.)
Thus the factors involved in meditation beginning from initial application of the mind become more and more efficient stage by stage. The mind is neither lethargic nor distracted so that the medium attitude of meditative practice is maintained and the five Faculties such as conviction are functioning in harmony. The five factors of jhāna,
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namely, initial application of the mind, sustained application of the mind, delightful satisfaction, happiness and one-pointedness of mind, arise simultaneously at every thought-moment with the great meritorious consciousness of the Contemplation of the Dhamma which is mental cultivation pertaining to the Sensuous Sphere. Thus neighbourhood concentration or threshold concentration, upacāra jhāna, is achieved. When this concentration arises together with the great meritorious consciousness of the contemplation of the Dhamma which is mental cultivation pertaining to the sensuous sphere, the yogi is called one who has achieved upacāra jhāna of the contemplation of the Dhamma.
(The possible questions relating to upacāra jhāna and their answers should be treated along the same lines as in the case of contemplation on the Buddha.)
Benefits of contemplating the Dhamma
A yogi who contemplates the Dhamma repeatedly is imbued with the intrinsic value of the Dhamma in its being worthy of constant companionship so much so that he feels a deep sense of awe and gratitude towards the Buddha, the fount of the Dhamma. For never was this Dhamma propounded by any other teacher. Thus, through the habitual contemplation of the Dhamma, one naturally becomes devoted to the Buddha exceeding other person's devotion. Therefore his devotion to the Buddha is comparable to that of the Ariya. He gains a stable mindfulness, a profound wisdom, and much merit. He becomes possessed of much delightful satisfaction, first of the feeble kind but later, of an ecstatic kind. He becomes indifferent to fearful things, great or small. He becomes tolerant to pain. He feels that he is in the company of the Dhamma. The body of one whose mind is steeped in the Dhamma is like a shrine worth paying homage to. His mind is always inclined to and desirous of attaining the nine Supramundane factors. Being constantly aware of the attributes of the Dhamma, he is incapable of allowing himself to commit evil, through shame and dread to do it, whenever occasion for it arises. Contemplation of the Dhamma is a sure basis for gaining Magga Phala. If the yogi does not attain
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Magga Phala in this existence for want of sufficient past merit, he is reborn in the fortunate existences. These are the benefits of contemplating the Dhamma.
A special point to note
The Commentary says that of the six attributes of the Dhamma, only the first one, svākkhāto, relates to the Doctrine as expounded by the Buddha, and that the remaining five relate to the nine Supramundane factors. Visuddhimagga Mahāṭīkā (Volume I) discusses this matter in another light which is briefly reproduced below:
Although the Commentary says that in specific terms the five attributes beginning with sandiṭṭhiko belong to the Supramundane, they can also be considered as belonging to the Doctrine or pariyatti dhamma on the following grounds:
A wise person who is learned, who has memorized much Pāḷi, who is of very stable mindfulness, can perceive the Doctrine as being excellent at the beginning, etc., and so the Doctrine is sandiṭṭhiko as sandiṭṭhiko is defined as "Sandiṭṭhiyā jayatīti sandiṭṭhiko, that the knowledge of the Doctrine can be a tool to conquer believers of other doctrines", it is specifically sandiṭṭhiko. In conquering the defilements, knowledge of the Doctrine is a contributing factor and so the Doctrine is by inference sandiṭṭhiko: As another definition puts it: "Sandiṭṭhaṁ Arahatīti sandiṭṭhiko, that the Doctrine has been expounded to clear away all defiling factors" and directed at the promotion of pure meritorious factors, it is worth to be studied closely to gain perception. Hence it is sandiṭṭhiko.
Since the Doctrine is the true condition for the attainment of the Supramundane Magga, which may be realized at all times, it is akāliko, considered from the point of probable result.
The Doctrine itself is real and is perfectly pure. So it also is open to inspection and can invite all the world to come and see it, to learn it, and to examine it. Hence it is also ehipassiko.
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Being replete with those attributes, the Doctrine is worthy of being constantly borne in mind by the wise who wish to make an end of dukkha. Therefore it is opaneyyiko.
One who studies the Doctrine with a mind intent on Arahantship, will get delightful satisfaction both on account of its excellence in language and excellence in meaning. This quality of giving delightful satisfaction to the wise individually, according to their capacity, is truly paccattaṁ veditabbo.
This is the explanation given in Visuddhimagga Mahā Ṭīkā about how the five later attributes of the Dhamma can also belong to the Doctrine.
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The Nine Supreme Attributes of the Saṅgha
Suppaṭipanno Bhagavato sāvakasaṅgho, ujuppaṭipanno Bhagavato sāvakasaṅgho, ñāyappaṭipanno Bhagavato sāvakasaṅgho, sāmīcippaṭipanno Bhagavato sāvakasaṅgho. Yadidaṁ cattāri purisayugāni aṭṭha purisapuggalā esa Bhagavato sāvakasaṅgho āhuneyyo, pāhuneyyo, dakkhiṇeyyo, añjalikaraṇīyo, anuttaraṁ puññakkhettaṁ lokassa.
(The Pāḷi text of the nine supreme attributes of the Saṅgha) Its meaning: The community of the disciples of the Buddha, i.e., the eight classes of the Ariya Saṅgha, take up the bhikkhu practice well, and hence are suppaṭipanno. (1)
The community of the Ariya disciples of the Buddha are endowed with straightforward uprightness (ujuppaṭipanno) because they follow the straight middle way. (2)
The community of the Ariya disciples of the Buddha strive to attain Nibbāna, hence they are ñāyappaṭippanno. (3)
The community of the ariya disciples of the Buddha are endowed with correctness of practice, being ashamed to do evil and abhorrent to do evil, being always mindful, and controlling their conduct, even being prepared to die rather than lose morality, hence they are sāmīcippaṭipanno. (4)
The disciples of the Buddha, the Ariya Saṅgha consisting of eight categories of disciples in four pairs, the really great persons -
are worthy of receiving offerings brought even from afar, (āhuneyyo) (5)
- are worthy of receiving offerings specially set aside for special guests, (pāhuneyyo) (6)
- are worthy of receiving offerings made for the sake of Nibbāna, (dakkhiṇeyyo) (7)
- are worthy of receiving obeisance by the three worlds, (añjalikaraṇīyo) (8)
- are the incomparably fertile soil for all to sow the seed of merit, (puññakkhettaṁ lokassa) (9)
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Miscellaneous notes
Sāvakasaṅgha: The eight classes of Ariyas are Sāvakasaṅgha in their true meaning. However, the virtuous bhikkhus also are called, in an extended meaning, Sāvakasaṅgha since they also follow the Teaching of the Buddha obediently. The word sāvaka is defined as, "Sakkaccaṁ suṇantīti sāvakā, he who listens (the Teaching) respectfully." Here, to listen respectfully means to live up to the Teaching that will lead to Arahantship. According to this definition, only Ariyas are sāvakasaṅgha in the true sense and worldlings are called sāvakasaṅgha as an extended meaning. (Listening respectfully is accomplished only by the Arahants who have accomplished the noble Practice. However, worldlings who are on the noble Path are sure to attain Arahantship and so they are also called sāvakasaṅgha in an extended sense of the word.)
Saṅgha: the community who are of the same moral standard. Hence Saṅgha in the true sense refers only to Ariyas. This is because Ariyas have their morality based on Magga and are of the same purity just as a bullion cut up in two pieces in the middle are of equal value.)
(1) Suppaṭipanno, etc.
In the nine attributes of the Saṅgha, the first four beginning with Suppaṭipanna are the conditions that have the five latter ones as consequence.
The four conditions (attributes) are in fact not four different kinds of practice: if the right practice which is shown as the Ariya Magga is carried out, all the four attributes are accomplished.
This is because the Buddhas' Teaching in the last analysis is right practice as a constituent of the Ariya Path. It is this right practice that was presented to the multitudes over the forty-five years of the Buddha's mission in a multitude of ways to suit the natural bent of the hearer. Thus the right practice is the Buddha's true message, the essential feature of his entire teaching. One who follows the right practice is one who practices well, a suppaṭipanna puggalo.
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The Community of the disciples of the Buddha are endowed with the proper practice because they follow the right practice. (1)
The right practice which is a constituent of Ariya Path has the quality of destroying the opposing factors which are defilements. Therefore the right-practice is the practice that is unfailing and straight. The community of the disciples of the Buddha who follow the right practice are therefore called the noble ones who are endowed with the straightforward upright practice. (2)
The right practice which is a constituent of the Ariya Path is the practice that does not go against Nibbāna, but is in conformity with Nibbāna. The community of the disciples who take upon themselves the right practice that conforms to Nibbāna, that is not against Nibbāna, are endowed with the practice leading to Nibbāna. (3)
The right practice which is a constituent of the Ariya Path is the practice that is in conformity with the nine Supramundane factors, and is therefore called the righteous practice, the practice that conforms to the Dhamma. Hence the Saṅgha are endowed with correctness of practice. (4)
Of the eight categories of Ariyas, the four who are established in Path Knowledge are endowed with the above (four aspects of) the right practice which is a constituent of the Ariya Path. The four who are established in the Fruition Knowledge are endowed with the above right practice in the sense that it was through that right practice that they now enjoy the Fruit of the Path and Nibbāna.
Further explanation
The Ariya Saṅgha take upon themselves the Doctrine and discipline as taught by the Buddha. This is taking up the true practice, the faultless practice. Hence they are endowed with the true practice. (1)
The Saṅgha take up the eight constituents of the Path and thereby steer the middle course, avoiding the two extremes (of sense-gratification and self-mortification). This practice is also straight without the slightest deviation or crookedness in any examples of the
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three examples of crookedness. Hence they are endowed with the straightforward upright practice. (2)
Nibbāna which is penetrateable only by Magga Phalañāṇa is called ñāṇa (knowledge). Since the Saṅgha strive for realizing ñāṇa, they are endowed with the practice leading to Nibbāna. (3)
Worshipping, welcoming, raising joined palms by way of obeisance and offering of the four bhikkhu requisites are acts of veneration called sāmīcikamma. Devas and men perform these acts of veneration towards the Saṅgha having regard for the morality, concentration and wisdom of the Saṅgha. Anyone lacking in morality, concentration and wisdom does not deserve veneration. As for the community of disciples of the Buddha the taking up of the right practice which is the Ariya Path, endows them with morality, concentration and wisdom as the necessary threefold training. And so they deserve veneration. Since they conduct themselves to be worthy of veneration through their noble practice, they are endowed with sāmīcippaṭipanno. These four attributes are the conditions for their homage worthiness.
The eight categories of Ariyas in four pairs
(a) The Ariya established in the First Path or the Stream-Enterer and the Ariya established in the Fruition thereof,
(b) The Ariya established in the Second Path or the Once-Returner and the Ariya established in the Fruition thereof,
(c) The Ariya established in the Third Path or the Never-Returner and the Ariya established in the Fruition thereof,
(d) The Ariya established in the Fourth Path or the Arahatta Magga Puggalo and the Ariya established in the Fruition thereof or the Arahatta Phala Puggalo (The Arahant).
(2) Āhuneyyo, etc.
Those four pairs, making eight categories of Ariyas, being endowed with the four attributes as conditions such as suppaṭipanna are entitled
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to the five noble privileges such as āhuneyya which also are their attributes as consequences.
Āhuneyyo: (a, even brought from afar, huna, the four requisites as offerings, eyya, entitled to receive). The Ariya Saṅgha can, on account of their four attributes as conditions such as suppaṭipanna bestow great merit to the donors who offer them the four bhikkhu requisites. Therefore if the donor has these articles ready to offer when the Ariya Saṅgha come for alms-collection, he should offer them gladly. If those articles are not at hand he should try and procure them even from afar and offer them. Those articles brought from afar and offered are called āhuna. The Ariya Saṅgha who are endowed with the four conditions are entitled to receive those offerings brought from afar and more so because in accepting them the donors earn great merit. Therefore the Ariya Saṅgha are possessed of the attribute of āhuneyya.
(Another interpretation:) (ā, even brought from afar, huneyya, worthy to offer the four bhikkhu requisites) The Ariya Saṅgha can bestow much merit on the donor because they are endowed with the four noble conditions. Therefore the donor, wishing to gain much merit, should make offerings not only when the Saṅgha come to them on alms collection, but should go and make offerings to the Saṅgha at their monastery which may necessitate a long journey. The four requisites that are offered after making a journey for that purpose are called āhuna. The Ariya Saṅgha deserve to receive such offerings on account of the four conditions that they are endowed with. In this sense also the Ariya Saṅgha are possessed of āhuneyyo.
(Still another interpretation:) The Ariya Saṅgha are endowed with āhuneyyo because they deserve to receive offerings from Sakka, king of devas, and such powerful personages. Taken in another light, in the brāhmaṇa tradition they keep a sacrificial fire called āhavanīya (which has the same meaning as āhuneyyo.) They believe that if they feed butter to this fire as offering they earn much merit. If the offering to the sacrificial fire brings merit, and is thus called āhavanīya, the Ariya Saṅgha who can bestow great merit to the donor are truly āhuneyyo. For the so-called āhavanīya of the Brahmins do not bring any real benefit: the butter that they feed the sacrificial fire just gets consumed
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and becomes ash. The Ariya Saṅgha, being possessed of the four noble attributes as condition, unfailingly bestow much merit to the donor, and are truly āhuneyyo.
Yo ca vassasataṁ jantu, aggiṁ paricare vane;

Ekañca bhāvitattānaṁ, muhuttamapi pūjaye.

Sāyeva pūjanā seyyo, yañce vassasataṁ hutaṁ.
"One may tend the sacrificial fire in the forest for a hundred years.
One may, on the other hand,
Make offerings reverentially just once
To those noble ones who dwell in insight-meditation, 
This offering is indeed of greater benefit
Than a hundred years of tending the sacrificial fire."
Dhammapada v, 107, SahassaVagga
The above stanza brings out the significance of the āhuneyyo attribute of the Ariya Saṅgha. (5)
Pāhuneyyo
Guests who come to you from all the various quarters are called pāhuna. Gifts and offerings such as food, made ready for them are also called pāhuna. In this context the second meaning applies. (Pāhuna, gifts and offerings meant for guests, eyya, deserve to receive.) Gifts and offerings set aside for guests should be offered to the Saṅgha if the Saṅgha come to your place, i.e., Guests count only next to the Saṅgha. The Saṅgha deserve top priority because they are endowed with the four attributes discussed above. That indeed is so because (however important one's guests may be,) the Ariya Saṅgha appear in the world only when the Buddha appears. And the arising of a Buddha takes incalculable aeons. Further, the Saṅgha are so imbued with noble qualities that they are a source of pleasure, and are the incomparable
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friends or relatives that call at your door. For these reasons the Saṅgha are entitled to receive special offerings meant for one's valued guests, āhuneyyo.
Dakkhiṇeyyo
'Dakkhiṇā' has been defined as:
Dakkhanti etāya sattā yathādhippetāhi sampattīhi vaḍḍhantīti dakkhiṇā.
"The volition through which beings are blessed with whatever they wish to have or to be is called dakkhiṇā." This means that the gift or offering made with a view to future well-being is called Dakkhiṇā. If someone does not believe in the hereafter, i.e., if he holds an annihilatory view, then he will not make offerings for future well-being.
According to the Buddha's doctrine, Arahants, i.e., the Buddha and his Arahant disciples, having eradicated ignorance and craving for existence, which are the root causes of the round of existences, will not be reborn in a new existence. Until the two root causes have been eradicated, rebirth is inevitable (however much one holds an annihilist view). Just as a tree whose tap roots are not cut off will remain growing and bear fruit, but when its tap roots are completely cut off it cannot thrive and cannot bear fruit, so also ignorance and craving for existence must be understood as the tap roots of rebirth. All worldlings, Stream-enterers, Once-returners, Non-returners will have rebirth because those two tap roots have not been completely destroyed. Only on attaining Arahantship are the two tap roots completely destroyed and rebirth is stopped.
Only one who does not hold the wrong view of annihilism believes in after-life. Only when existence after death is believed in, will there be alms-giving for one's own well-being in future existences. Only when volitional acts of giving are done, can there be the fulfilment of whatever one may aspire to as the result. Thus, any act of giving with the belief in its good result in the future existences is called dakkhiṇā. (Therefore dakkhiṇā means an object that is given away, motivated by the belief in future benefit.)
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The Ariya Saṅgha can make that object of offering efficacious as is desired by the donor because they are endowed with the four supreme attributes mentioned above. In that sense they deserve to receive offerings that are called dakkhiṇā. Hence they are possessed of the noble attribute of Dakkhiṇeyyo.
Another interpretation:
The Ariya Saṅgha purify the object that is being offered (dakkhiṇā) in the sense that they bestow the merit on it (through their nobility). "Dakkhiṇāya hito Dakkhiṇeyyo, the Ariya Saṅgha who bestow merit on the offering." This is another meaning by which the attribute of Dakkhiṇeyyo may be understood. (7)
Añjalikaraṇīyo
Being endowed with the four noble qualities based on their right practice, the Ariya Saṅgha are worthy of being venerated with joined palms raised to the head. The term for this attribute is defined as, "añjali karaṇīyā etthāti añjalikaraṇīyo, Those wishing to earn merit pay obeisance to these eight Ariyas, hence the Ariya Saṅgha are añjalikaraṇīyo." (8)
Anuttaraṁ puññakkhettaṁ lokassa
Anuttaraṁ: "natthi ito uttaranti anuttaraṁ"
(Definition) "There is no better field for sowing merit than the Ariya Saṅgha" Although by definition "there is no better field than the Ariya Saṅgha," by point of fact there is not even any field of merit equal to the Ariya Saṅgha. Hence this attribute has been rendered as "the incomparably fertile field for sowing merit."
Khetta means a field for cultivation of crops. Puññakkhetta means a field where merit is cultivated, a metaphor for the Ariya Saṅgha. Just as a field nurtures the seeds sown in it so also the Ariya Saṅgha nurture the seeds of good deeds (acts of merit) sown in them (done towards them). Here the Saṅgha nurture the good deeds of the donors through the morality, concentration and wisdom which are like the nutrients of the soil. Thus the Ariya Saṅgha bestow great merit to the good deeds done towards them, and are called the field that nurtures the seeds of merit.
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A field where the king sows his seeds is called the king's field. Likewise, the Ariya Saṅgha where all the three worlds sow their seeds of merit are called the incomparably fertile field where the whole world sow their seeds of merit, anuttaraṁ puññakkhettaṁ lokassa. (9)

Contemplation of the Saṅgha
The yogi who wishes to contemplate the Saṅgha should commit to memory the nine attributes of the Saṅgha in Pāḷi and its translation as given above. He should recite each of them, such as suppaṭipanno at a speed neither too slow nor too fast, reflecting on its meaning. One who reflects on the attributes of the Saṅgha, while doing so, prevents the arising of thoughts of lust, hatred and bewilderment, besides gaining concentration which clears the mind of lethargy and distraction, and rendering it possible for a righteous thought process to arise through the medium attitude of mental exercise, i.e., equanimity.
As the concentration gets stronger through this meditation practice, the hindrances fall off and consequently the defilements are quelled. The five faculties such as conviction become very pure and effective. The repeated reflection on the Saṅgha sharpens the initial application of the mind and sustained application of the mind. When these two factors are functioning well, delightful satisfaction arises. Due to the delightful satisfaction, serenity of mental concomitants and serenity of mind arise, as the result of which physical and mental uneasiness are stilled. When there is serenity of mind and mental concomitants, happiness that causes the arising of concentration becomes pronounced. The thought-process being enriched by happiness is firmly fixed on the object of meditation (i.e. the Saṅgha)
Thus the factors involved in meditation beginning with initial application of the mind become more and more efficient stage by stage. The mind is neither lethargic nor distracted so that the medium attitude in mental exercise is maintained and the five faculties such as conviction are functioning in harmony. The five factors of Jhāna, namely, initial application of the mind, sustained application of the mind, delightful satisfaction, happiness and one-pointedness of mind, arise simultaneously at every thought moment with the great meritorious consciousness of the contemplation of the Saṅgha which is mental cultivation pertaining to the Sensuous Sphere. Thus neighbourhood concentration or threshold concentration, upacāra jhāna, is achieved. When this concentration arises together with the great meritorious
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consciousness of the contemplation of the Saṅgha which is mental cultivation pertaining to the Sensuous Sphere, the yogi is called one who has achieved upacāra jhāna of the contemplation of the Saṅgha. (The possible question relating to upacāra jhāna and their answers should be treated along the same lines as in the case of contemplation on the Buddha.)
The benefits of contemplating the Saṅgha
The virtuous one who repeatedly contemplates the Saṅgha becomes exceptionally devoted to the Saṅgha comparable to the Ariyas devotion to the Saṅgha. He gains a stable mindfulness, a profound wisdom, and much merit. He becomes possessed of delightful satisfaction at first of the feeble kind, but later, of an ecstatic kind. He becomes indifferent to fearful things, great or small. He becomes tolerant to pain. He feels that he is always in the company of the Saṅgha. His mind is always ennobled by the awareness of the attributes of the Saṅgha so that his body is like a congregation chamber of the Saṅgha (Sīmā) where the Saṅgha are being assembled, and therefore is worthy of veneration. His mind is bent on acquiring the attributes of the Saṅgha. Being constantly aware of the attributes of the Saṅgha he feels like one in the very presence of the Saṅgha and is incapable of committing any evil, through shame and dread to do it, whenever occasion for it arises. Making the contemplation of the Saṅgha as the bases, one may (after gaining concentration) meditate for gaining insight into conditioned phenomena with facility and succeed in it. If he does not attain Magga Phala in this existence for want of sufficient past merit, he is reborn in the fortunate existences. These are the benefits of contemplating the Saṅgha.
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Two kinds of meditation
Contemplation of the Buddha, Contemplation of the Dhamma and Contemplation of the Saṅgha are all various forms of meditation. Meditation is of two kinds: meditation for refreshing the mind and meditation for Insight.
We shall explain this.
(1) A yogi who contemplates loathsomeness of the body through reflecting on the ten stages of the dead body may feel repulsed by the unpleasant object and his mind may stray like an untamed bull. In such a case he should shift his object of meditation from the original object of the dead body and contemplate the Buddha or the Dhamma or the Saṅgha. Then the mind will become refreshed and invigorated. The hindrances then fall away. Then he can go back to his original contemplation on loathsomeness of the body.
It is like the case of a strong man trying to cut down a big tree to build a pinnacle for a shrine. His sword or hatchet might get blunt after cutting off just the branches of the big tree and he might find it unusable for felling the tree. Then he would go to the blacksmith and get his blunt blade sharpened after which, equipped with a new blade, he could successfully chop down the whole tree.
The yogi, after refreshing his mind by contemplating on the Buddha or the Dhamma or the Saṅgha resumes his contemplation on the loathsomeness of the body. When he gains concentration and achieves the first jhāna of the fine material Sphere he meditates on the five factors of the jhāna as being impermanent, woeful and insubstantial. And when the mind gains the ten stages of insight into conditioned phenomena, it matures into Magga-Knowledge and its Fruition. (This is the first kind of meditation)
(2) A yogi contemplating on the Buddha or the Dhamma or the Saṅgha first strives to achieve the threshold concentration or upacāra jhāna. Then he meditates on the very nature of his mental exercise. If he has been contemplating the Buddha he applies his mind to the question: "Who is it that is meditating? Is it a man or a woman? Is he a man, or deva, or a Māra, or a Brahma?" He views the question
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objectively to get at the ultimate fact. Then he will come to perceive the fact that in the ultimate sense there is no such thing as a man or a woman, or man, or deva or, Māra or a Brahma, and that in truth and reality it is just the mind that is mindful of the object under meditation that is recollecting the attribute of the Buddha such as "Arahaṁ". Then he comes to understand that the mind that is being mindful of the mind-object is the aggregate of consciousness (Viññāṇakkhandha), that the sensation that is associated with the consciousness is the aggregate of sensation (Vedanākkhandha), that the perceiving (of the sensation) associated with the consciousness is the aggregate of perception (Saññākkhandha), that the contact (phassa) with the sensation that arise together with the consciousness is the aggregate of volitional activities (Saṅkhārakkhandha). Thus he understands the nature of mind and the four mental aggregates which are mental phenomena. Further, he examines through the insight gained so far. On what do the mental aggregates depend? He perceives first the physical base of mental phenomena (hadaya vatthu). Next he perceives that the physical base is dependent on the Four Primary elements (Mahā bhūta rūpa). Then he goes on meditating on other corporeality that are dependent on the Four Primary Elements. He exercises the mind diligently and in due course comprehends the nature of corporeality that such is the aggregate of corporeality which is just physical phenomena devoid of any real person or being, and that in truth and reality there is no I or he/she, man, woman, etc., apart from the physical phenomena. He now gains insight into the two different kinds of phenomena, that is mental and physical, in the last analysis, and understands that these two different phenomena are composed of five aggregates on a detailed analysis. Then he understands that these five aggregates are in truth and reality unsatisfactory and woeful and thus understands the Truth of dukkha. Then he also knows that Craving (greed) is the cause of dukkha, and that cessation of both dukkha and the cause of dukkha is the Truth of cessation, and that the Ariya Path of Eight constituents is the practice that is the condition for cessation. Thus having penetrating knowledge of the Four Truths, the yogi develops the insight stage by stage until it culminates in the Fruition of the Path Knowledge and
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becomes an Ariya. The meditation thus culminating in Ariyahood is the kind of contemplation directed towards insight.
(These remarks are extracted from the Commentary on the Aṅguttara Nikāya, the Ones, ekāka)
End of the two kinds of meditation.
Dependent Origination, Paṭiccasamuppāda
In Volume Two of the Great Chronicle we have undertaken to deal with Dependent Origination in the Chapter on the Dhamma and this is the occasion for it. We shall explain Dependent Origination in a manner neither too brief nor too detailed.
Saccaṁ satto paṭisandhi, paccayākārameva ca;

Duddasā caturo dhammā, desetuñca sudukkarā.

"(i) The veracity of the Four Truths, (ii) the illusion of a 'being' as regards the five aggregates, (iii) the process of rebirth that links up existences, (iv) the conditionality of all things such as ignorance - these four subjects are difficult for one to understand and, having understood, are difficult to explain them to others." So say the Sammohavinodanī Commentary and others.
Paṭiccasamuppāda, being one of the difficult subjects to understand, will now be explained to the reader in a manner neither too brief nor too elaborate, using the brief exposition in the text, based on the late Ledi Sayadaw's 13 expository Myanmar verses on Paṭiccasamuppāda.
The Text: Paṭiccasamuppāda Uddesa:-
Avijjāpaccayā saṅkhārā, saṅkhārapaccayā viññāṇaṁ, viññāṇapaccayā nāmarūpaṁ, nāmarūpapaccayā saḷāyatanaṁ, saḷāyatanapaccayā phasso, phassapaccayā vedanā, vedanāpaccayā taṇhā, taṇhāpaccayā upādānaṁ, upādānapaccayā bhavo, bhavapaccayā jāti, jātipaccayā jarāmaraṇaṁ sokaparidevadukkhadomanassupāyāsā sambhavanti; evametassa kevalassa dukkhakkhandhassa samudayo hoti.
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Avijjāpaccayā saṅkhārā: With ignorance of the Truth as condition, i.e., due to the inability to see things as they truly are volitional activities that pertain to the present and future existences come about.
Saṅkhārapaccayā viññāṇaṁ: With volitional activities pertaining to the present and future existences as condition, birth linking consciousness comes about.
Viññāṇapaccayā nāmarūpaṁ: With birth-linking consciousness as condition, mind and body comes about.
Nāmarūpapaccayā saḷāyatanaṁ: With mind-and-body as condition, the six kinds of sensitive corporeality called the six sense-doors come about.
Saḷāyatanapaccayā phasso: With the six sense-doors as condition, the six kinds of contact with their respective sense-objects come about.
Phassapaccayā vedanā: With the six kinds of contact as condition, six kinds of sensation that cognize or experience the sense-objects come about.
Vedanāpaccayā taṇhā: With the six kinds of sensation as condition, the six kinds of craving or attachment for the six sense-objects (i.e, sensual objects) come about.
Taṇhāpaccayā upādānaṁ: With the six kinds of craving as condition, clinging, i.e., deep-rooted attachment comes about.
Upādānapaccayā bhavo: With clinging as condition, the causal process of one's own actions with their results in the present and in future existences comes about.
Bhavapaccayā jāti: With the causal process of one's own actions as condition, recurrence of fresh existences or rebirth comes about.
Jātipaccayā jarāmaraṇaṁ sokaparidevadukkhadomanassupāyāsā sambhavanti: With rebirth as condition ageing-and-death, grief, lamentation, bodily pain, distress of mind, and agony come about. (Ledi Sayadaw's rendering.)
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Ledi Sayadaw's verses on Dependent Origination
(Gist of the Myanmar Verses)
Verse One
(1) Avijjāpaccayā Saṅkhārā
Homage to the Peerless Lord of all Devas, who has the penetrative Knowledge of the Four Truths! I shall now explain the causal law that governs the ceaseless rounds of existences in the three Spheres (i.e, the Sensuous Sphere, the Fine Material Sphere and the Non-material Sphere.) Not knowing the Four Truths on account of the great darkness of ignorance, the worldling does not understand the fires of defilements in him and so, being deeply attached to the five aggregates that are merely fuel to the burning defilements, commits demeritorious deeds with heart and soul every day, thinking the glorious existences in the human world and the deva world as real happiness, he also performs meritorious deeds of ten kinds which tend to rebirth in the Sensuous Sphere and the Fine Material Sphere on the one hand, or to the Non-material Sphere on the other hand. Thus he does volitional actions that result in endless rebirth in the three Spheres.
Elucidations
Avijjāpaccayā Saṅkhārā: Dependent on Ignorance, volitional activities arise i.e., thoughts, deeds and acts are caused by a certain motive or volition that are conditioned by Ignorance. There are an infinite number of beings that live in the infinite world-systems but all of them in the ultimate sense are representations of just the twelve factors of Dependent Origination, namely, Ignorance, Volitional activities, Birth-linking consciousness, Mind and Matter, the six Sense-bases, Contact, Sensation, Craving, Clinging, Kammic process, Rebirth, Ageing-and-death. (Paṭicca, dependent on or conditioned by (cause), Samuppāda arising of Saṅkhāra etc., (results).
Of those twelve factors, Ignorance is the root condition of the earlier part of saṁsāra. Hence it is mentioned first, as between avijjā and saṅkhāra, the former is the cause and the latter the result. Saṅkhāra means volitional thoughts, words and deeds.
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Avijjā is one of the 52 mental concomitants (cetasika). It is essentially bewilderment, moha, a demeritorious state of mind. Moha is variously rendered as 'not knowing', 'unskilled, 'unknowing', 'Ignorance', 'darkness of delusion'.
Ignorance means: (1) not knowing the Truth of Dukkha, i.e., not perceiving the truth that the five mundane aggregates pertaining to the three spheres are dukkha, (2) not knowing the Origin of Dukkha, i.e., not perceiving the truth that Craving (taṇhā) is the cause of dukkha, (3) not knowing the Truth of cessation, i.e., not perceiving the truth that Nibbāna is the cessation of dukkha, (4) not knowing the Truth of the Path, i.e., not perceiving the Truth that Ariya Path of eight constituents is the way that leads to Nibbāna.
The fourfold ignorance of the Four Truths are the condition whereby all worldlings, blinded by their own Ignorance, commit evil deeds that send them down to the four miserable states of Apāya, or perform good deeds that send them to the seven fortunate existences and the sixteen Fine Material realms of Brahmas, or to the four Non-material realms of Brahmas. The evil deeds are motivated by evil volitions called apuññābhisaṅkhāra. The good deeds that tend to the seven fortunate existences and the Fine Material realms are motivated by good volitions called puññābhisaṅkhāra. The volitions in the four types of good deeds leading to the four Brahma realms of the Non-material Sphere are called āneñjābhisaṅkhārā. Therefore the Buddha declares that with Ignorance as condition, three types of volitional activities of the mundane meritoriousness and mundane demeritoriousness come to be.
(Now with reference to verse one.)
In the eulogistic reference to the Buddha at the beginning of this stanza:
- the Penetrative Knowledge is compared to the Jotirasa ruby, one of the seven boons of a Universal Monarch;
- the Four Truths is symbolised by the Four Island Continents over which a Universal monarch reigns;
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- the Analytical exposition of the Four Truths is symbolised by the roaming of the four Island continents by the Universal Monarch.
And the act of reverence is performed by the poet, Ledi Sayadaw, mentally, verbally and physically.
In Buddhist literature there are three kinds of worshipful persons or devas, namely, the devas who are born instantly as mature individuals are Upapatti devas, the rulers who have sovereignty over a country are Sammuti devas, and Arahants the Pure Ones, are Visuddhi devas. Amongst the Arahants the Buddha is peerless.
The poet calls his subject matter "the train of saṁsāra that speeds along the three spheres" because: Paṭiccasamuppāda is the ceaseless round of causal factors that give rise to the aggregates, sense-bases and elements pertaining to the three spheres of existence.
Avijjā is called the great darkness of delusion, mahātama. The darkness of ignorance is usually described as having four contributory factors, namely, darkness that prevails on a first-moon night where no moon shines, at midnight, in the heart of a deep forest, shrouded with rain clouds. The fourfold ignorance of the worldling is comparable to the four factored darkness.
The worldling shrouded by ignorance commits evil deeds for his immediate welfare through twelve demeritorious thoughts, these volitional activities are the apuññābhisaṅkhāra that tend to the miserable existences.
Ignorance does not only drive the blinded worldling to commit evil actions, it also drives him to perform good actions that send him to high existences of the deva and Brahma worlds. This is because whereas the first two truths of the Four Truths, i.e., the Truth of Dukkha and the Truth of the Cause of Dukkha are mundane truths which are of a burning nature, the latter two truths, i.e., the truth of cessation and the Truth of the Path are Supramundane Truths which have a cool and tranquil nature. The worldling (especially a worldling who cherishes rebirth) whose mental makeup is shrouded by Ignorance, does not understand that the two mundane truths are of a burning
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nature and so he resorts to them and becomes a slave to his own Craving.
When Craving overpowers the worldling, particularly, those with a natural inclination to annihilist view, rejecting an afterlife, he sets his sights on the present life only. He is prepared to perpetrate any vicious act for his immediate welfare. He would kill or steal or commit any deed as his demeritorious volition apuññābhisaṅkhāra, urges him. The worldlings who believe in continued existence or the eternity view, on the other hand, would aspire to higher existences in the future. They would perform meritorious deeds to go to fortunate existences or to be reborn in the Non-material Sphere according to their hearts' desire, all of which are not conducive to gaining Magga Phala and Nibbāna. These deeds are, as the case may be either meritorious volitions puññābhisaṅkhāra that lead to the Sensuous Sphere and the Fine Material Sphere or unshakable volitions aneñjābhisaṅkhāra, that lead to the Non-material Sphere.
As the result of such volitional activities, fresh existences occur and there is an endless recurrence of dukkha.
(This is Ledi Sayadaw's verse explained on its salient points. Ledi Sayadaw has explained them in detail in his Paṭiccasamuppāda Dīpanī.)
Verse Two
(2) Saṅkhārapaccayā viññāṇaṁ
As the result of volitional actions of three types, rebirth in appropriate realms of existence, i.e., in the miserable states of apāya, or in the human realm, or in the deva realms or in the Brahma realms takes place. In the new existence, consciousness which is the key mental factor arises. Consciousness is of six kinds according to the six sense doors, i.e., eye, ear, nose, tongue, body and mind. The six kinds of consciousness each of which arises together with mental concomitants take cognisance of their respective sense-objects and enjoy the sense-pleasures. In so enjoying, a mistaken view of personal identity such as "I see it", "I hear it", "I smell it", etc., arises, and so also the wrong
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concept of man or deva, he or she, etc., arises. All these misconceptions are due to the six kinds of consciousness. And so rebirth in all forms of existence, mostly in the miserable states of apāya is perpetuated.
Elucidations
Demeritorious volitions lead to the miserable states of apāya with the appropriate birth-linking consciousness in the Sensuous Sphere and in the Fine Material Sphere, followed by appropriate resultant consciousness. Meritorious volitions lead to the seven fortunate planes of existence, i.e., the human plane and the six deva realms. These nine types of birth-linking consciousness arise at the moment of rebirth, and at the manifested stage of rebirth, sixteen types of meritorious resultant consciousness arise in the Sensuous Sphere and in the Fine Material Sphere. The meritorious volition pertaining to the fine material sphere leads to fifteen realms of fine material sphere where birth-linking consciousness followed by resultant consciousness of the Fine Material Sphere arises. The meritorious volition pertaining to the Non-material Sphere, the unshakable type of volition, leads to the four realms of Non-material Sphere where birth-linking consciousness followed by resultant consciousness of the Non-material Sphere arises.
In the matter of good or bad volitions giving rise to resultant consciousness appropriate to them, the Four stages of endowment (samaṅgitā) should be briefly understood thus:
(i) When an action, good or bad, is done, the appropriate volition arises to give effect to it, as good volition or bad volition. That is the endowment of volition at the moment of its arising. The act is being endowed with its appropriate volition. (cetanā samaṅgitā)
(ii) After a lapse of three phases of consciousness, i.e., the three thought-moments, the volition vanishes. However, it does not (like other resultant consciousness) disappear completely, it leaves behind the kammic potential that will arise later when circumstances permit as a resultant consciousness. This kammic potential is potent throughout the successive existences unless it becomes inoperative. This mental phenomenon of being endowed with kammic potential is called endowment of kamma (kamma samaṅgitā).
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(iii) When the time is ripe for the kammic potential of a past deed, whether good or bad, there appear before the appropriate sense-door of the doer the very act he/she had done, or something connected with the act such as building or tools, etc., or sign of the oncoming existence. (Except for Arahants this form of prescience always presents itself to the dying person in sufficient vividness that makes him/her take cognisance of.) This presentation of any of these three signs at the moment of death is called endowment of the oncoming existence (upaṭṭhāna samaṅgitā).
(iv) After that, one passes away and there arises the birth-linking consciousness, followed by (in the manifestation stage of the fresh existence) the resultant consciousness befitting the past deed. This resultant consciousness functions as the life continuum (bhavaṅga) and is always present throughout that existence when no other thought-process occurs. This arising of rebirth consciousness and resultant consciousness is called endowment of resultant (vipāka samaṅgitā).
Vipāka is nothing but the maturity of the kammic potential or kamma samaṅgitā into a specific consciousness in the ultimate sense. It will be seen that resultant consciousness begins as volitional activity or endowment of volition. Therefore the Buddha declares in brief that "dependent on volitional activities, the six kinds of consciousness arise."
Now with reference to Verse Two
The three types of volitional activities are the cause of renewed existence. As the Poet puts it, they are the capital out of which renewed existence takes shape. Through the natural process of "endowments", i.e., the four samaṅgitā, outlined above, a volitional act is possessed of its appropriate resultant. In the renewed existence where the resultant consciousness arises, this consciousness reigns supreme throughout that particular existence. The poet calls it "His Lordship", for it is the key factor of all mental phenomena, just as the element of heat is the key factor in all physical phenomena. (For details the reader should consult the Paṭiccasamuppāda Dīpanī).
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Resultant consciousness, function wise, is of six kinds, namely, eye-consciousness, ear-consciousness, nose-consciousness, tongue consciousness, body-consciousness and mind-consciousness. As there are six sense-doors, i.e., eye, ear, nose, tongue, body and mind, eye-consciousness is the supreme consciousness at the eye-door, ear consciousness is the supreme consciousness at the ear-door, nose consciousness is the supreme consciousness at the nose-door, tongue consciousness is the supreme consciousness at the tongue-door, body-consciousness is the supreme consciousness at the body-door, and mind-consciousness is the supreme consciousness at the mind-door.
The supremacy of the six kinds of consciousness may be understood thus: Take eye-consciousness for example. Just as when a powerful prince arises he has the retinue, the throne and the regal paraphernalia at his command, so also whenever a certain consciousness arises, seven mental concomitants arise together with it that enable it to function properly, serving it like the retinue of the prince. The Eye-base or eye door is like the throne of the prince. The eye-sensitivity is like the paraphernalia of the prince. Just as the prince reigns supreme amidst these retinue and regal paraphernalia, so also eye-consciousness enjoys visible objects fully and completely, having dominance over the eye-decad and associated forms of corporeality. The same principle holds true in respect of the other (five) kinds of consciousness.
The daily activities of a person, when analyzed in the ultimate sense, consists of just the six kinds of sense-consciousness, i.e., seeing, hearing, smelling, tasting, touching and thinking or cognizing. That is why all the physical, verbal and mental activities that are carried out day in and day out fall within the six kinds of consciousness.
Since all human activity is dominated by the six kinds of consciousness for all the days, months and years of a person's life, there comes to be the misconception of a personal identity such as, I, he, she, man, deva, and personalised ideas of "I see it," "I hear it," "I smell it," "I eat it," "I touch it," "I take cognizance of it," or "He sees it," "He hears it," etc. When this misconception arises, then that person is heading for further existences such as the four miserable states of apāya. All this is due to the six kinds of consciousness.
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(3) Viññāṇapaccayā nāmarūpaṁ
Due to the workings of the six kinds of consciousness, a wonderfully intricate body of mental phenomena such as contact, volition, perception, initial application of the mind, etc., appear, as fume that accompanies fire, and also arising together with the body of mental phenomena there is the body of physical phenomena with the Four Primary elements as the basis, on which twenty-four types of corporeality depend, thus making twenty-eight types of corporeality. A combination of mental phenomena and physical phenomena, or mind and body arise, manifesting itself in an infinite variety of shapes, forms and sizes. Thus in the various places of existence, various beings such as men, devas and animals that live in water, that live on land, etc., noble beings, lowly beings, having various characteristics, all of them a compound of mind and matter, appear in the world.
Elucidations
The six kinds of consciousness give rise to their respective mental concomitants like the retinue of a powerful prince and also an endless variety of corporeality like the regal paraphernalia of the prince.
(Now with reference to Verse Three:)
As fire always arises with fume, so also consciousness always arises with its mental concomitants like the multi-coloured strand inside the gem called cats' eye. Mental states function wonderfully well to enable the consciousness to accomplish whatever end it is directed to. For instance, there is contact that joins up sense-organ and its respective sense-object, sensation that makes the experiencing of sense-objects possible discriminately, volition that motivates all the co-arising mental concomitants to carry out their respective tasks, and so on. Together with the mental phenomena, there also arise simultaneously the four Primary Elements and the twenty-four types of corporeality that arise dependent on them.
[457]
The mind and matter arising due to the six kinds of consciousness takes an infinite variety of shapes and forms in various places of existence, ranging from noble beings to lowly beings.
No two individuals have the same appearance or the same type of mentality. This diversity is due to the diversity of wishes of individuals that are associated with craving. As one's craving fancies, so will a person wish for this or that kind of appearance and this or that type of mentality, and commit acts, good or bad, towards that end. (Thus diversity of craving determines diversity of action.) The diversity of one's past volitional acts produce a diversity of existences with a diversity of individual character even within the same place of existence. (Thus diversity of action determines diversity of destinations of beings.)
(4) Nāmarūpa paccayā saḷāyatanaṁ
Of mind-body complex that arises due to consciousness, the body of physical phenomena, rūpa kāya gives rise to the five types of sensitive corporeality such as eye-sensitivity, ear-sensitivity, nose-sensitivity, tongue-sensitivity, and body-sensitivity. And the body of mental phenomena, nāma kāya gives rise to mind which is mind-sensitivity. Each sensitivity has its separate function. Eye-sensitivity cognizes visible objects, Ear-sensitivity cognizes sounds, Nose-sensitivity cognizes smells, Tongue-sensitivity cognizes tastes, Body-sensitivity cognizes tangible objects, Mind-sensitivity cognizes thoughts and ideas besides doing its own thinking. As the seeing, hearing, smelling, tasting, touching or bodily impression and thinking occur ceaselessly, the worldling considers all these events as, "I see it," "I hear it," "I smell it," "I taste it," "I touch it," "I know," "I think," "I am stupid," "I am wise," etc., all in an egocentric view. Thus the six kinds of sensitivity give rise to the fire of false view regarding the five aggregates.
Elucidation
From this verse onwards the elucidations will be mostly based on the verses.
[458]
There are four types of beings:
(i) Beings that take birth as an egg,
(ii) Beings that are conceived in the mother's womb,
(iii) Beings that spring from moisture such as moss or lotus flower, etc.,
(iv) Beings that appear as adults at birth.
Just as a fruit acquires its seed at the appropriate stage of its development, so also the egg-born beings and the womb-born beings acquire their Eye-sensitivity, Ear-sensitivity, Nose-sensitivity and Tongue-sensitivity at the appropriate stage of development at the respective sense-organs such as eye, ear, nose and tongue. Body-sensitivity arises simultaneously with birth-linking consciousness. With the instant-adult type of birth and moisture-sprung type of birth, all the five kinds of sensitive corporality arise simultaneously with birth-linking consciousness.
In the case of Brahmas, there are no nose-sensitivity, tongue-sensitivity and body-sensitivity.
Beings are endowed with past merit to acquire a pair of eyes. Due to that merit kamma-born corporeality arise in the present existence. The Four Primary Elements that are produced by kamma of kamma-born corporeality is the base on which eye-sensitivity, a kind of dependent corporeality, arises. Likewise, ear-sensitivity, nose-sensitivity, tongue sensitivity and body-sensitivity are kinds of dependent corporeality that arise dependent on the Four Primary Elements. All of them are kamma-born corporeality. (This is how the body of physical phenomena rūpa kāya gives rise to the five kinds of sensitive corporeality.)
The body of mental phenomena nāma kāya comprising contact, sensation, volition, gives rise to mind or mind-sensitivity that causes the arising of mind-consciousness. Mind-sensitivity is mind-consciousness itself. Here it has been stated previously that "dependent on consciousness, mind and body arises." Now this mind-sensitivity becomes mind-consciousness. Does it amount to saying "that from the offspring the mother comes to be?" Here consider the analogy of a tree. A tree grows from the seed. The tree again produces the seed. The first
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seed is quite distinct from the seed produced by the tree. Similarly, out of fifty-two mental concomitants, consciousness may at times be dominated by initial application of the mind and sustained application of the mind, it may at times be dominated by energy vīriya, it may at times be dominated by delightful satisfaction, it may at times be dominated by desire, or dominated by greed, or dominated by anger, etc., When initial application of the mind is dominant, consciousness obeys the dictates of initial application of the mind. Similarly, consciousness arises under the dominant influence of sustained application of the mind, or greed, or anger, as the case may be. Thus mental concomitants give rise to mind-sensitivity. Or take another analogy: fire gives rise to wind, and wind helps fire to grow. Consciousness is like fire, mental concomitants are like wind. Mental concomitants arise due to consciousness, and consciousness is also conditioned by the mental concomitants.
Or take another analogy. The Four Primary Elements are interdependent. Wherever one of them arises the three others also arise. Similarly, whenever consciousness arises, the appropriate mental concomitants arise together. Whenever mental concomitants arise, there is also consciousness that arises together with them. (This is how the body of mental phenomena gives rise to mind or mind-sensitivity.)
A living being is able to function only due to the presence of the six sense-bases, otherwise he/she would be inert as a log. The sense-bases are also called six sense-doors. They are not doors in the sense that they are opening but they are only sensitive to sense-stimuli, like glass pane windows through which light can enter. Eye-sensitivity arises at the eye, ear-sensitivity arises at the ear, nose-sensitivity arises at the nose, tongue-sensitivity arises at the tongue, body-sensitivity arises at the whole body both internally and externally. Mind-consciousness, or mind-sensitivity arises at the heart-base. Thus the whole body is provided with the six kinds of sensitivity.
Just as when a bird alights on a branch, the shaking of the branch and the casting of the birds shadow on the ground below happen simultaneously, so also when a visible object is taken cognizance of by the eye-sensitivity, it is simultaneously taken cognizance of by mind-sensitivity also. Thus with eye-consciousness taking the leading role, an
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appropriate thought-process arises, making complete the knowing about the event, and one knows, "Ah, this is the sun," "This is the moon," or "Ah, this is a man, (or a cow, or a buffalo)", as it may be.
When a sound is taken cognizance of by ear-sensitivity, it is simultaneously taken cognizance of by mind-sensitivity also, and after due thought process, a complete knowledge of the sound is made aware such as, "This is the sound of thunder, or of wind or of drum, or of a lute, or a human voice, or bellowing of cow," etc., as the case may be …p… When an odour is taken cognizance of by nose-sensitivity … or when a taste is taken cognizance of by tongue-sensitivity, … or when a tangible object is taken cognizance of by body-sensitivity, it is simultaneously taken cognizance of by mind-sensitivity also. Mind-sensitivity takes cognizance of the five kinds of sense-data cognized by their respective sense-doors besides other mind-objects covering all sorts of physical phenomena and mental phenomena. Then an appropriate thought process arises at the mind-door, and one is fully aware of whatever mind-objects taken cognizance of. This is the natural process of how sense data are received by the respective sense-doors and a full consciousness about them arises.
As these sense experiences occur ceaselessly to a worldling, and full consciousness about them arises in him, he considers these events as: "I see it", "I hear it," "I smell it", "I eat it," "I feel it," "I know it," "I think it," "I am stupid," or "I am wise," etc. This misconception about the five aggregates, which is a veritable cauldron of the realm of continuous intense suffering (niraya), burns furiously with the flames of greed, hatred, bewilderment, conceit, jealousy, stinginess, etc. Thus all the six sense-doors are glowing with these fires of demeritoriousness. All this is due to the presence of the six sense-bases.
(5) Saḷāyatanapaccayā phasso
Due to the six sense-bases in their respective places in the body, sense-objects corresponding to each of them are clearly reflected as if on a mirror. Visible objects are reflected on the eye-sensitivity, sounds are reflected on the ear-sensitivity, smells are reflected on the nose-sensitivity, tangible objects are reflected on the body-sensitivity, six
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kinds of mind-objects are reflected on mind-sensitivity of mind-consciousness, according to the occurrence of events at the five other sense-doors.
When these sense-objects are reflected on the respective sense-door each with its special sensitivity of its own, there arise contact at each sense-door as if flint is struck against the steel striker in a flint match.
Due to the coining together of sense-door, sense-object and sense-consciousness, (i.e., at eye-door), due to the conjunction of eye-sensitivity, visual object and eye-consciousness, eye-contact arises very vividly. Likewise, at ear-door, due to the conjunction of ear-sensitivity, sound and ear-consciousness, ear-contact arises very vividly. At nose-door, due to the conjunction of nose-sensitivity, smell and nose-consciousness, nose-contact arises very vividly. At tongue-door, due to the conjunction of tongue-sensitivity, taste and tongue-consciousness, tongue-contact arises very vividly. At body-door, due to the conjunction of body-sensitivity, tangible object and body-consciousness, body-contact arises very vividly. At mind-door, due to the conjunction of mind-sensitivity, the respective sense-object reflected through the six sense-doors, and mind-consciousness, mind-contact arises very vividly.
The six kinds of contact are very powerful, like Sakka's Vajira weapon, in translating the sense-experiences agreeable or disagreeable. A visible object reflected on eye-door that has become eye-contact is distinguished as agreeable or disagreeable, thanks to contact. The same principle holds in respect of the five other sense-doors where the respective contact sorts out the respective sense-objects as agreeable or disagreeable. In describing the function of contact, the poet uses the metaphor of pressing a juicy fruit to yield its flavour. Sweet fruit would yield sweet juice, sour fruit would yield sour juice. Similarly, an agreeable visible object will, through the working of contact, present itself as an agreeable thing to the individual, and a disagreeable object as a disagreeable thing. So also with the remaining sense-contacts. Agreeable things are looked upon as good things, attractive or pleasant things. Disagreeable things are looked upon as bad things, unpleasant things.
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This differentiation between agreeable or pleasant things and disagreeable or unpleasant things is brought out by contact.
(6) Phassapaccayā vedanā
The six sense-objects are considered (by a worldling) as agreeable or disagreeable through the functioning of contact. (If we review the process of sense cognition) we find that the six kinds of consciousness merely know a sense-object through the respective sense-door. It merely sees something, hears something, smells something, tastes something, touches or feels something, and thinks a thought or forms an idea. Contact translates these sense experiences into agreeable things or disagreeable things, When agreeable things are experienced through their respective sense-doors, one feels pleased, or experiences a pleasant sensation. When disagreeable things are experienced one feels displeased, or experiences an unpleasant sensation. Thus the six kinds of contact bring about six kinds of Sensation.
Pleasant sensation, Sukha vedanā
Sukha vedanā is of two aspects, physical and mental, the former is physical ease and comfort, the latter, happiness.
Unpleasant sensation, dukkha vedanā
Dukkha vedanā is (also) of two aspects, physical and mental. The former is physical pain, the latter distress of mind.
Sometimes sukha vedanā is used in a combined sense of physical and mental well being, and dukkha vedanā is used in a combined sense of physical and mental suffering.
Vedanā is actually of three kinds: pleasant sensation, unpleasant sensation, and neither pleasant nor unpleasant sensation. However, in this verse, the neither pleasant nor unpleasant sensation pertaining to demeritoriousness is included in the unpleasant sensation, while the neither pleasant nor unpleasant sensation pertaining to meritoriousness is included in the pleasant sensation. This point should be noted.
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The reader is strongly advised to consult Paṭiccasamuppāda Dīpanī to have a fuller understanding of these verses. In the present work a bare paraphrase of the verses is given.
The Six Kinds or Elements of Sensation
(i) Sensation born of Eye contact cakkhu samphassajā vedanā (ii) sensation born of Ear-contact, (iii) Sensation born of Nose-contact, (iv) sensation born of Tongue-contact, (v) Sensation born of Body-contact, (vi) Sensation born of Mind-contact mano samphassajā vedanā.
They are called elements because sensation primarily arise only through them. When sensation is being discriminated through each of the six kinds of Contact, concepts pleasant or unpleasant, agreeable or disagreeable, good or bad about them are formed in the mind of the person experiencing these various sensations. When an agreeable sensation is experienced one feels happy and is physically at ease. When a disagreeable sensation is experienced one feels unhappy, distressed, and physically agitated.
Everyone in the world has a single objective of enjoying the Element of pleasant sensation. All human activity is earnestly directed towards achieving that objective. This (so-called) Element of pleasant sensation only brings suffering to worldlings. Ariyas alone are immune from its evil consequences. Worldlings strive hard in search of pleasant sensation. In extreme cases this search after pleasant sensation takes the form of even committing suicide, for a person committing suicide decides that death alone is the way he can get peace.
(7) Vedanāpaccayā taṇhā
When one sees (an agreeable) visible object, through the workings of eye-contact, that object gives a pleasant sensation to the viewer. One is very pleased with it. "It's nice! It's lovely!" The pleasant sensation causes elation and happiness. Just as when dry rice is sprinkled with butter, the viewer's mental process is permeated with joy. Just as withered padumā lotus is sprinkled with cool water, he feels refreshed. His face brightens. This reaction which arises due to pleasant sensation is the enjoyment of that sensation. (The reaction due to the remaining
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five sense-pleasures such as on hearing an agreeable sound, on smelling an agreeable odour, etc., should be understood likewise.)
The enjoyment of pleasurable sensations through the six sense-door, whets the appetite to enjoy more and more. Craving arises for pleasant sensation. So six kinds of pleasant sensation give rise to six kinds of craving, i.e., craving for visible objects, craving for sounds, craving for odours, craving for tastes, craving for tangible objects, and craving for thoughts and ideas.
All beings are attached to their own bodies in the sense that they want to remain alive. So they are naturally attached to food so as to remain alive. Thence their attachment stretches to paddy as the staple food, and thence to the means of production of paddy such as land, draught animals, and good rains, etc., all connected with paddy. This is a practical example of how craving multiplies itself starting with a certain object of one's fancy. If one has a fancy for a certain visible object, then things possessing it, connected with it, whether animate or inanimate, are craved for. (Similarly with pleasant sounds, pleasant odours, pleasant tangible objects, and pleasant thoughts.)
All the endless objects that are craved for have numerous names, but from the viewpoint of ultimate reality they come under six sense-objects only, i.e., craving for visual objects, craving for sounds, etc. (Here the poet compares the six sense-objects to the Treasurer of a Universal monarch who is capable of providing whatever is asked of him.)
As all beings are always hankering after the six sense-objects, trying to satisfy their sense-desires, they become obsessed with craving which is essentially greed. Therefore they cannot even dream of the profound truth (about craving as the real source of all suffering). They are prisoners of their own greed and they live and die there.
(8) Taṇhāpaccayā upādāna
It is well and good if craving for the six sense-objects can be given up before they become obsession. If the indulgence in craving is prolonged over a long period, craving outgrows itself into clinging which is rooted
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either in craving itself or in wrong view, one clings tenaciously to oneself internally and to external sense-objects. Clinging is of four kinds: (i) clinging to sense-pleasures (ii) clinging to wrong views (iii) clinging to wrong practices as a means to purity (iv) clinging to an illusory self or atta.
(i) Cling to sense pleasures Kāmupādāna: It is the obsession with sense-objects of six kinds which begins as craving and outgrows itself, like the Myanmar saying: "When an iguana grows too big it becomes an alligator, when a snake grows too big it becomes a serpent. Clinging therefore is intensified craving.
(ii) Cling to wrong view Diṭṭhupādāna: Wrong view are of sixty-two kinds as described by the Buddha in Brahmajāla sutta (Dīghanikāya Sīlakkhandha Vagga). Tenacious belief in any wrong view is a form of clinging. (Three worst wrong views that send one down to the Niraya realms are included in the sixty two kinds of wrong view mentioned in these verse.)
(iii) Clinging to wrong practices as a mean to purity Sīlabbatupādāna: Some ascetics during the Buddhas' day resorted to the habit of cows or dogs in the mistaken belief that such practices would purify their hearts and bring salvation. Puṇṇa and Seniya are two ascetics who followed such practices. (See Majjhimapaṇṇāsa Kukkuravatika Sutta)
Govatika ascetics were those who believed that all past evil could be obliterated if one took up a practice like the cow, that is, living a stringent ascetic life. Their reasoning is this: living a stringent life for the whole of the present life is making retribution for all past evil deeds, the present life of asceticism also does not involve fresh evil deed. Therefore all past evil deeds and future evil deeds are eliminated, and this brings eternal happiness. A follower of this creed moves about on all fours like a cow, sleeps like a cow, eats like a cow without using the hands, and imitates all bovine behaviour. One who takes up bovine practice in a slack manner will be reborn as a cow, one who takes up the practice too stringently will go to hell after death.
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Kukkuravatika ascetics were believers in the dog-practice. They believed that if one could adopt the life and habits of a dog one would be liberated. A follower of this creed moves about, eats and sleeps like a dog, imitating all the habits of a dog. If one takes up this practice in a slack manner, one will be reborn as a dog. If one takes up the practice too stringently, one will go to hell.
(iv) Clinging to an illusory self (atta) Attavādupādāna: The mistaken belief in Self or atta is another tenacious form of clinging. It is based on the five aggregates which are considered erroneously, each in four ways, namely:
1. With regard to corporeality: (a) that corporeality is self- not being able to perceive corporeality apart from oneself; (b) that mental phenomena are self-erroneously holding that self has corporeality just like a tree has its shade; (c) that mental phenomena are self-erroneously holding that corporeality exists in self just like the scent existing in flower; (d) that mental phenomena is self- erroneously holding that self exists in corporeality just like a ruby kept in casket.
2. With regard to Sensation,
3. With regard to Perception,
4. With regard to Volitional activities,
5. With regard to Consciousness,
the same erroneous views are held in the above four ways.
Therefore twenty wrong views about the five aggregates give rise to twenty different kinds of wrong view. This view which persists throughout saṁsāra is called clinging to an illusory self or attavādupādāna.
So long as the above four kinds of clinging arise in one, there is no escape from the woeful round of existences.
(9) Upādānapaccayā bhavo
(Gist of the verse:)
Holding fast to the four kinds of clinging, a worldling believes that the body of five aggregates is his own self, his own person. Due to the
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wrong view of the existence of a self or a person, one seeks immediate gain or satisfaction through wrongful conduct such as killing or stealing, etc., and thereby resorts to the ten courses of demeritoriousness. This means an accumulation of demeritorious actions that leads to rebirth.
Being desirous of future wellbeing that is in no way inferior to the present well being, one performs meritorious acts after the manner of virtuous ones, such as giving, observing moral precept, and cultivating the mind. All of these acts are mundane merit tending to renewed existence. They take the form of meritoriousness pertaining to the Sensuous Sphere, or meritoriousness pertaining to the Fine Material Sphere, or meritoriousness pertaining to the Non-material Sphere. In these ways one resorts to the ten courses of meritoriousness.
The ten courses of demeritoriousness and the ten courses of meritoriousness tending to renewed existence - these two categories of committed actions - are called Kamma bhava or the kammic causal process. This process or potential leads to the arising of resultant mental aggregates and Kamma born corporeality in the appropriate (i.e., appropriate to the acts committed) sphere of existence, either in the Sensuous Sphere, or in the Fine Material Sphere, or in Non-material Sphere. These resultant mental aggregates and kamma-born corporeality are called Upapatti bhava. (Mundane meritorious and demeritorious courses of conduct lead to upapattibhava and therefore are called bhava. Resultant mental aggregates and kamma-born corporeality are results of kammabhava)
This is the gist of this verse.
In this matter, the arising of Kamma bhava and Upapatti bhava dependent on the four kinds of clinging as discussed in detail in Sammohavinodanī, the Commentary on the Vibhaṅga, will be briefly stated.
"What type of bhava is conditioned by what particular kind of clinging?"
The answer to this question is, "all the four kinds of clinging may be the condition for both types of bhava. The explanation is this:-
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A worldling is like a lunatic. That being so, he cannot discriminate what is proper and fitting, and what is not. Therefore, under the influence of all the (four) kinds of clinging, he commits all sorts of actions, that are of mundane merit and demerit, that tend to renewed existence. How these various actions come to be committed will be considered here.
A worldling may know or hear that sense pleasures abound with the ruling class or high class of the human world and in the six deva worlds. He may get ill advice from others that to gain what one wants, one should do anything: if needs be, one should kill or steal. So under the evil influence of clinging to sense pleasures, he commits evil deeds such as killing to gratify his strong desire for sense pleasures. These evil deeds lead to rebirth in the miserable states of apāya.
Or a worldling may have irresistible temptation to get some sense-object that he sees before him, or he may wish to preserve and protect his property, and to this end he would do anything whether it is morally right or wrong. This is a (more common) case of committing evil being driven by clinging to sense pleasures. Evil deeds cause rebirth in the miserable states. In these cases the evil deeds that send him to the miserable states is called kamma bhava and the result and mental aggregates and kamma born corporeality pertaining to the miserable states are called upapatti bhava. (These are how clinging to sense pleasures leads to demeritorious kammic causal process and the result thereof.)
Another worldling, being fortunate, has wiser counsel. His friends are virtuous by example as well as by precept. He gains some knowledge of the Truth. He knows truly that by doing meritorious deeds he can have fortunate destinations. He performs meritorious acts as a result of which he is reborn in the human world or in the world of devas. In this case the meritorious deeds that send him to the fortunate destinations is called kamma bhava and the resultant mental aggregates and kamma born corporeality pertaining to the fortunate existences are called upapatti bhava. (This is how clinging to sense pleasures leads to meritorious kammic causal process and the result thereof.)
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Another worldling may have heard or have the idea that the Brahma world of Fine Material Sphere or Non-material Sphere holds higher sense pleasures than those of the Sensuous Sphere and being obsessed by the allurement of superior sense pleasures of the Brahma world, he practises Jhāna of the Fine material sphere or the Non-material sphere, achieves it, and, as the result, is reborn in the Fine material sphere or the Non-material sphere. In this case the meritorious deeds of that worldling pertaining to the Fine material sphere or Non-material sphere that send him to the Fine material sphere and the Non-material sphere are called kamma bhava and the resultant mental aggregates and the kamma born corporeality of the Fine material sphere and the resultant mental aggregates of the Non-material sphere are called upapatti bhava.
(This is how clinging to sense pleasures gives rise to kammic causal process and the result thereof.)
Another worldling, clinging to the wrong view of annihilation or extinction believes firmly that self becomes fully extinct only in a fortunate existence of the Sensuous sphere, or in the Fine material sphere, or in the Non material sphere, and accordingly acquires merit pertaining to the Sensuous sphere that leads to a fortunate existence in the Sensuous sphere, or the exalted type of merit, Mahāggata which is sublimated due to absence of the hindrances. The merit of that worldling pertaining to the Sensuous sphere and the Brahma realms of the Fine material sphere and the Non-material sphere are called kamma bhava, and the resultant mental aggregate and the kamma born corporeality are called upapatti bhava. This is how clinging to wrong view gives rise to kammic causal process and the resultant thereof.
Another worldling, under the influence of clinging to an illusory self (atta), firmly believes that self attains real happiness in a fortunate existence of the Sensuous sphere, or in the Fine material sphere, or in the Non-material sphere, and accordingly acquires merit pertaining to the Sensuous sphere, that leads to fortunate existence in the Sensuous sphere, or the exalted type of merit which is sublimated due to absence of the hindrances.
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The merit of that worldling pertaining to the Sensuous sphere and the Brahma realms of the Fine material sphere and the Non-material sphere are called kamma bhava and the resultant mental aggregates and the kamma-born corporeality are called upapatti bhava. This is how clinging to an illusory Self (atta) gives rise to kammic causal process and the result thereof.
Another worldling, under the influence of clinging to wrong practices as a means to purity, firmly believes that - this (good) practice can be fulfilled with facility only in one who takes it up either in some fortunate existence of the Sensuous sphere, or in the Fine material sphere or in the Non-material sphere, and accordingly acquires merit pertaining to the Sensuous sphere, or to the Fine material sphere, or to the Non-material sphere, and accordingly acquires merit pertaining to the Sensuous sphere, or to the Fine material sphere, or in the Non-material sphere. The merit of that worldling pertaining to a fortunate existence in the Sensuous sphere and the exalted type of merit pertaining to the Brahma realms are called kamma bhava, and the resultant mental aggregates and the kamma-born corporeality are called upapatti bhava. This is how clinging to wrong practices as a means to purity gives rise to kammic causal process and the result thereof.
(10) Bhavapaccayā jāti
With kamma bhava, kammic causal process, as condition, rebirth occurs. Meritorious kammic causal process and demeritorious kammic causal process are the causes of rebirth.
Rebirth means the arising of resultant mental aggregates and kamma born corporeality caused by meritorious deeds, and resultant mental aggregate and kamma born corporeality caused by demeritorious deeds.
In "saṅkhārapaccayā viññāṇaṁ," it has been shown that due to volitional activities, good and bad, consciousness arises. That refers to past volitional activities giving rise to resultant consciousness at the moment of rebirth in the present existence, as well as consciousness that follows rebirth consciousness (pavatti viññāṇa). In the present verse "bhavapaccayā jāti" refers to the kammic causal process i.e.,
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acts committed in the present existence give rise to rebirth in a future existence, i.e., resultant mental aggregate and kamma born corporeality arise in the future. (This will become clearer later.)
When we discussed "Dependent on volitional activities, consciousness arises," we have seen how volitional activities become endowed with the requisite potentialities at the four stages (samaṅgitā) giving rise to consciousness (p 700 of the original text). That is the detailed explanation of how volitional activities, i.e., meritorious action and demeritorious action of the past, cause consciousness at the moment of the conception and the developed consciousness that immediately follow it. The same kammic process is at work again in the present existence. The acts committed in the present existence, both good and bad, acquire the 'endowment' at the four stages, giving rise to the resultant mental aggregates and kamma born corporeality in the future existence. This process of present actions that condition future rebirth is proclaimed by the Buddha as "bhavapaccayā jāti" (This is stating the cause-effect relationship in strictly Abhidhamma terms)
In the present verse, the poet describes this relationship in a mixture of Abhidhamma terms or ultimate usage with conventional usage for easier reading. The gist of the verse:
Dependent on the actions committed in the present existence, both good and bad, all beings at their death are reborn according to those actions. Hence some are reborn in the Asaññasatta realm where the existence is characterized by the presence of only the aggregate of corporeality with no mental aggregates, some are reborn in the realms of existence with five aggregates such as the human world and the Fine material world other than the Asaññasatta realm. Their rebirth is characterized by the moral order or the law of kamma (kamma niyāma) the arising, at conception and at the latter stage, of resultant mental aggregates and kamma born corporeality that are appropriate to the kammic causal process of each individual, This fresh arising of mind and matter is termed as jāti.
(From this point onwards, the term upapatti bhava will be used for brevity's sake, in describing "the resultant mental aggregates and kamma born corporeality.")
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When the arising of resultant mental aggregate and kamma born corporeality takes place, i.e., when there occurs upapatti bhava, there are, as a rule, three phases: the moment of their arising (upāda khaṇa), the moment of their staying (ṭhī khaṇa), and the moment of their dissolution (bhaṅga khaṇa). Of these phases, the first, upāda khaṇa, is called jāti (rebirth), the second, ṭhī khaṇa, is called jarā (ageing), and the third, bhaṅga khaṇa, is called maraṇa (death).
So it will be seen that dependent on kamma bhava or kammic causal process, there is jāti which is the initial phase of upapatti bhava, in other words, kamma bhava conditions jāti. This is described in this verse as "the usual birth linking process of jāti".
This jāti, the initial arising of mind and matter, occurs not only once at the moment of rebirth but occurs repeatedly so that the compounded phenomena of mind and matter (usually regarded as this body) develops into various shapes, forms and sizes according to one's own kamma or kammic causal order. Thus there appear in the world castes such as the ruling caste, the brahmin caste, etc., and people who have power and influence, who are lowly, who are noble, who are wicked, who are virtuous, an infinite variety of personalities, an infinite variety of beings in the three spheres of existence.
All these varieties of beings are possible because there are four main categories of rebirth, namely:
(i) rebirth beginning as an egg or "egg-born birth,"
(ii) rebirth beginning as an embryo in the mother's womb or "womb-born birth,"
(iii) rebirth from moistures matter such as moss or lotus flower etc., (moisture-born birth),
(iv) rebirth as an instant grown up, i.e., about an age of sixteen years for a female and twenty or twenty five for a male (instant grownup birth).
(Note that no two individuals are exactly alike in personality, not even offspring of the same mother, some are superior, some inferior. This is due to the workings of the kammic causal process. The Buddha
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proclaims this in Uparipaṇṇāsa, Cūḷakamma Vibhaṅga Sutta wherein it is stated: "Kammaṁ satte vibhajati yadidaṁ hīnappaṇītatāya. It is only Kamma that conditions beings either to be inferior or superior.")
(11) Jātipaccayā jarāmaraṇaṁ
Kamma bhava conditions upapatti bhava. The initial phase of the arising of upapatti bhava is called jāti. After the initial phase of upāda khaṇa there follows the developing stage, (ṭhī khaṇa) which is ageing, jarā, and then it goes into dissolution at the third stage, bhaṅga khaṇa, which is maraṇa, death. (This is the inexorable process of all mind and matter conditioned by kamma).
(Kamma bhava conditions just the initial phase upāda khaṇa of upapatti bhava, but not the latter two phases of ṭhī and bhaṅga khaṇas. When jāti (upāda) arises, jarā (ṭhī) and maraṇa (bhaṅga) follow suit just as a rising tide brings water along with it.)
Since jāti is the condition that gives rise to jarā maraṇa, (without jāti there can be no jarā maraṇa) the Buddha declares, "Jātipaccayā jarā maraṇaṁ."
(Considering what has been said above, it should be carefully noted that jāti refers to the moments of the arising of the stream of the five aggregates, jarā refers to the moments of the ageing of those aggregates, and maraṇa refers to the moments of dissolution of those aggregates that take place in all the existences. This is stating about the conditioned phenomena as they truly happen.)
The gist of this verse:
As rebirth takes place in a fresh existence, there arises the initial mind-matter complex which occurs in repeated succession, bringing about development of the five aggregates. Appearance of shapes and forms as man or deva or other types of various beings lets the worldling consider them as real beings or persons or individual entities.
Assuming a hundred years of life-span for the present era, a person's lifetime may be viewed as having three phases: the first phase of youth lasting for about thirty-three years and four months, the second phase
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of middle age lasting for thirty-three years and four months, and the third phase of old age lasting for thirty-three years and four months. Just as these three phases are the natural process of a man's lifetime, the ceaseless occurrence of the aggregates in all the forms of existence are marked by the natural process of moments of arising, moments of ageing and moments of dissolution that rigorously follow each other. Ageing is of a self-consuming nature so that it is called "the fire of ageing".
The fire of ageing is of two kinds: (i) Khaṇa jarā: the moments of ageing of mind and matter, and (ii) Santati jarā: the changing process such as the corporeality that has a cool character changing into the corporeality that has a hot character, and so on. Both these two kinds bum on relentlessly in all sentient beings.
(It is an interesting question to ask: whereas all living beings are subject to the two kinds of fire of ageing, why is this fact not evident in young person whose hair does not turn gray, whose teeth do not fall off, or whose skin does not have wrinkles as is the case with elderly persons?
The answer is that elderly persons show these signs of ageing graying of hair, falling off of teeth, wrinkling skin - because they have sustained the relentless onslaught of ageing for so long.
This statement will be further substantiated thus:
Beginning from the moment of conception as an invisible embryo, corporeality that has arisen ages and dissolves. By the moment, the corporeality that has arisen reaches the stage of ageing, fresh corporeality arises and in turn ages to go into dissolution. Thus the corporeality that ages later than its preceding one that has gone into ageing naturally is of a more mature ageing. It is succeeded by corporeality that rises and goes into ageing itself, whose ageing is yet of a more mature ageing than its predecessor. In this way successive arising of corporeality go into ageing with greater and greater maturity. When days come to pass and months and years of the ceaseless process of ageing takes place at every moment, after the life periods lapse, the signs of the matured ageing inevitably become

[475]

visible: graying of hair, falling off of teeth, wrinkling of skin, etc., are more and more pronounced.
Whereas the physical signs of ageing such as graying of hair, falling off of teeth and wrinkling of skin are visible, i.e., cognizable by the eye, they are not ageing in its ultimate sense but merely scars of ageing. For ageing in its ultimate sense (is not a physical phenomenon but is a mental phenomenon which) is cognizable by the mind only.
Let us take an analogy here: after a devastating flood the roads, bridges, trees, grass, etc., are left in a visibly ravaged state. They are the signs of the flood that has taken place. One who has not seen the flood can know the intensity of the flood from the damage done by it. So also, the burnt up area of an accident of fire stands testimony to the scale of the fire that has caused it. Similarly, the fire of ageing has left its scars on the elderly person in a more pronounced manner. The workings of jarā should be perceived from the state of physical deterioration on a person.)
(This is a profound matter. Only after some deep pondering could the phenomenon of ageing be understood. The reader is advised to read this repeatedly to gain insight into it.)
The two kinds of ageing, i.e., the moment of ageing and the changing process, are taking place relentlessly and due to their working life periods such as youth, middle age, old age, or a person as a ten year old, a twenty year old, or a thirty year old, etc., come to be called. All these changes in the life periods are taking place under the driving force of ageing.
The moment of ageing is immediately followed by the moment of dissolution so that each individual has myriads of moments of dissolution which is death taking place from moment to moment (khaṇika maraṇa). However, conventional death only is understood by the average person, and the moment to moment deaths pass by unnoticed.
Death or dissolution, maraṇa, is of three kinds: khaṇika maraṇa, samuccheda maraṇa and sammuti maraṇa.
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(i) Khaṇika maraṇa means the dissolution of conditioned mental and physical phenomena when they reach the moment of dissolution (i.e., third phase in the coming into being of mind and matter). A unit of mind and mental concomitants has an ephemeral existence which is characterized by three phases: the moment of arising, the moment of growth or ageing, and the moment of dissolution. The life of each unit of mind and mental concomitants, called "thought" (citta) lasts just these three fleeting moments, and each such unit is called one thought-moment, cittakkhaṇa.
Over one million million thought moments arise and vanish in the winking of the eye or in a flash of lighting. Of the twenty eight types of corporeality, twenty two of them (i.e., leaving aside the 4 corporeal types of salient features (lakkhaṇa) and 2 corporeal types of intimation (viññata) have each a life of seventeen thought-moments. The two corporeal types of intimation arise together with a thought and cease together with mind they are followers of mind. Of the four corporeal types of salient features, corporeality that arises at conception comprising corporeality which arises at the moment of conception (upacaya rūpa) and corporeality which is the continued development of the corporeality which arose at conception (santati rūpa) occurs only at the moment of arising and lasts only one thought-instant (i.e., a subdivision of one thought moment), the corporeality which arises at the stage of ageing and decay (jaratā rūpa) lasts 49 thought-instants, the corporeality which arises at the stage of dissolution (aniccatā) lasts for just one thought-instant. Thus a living being is subject to a million million times of dissolutions which are called khaṇika maraṇa.
(ii) Samuccheda maraṇa means complete cutting off of the process of rise and fall which is the end of all dukkha that is the intrinsic nature of conditioned phenomena. It is attained only by an Arahant. It is called "cutting off" because after the death of an Arahant which is the ultimate realizing of Nibbāna without leaving behind any substrata of existence, no fresh aggregates of mind and matter arise. Just like a flame that is exhausted, the woeful round of rebirth is totally destroyed. Hence the death of an Arahant is called samuccheda maraṇa.
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(iii) Sammuti maraṇa means the conventional death of all living beings except the Buddha and Arahants. It is the ceasing of one series of the life process that belongs to one existence, called the end of the life faculty. (the term 'dies' or 'death' in the conventional sense is also applied to non-living things such as quick silver or iron or trees, etc. However, that does not concern our present discussion.)
Sammuti maraṇa is of four kinds,
(i) āyukkhaya maraṇa. (ii) kammakkhaya maraṇa
(iii) ubhayakkhaya maraṇa (iv) upacchedaka maraṇa
(i) Death-due to the end of life-span whereas the kammic potential is still present, āyukkhaya maraṇa.
(ii) Death due to the exhaustion or end of the kammic potential even though the life-span is not ended yet, kammakkhaya maraṇa.
(iii) Death due to the end of both (i) and (ii) above, ubhayakkhaya maraṇa.
(iv) Death due to an abrupt intervention of some evil kamma, although the life-span and the kammic potential above are still present, upacchedaka maraṇa.
The probability of death is ever present with all living beings regardless of realm or station in life. Any one of the four kinds of death may happen to a living being at any moment because there are all sorts of hazards that lurk around all of us. And of course when death claims anyone there is no way of refusal or escape.
(Note carefully: Rebirth, ageing and death are like assassins that roam about the world watching for an opportunity to strike any living being. To expand the example: let us say some one is under the vigilance of three enemies who are out to kill him. Between the three of them, the first murderer says to his accomplices, "Friends, I shall lure him away into some jungle, after telling him about the attraction of the jungle. There is no problem for me to do that." The second murderer says to the first accomplice, "Friend, after you have lured him away into the jungle, I shall molest him and make him weak. There is no problem for me to do that." And the third murderer says to the second accomplice,
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"Friend, after you have molested him and made him weak, let it be my duty to cut off his head with my sword." Then the three accomplices carried out their plan successfully.
In the above simile, the moment when the first accomplice lures away someone from amidst the circle of dear ones into any new of the five destinations is the work of jāti. The molestation and weakening of the victim, rendering him quite helpless of the victim by the second accomplice is the work of jarā. The cutting off head with the sword by the third accomplice is the work of maraṇa.
Or in another simile: Jāti is like some one taking a hazardous journey. Jarā is like the weakening of that traveller from starvation on the journey. Maraṇa is like the enfeebled traveller, alone and helpless, falling victim to the beasts of prey that infest the forest.)
(12) Soka parideva, dukkha domanassupāyāsā sambhavanti
Just as ageing and death must follow rebirth, so also when rebirth occurs in any of the four kinds of rebirth, the five kinds of loss occur as consequence, namely, (i) loss of relatives, (ii) loss of wealth, (iii) loss of health, (iv) loss of morality, (v) loss of right view. When any kind of these losses happen, there is much grief, lamentation, pain, distress of mind and anguish - which are the suffering in brief consequent to rebirth. There is of course untold misery that arises due to rebirth.
(13) Evametassa kevalassa dukkhakkhandhassa samudayo hoti
In the long long course of Saṁsāra, the truth that needs to be perceived is that apart from mind and matter there is in reality no person or being, no individual entity. It is a mere causal chain rooted in Ignorance, dependent on which twelve causal factors arise, ending up in death, and yet the occurrence of these twelve factors is considered by the worldling as man or deva (or brahmin), thus binding him to the chain of rebirth endlessly. The whole thing is just an unalloyed mass of recurrent dukkha. This is the stark truth about existence that is generally cherished as one's 'life'. (This verse being straight forward, is left unparaphrased by the author.)
This is the Doctrine of Dependent Origination.
The Four Kinds of Analytical Knowledge, Paṭisambhidā ñāṇa
It has been said above that as soon as the Buddha won Perfect Enlightenment he became possessed of the four kinds of Analytical Knowledge. These four Knowledges are: (i) Atthapaṭisambhidā Ñāṇa, (ii) Dhammapaṭisambhidā Ñāṇa., (iii) Niruttipaṭisambhidā Ñāṇa, (iv) Paṭibhānapaṭisambhidā Ñāṇa. Paṭisambhidā means multifarious, diverse, various. Paṭisambhidā Ñāṇa means Knowledge which is discriminating and comprehensive.
(i) Atthapaṭisambhidā Ñāṇa
Herein attha means: (a) things that are dependent on conditions, i.e., understanding results of causes, (b) Nibbāna (c) meaning of words (Pāḷi), (d) resultant thoughts Vipākā (i.e., mind and mental concomitants), (e) non-causative thoughts Kiriyā. (i.e., mind and mental concomitants).
The Buddha became endowed with the above five kinds of attha (meanings, results) as soon as he attained Buddhahood. Being endowed with analytical Knowledge of attha, the Buddha knows discriminately and comprehensively about everything, and is able to expound these to others. The great non-causative consciousness (Mahā Kiriyā Ñāṇa) associated with four kinds of knowledge that arises in the Buddha when his mind attends to the above five atthas, as well as Magga Phala that he knows when his mind attends to Nibbāna, are called Atthapaṭisambhidā Ñāṇa of the Buddha.
(This Atthapaṭisambhidā Ñāṇa of Ariyas who are still training themselves to attain Arahattaphala such as that of the Venerable Ānanda consists of the great meritorious consciousness Mahākusala citta associated with four kinds of knowledge that arises in them when their mind attends to those five atthas, as well as the (three) lower Maggas and Phalas when their mind attends to Nibbāna.)
(ii) Dhammapaṭisambhidā Ñāṇa
Discriminating and comprehensive knowledge about phenomena
Herein 'dhamma' means: (a) causes that produce results, (b) the four Ariya Paths, (c) the spoken word of the Tathāgata (Pāḷi) (d)
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meritorious thoughts (i.e., mind and mental concomitants (e) demeritorious thoughts (i.e., mind and mental concomitants).
The Buddha became endowed with the above four kinds of dhamma (causes) as soon as he attained Buddhahood. Being endowed with Analytical Knowledge of dhamma, the Buddha knows discriminately and comprehensively about every dhamma and is able to expound them to others. The great non-causative consciousness associated with knowledge that arises in the Buddha when his mind attends to the above five dhammas is the Dhammapaṭisambhidā Ñāṇa of the Buddha. In the case of Ariyas who are still training themselves to attain Arahatta Phala such as the Venerable Ānanda, Analytical Knowledge of dhamma means the great meritorious consciousness associated with knowledge. (The same applies with regard to the next two Analytical Knowledge).
(iii) Niruttipaṭisambhidā Ñāṇa
Analytical Knowledge of the natural language of the Ariyas (i.e., Māgadhi) concerning the five kinds of attha and the five kinds of dhamma (causes). The Buddha became endowed with the analytical knowledge of the natural language of Ariyas (i.e., Māgadhi). Being endowed with analytical knowledge of (words and grammar) the natural language of the Ariyas, (i.e., Māgadhi) the Buddha is able to teach it to others.
Indeed that is so - The five kinds of attha and the five kinds of dhamma need a wealth of words. For each dhamma item, a wide range of vocabulary and grammatical forms and nuances of the natural language of the Ariyas (i.e., Māgadhi) is at the facile command of the Buddha. For example, a single dhamma factor 'Phassa' (contact) is expressed in its various forms such as phasso (contact), phusanā (being in contact), saṁphusanā (full contact) saṁphusitattaṁ (contacting well) to bring out its various intrinsic meanings. Likewise Lobha (greed) is explained in more than a hundred terms. (Refer to Dhammasaṅgaṇī, para 456)
(iv) Paṭibhānapaṭisambhidā Ñāṇa
This is the analytical knowledge that "Atthapaṭisambhidā Ñāṇa has discriminative and comprehensive knowledge about results, that Dhammapaṭisambhidā Ñāṇa has discriminative and comprehensive knowledge about five dhammas, that
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Niruttipaṭisambhidā Ñāṇa has analytical knowledge about words and grammar." Briefly put, it is knowledge about the three kinds of Analytical knowledge, that knowledge which has all knowledge as object and considers them discriminately. The Buddha became endowed with this knowledge about the kinds of knowledge as soon as he attained Buddhahood. (Niruttipaṭisambhidā Ñāṇa and Paṭibhānapaṭisambhidā Ñāṇa, like the previous Paṭisambhidā Ñāṇas, are the great non-causative consciousness associated with knowledge Mahā Kriyā Mahā Kusala Ñāṇa).
(Note: The fourth of the four Paṭisambhidā Ñāṇas discriminately knows the functions of the three other knowledges but is not able to discharge those functions itself. It is just like a preacher without a good voice who is well versed in scriptural knowledge and who is unable to preach as well as another good preacher who is gifted with a good voice but has scanty knowledge of the scriptures.)
Two bhikkhus learnt the art of preaching - One was poor in voice but intelligent, the other had a good voice but not intelligent. The latter made a great name everywhere he preached, the audience had a very good impression of him and said, "From the way this bhikkhu preaches, he must be the one who has committed to memory the Three Piṭakas." When the learned bhikkhu with a poor voice heard these remarks he became jealous and said, "Well, you will find whether he is master of the Three Piṭakas when you hear him preach next time." (He implies that "You are going to hear much the same stuff") Yet whatever he might say about that popular preacher, he is just unable to preach as well as the one with a good voice who could captivate the audience.
Similarly, Paṭibhānasambhidā Ñāṇa discriminately knows the functions of the three other analytical knowledges, but it cannot discharge those functions itself. This has been explained in the Commentary on the Vibhaṅga.
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Asādhāraṇa Ñāṇa
The Six kinds of knowledge which are solely within the Province of the Buddha
There are six kinds of knowledge which are possessed by the Buddha only and not shared by Paccekabuddhas or disciples, namely:
(i) Indriyaparopariyatti Ñāṇa (ii) Āsayānusaya Ñāṇa (iii) Yamakapāṭihāriya Ñāṇa (iv) Mahākaruṇāsamāpatti Ñāṇa (v) Sabbaññuta Ñāṇa (vi) Anāvaraṇa Ñāṇa.
(i) Indriyaparopariyatti Ñāṇa: Knowledge that discuss the readiness or otherwise of an individual to understand the Truth. By this special knowledge the Buddha decides such and such a being has his faculties ripe enough to gain enlightenment and is due for liberation. (Here, Indriya, 'Faculties' means, faith, effort, mindfulness, concentration and wisdom, five factors in all.)
(ii) Āsayānusaya Ñāṇa: Knowledge that discuss the natural bent and latent proclivities of individuals. (See original text at pp 597 on the Lokavidū attribute of the Buddha.) The term Āsayānusaya, a compound may be rendered as "the seed-germ of an individual's mental makeup." By this special Knowledge the Buddha knows discriminately that such and such a being has such natural bent of mind, such latent potential for defilements that are dominant in his mental makeup. It is due to the possession of the above two special knowledges that the Buddha can deliver the right message to the right-hearer. Even the Venerable Sāriputta, being not endowed with those special knowledges, could not know the state of readiness of his hearers to receive the message, i.e., about the ripeness or otherwise of the mental makeup of those hearers, with the result that his discourses, in a few occasions, fell flat on the hearers.
(iii) Yamakapāṭihāriya Ñāṇa: Knowledge that can bring out the Twin Miracle. On four occasions the Buddha employed this special knowledge, namely
(a) At the Tree of Enlightenment, to clear away the doubt and conceit in the minds of devas and brahmas, (b) On his first visit to
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Kapilavatthu to be humble his kinsmen, the Sakyas, (c) At Sāvatthi, near the miraculous mango tree that grew and bore fruit on the same day it was planted by Kaṇḍa, the gardener, to be humble the followers of other faiths, (d) On the occasion of the congregation concerning Pāthikaputta. (See also Volume Three of the Great Chronicle).
(iv) Mahākaruṇāsamāpatti Ñāṇa: Knowledge consisting of the Buddha-compassion on seeing the multitude, struggling in the stormy ocean of saṁsāra. He has great compassion on all beings that are living in the world which is like a burning prison. The acknowledge that enables the Buddha to attend his compassionate mind on those beings is associated with dwelling in the jhānic state Mahākaruṇāsamāpatti. At every night and every dawn, the Buddha enters into this jhānic absorption that consists of 2.4 million crores of thoughts.
(v) Sabbaññuta Ñāṇa: Knowledge that comprehends all knowable things. The Buddha is called the All-knowing Buddha on account of this special knowledge, which is also called Samanta cakkhu. For details about this Buddha-knowledge refer to Paṭisambhidā magga.
(vi) Anāvaraṇa Ñāṇa: This knowledge is defined as, "Natthi āvaraṇaṁ etassāti anāvarṇaṁ": "There is nothing that can stand in the way of the arising of this Buddha knowledge." This unhampered special Knowledge of the Buddha is an essential feature of Sabbaññūtā Ñāṇa. It is called anāvaraṇa Ñāṇa in the same sense as Saddhā, (conviction) Vīriya (effort) Sati (mindfulness), Samādhi (concentration) and Paññā (wisdom) are called Indriya (faculties) because they are the controlling factors each in its own way, and also called bala (powers) because they overpower their respective opponents- lack of conviction, sloth, negligence, distraction and bewilderment.
These are the Six Asādhāraṇa Ñāṇa.
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The Ten Powers: Dasabala Ñāṇa
(i) Ṭhānāṭṭhāna Kosalla Ñāṇa: Knowledge that understands what is appropriate as appropriate, and what is impossible as impossible.
(ii) Vipāka Ñāṇa: Knowledge of the operation of kamma in the three periods (past, present, future), as to the immediate results and contributory or subsidiary result.
(iii) Sabbatthagāminipaṭipadā Ñāṇa: Knowledge that understands the ways or the modes of practice that leads to various forms of existence, and the way or the right practice that leads to Nibbāna.
(iv) Anekadhātu Ñāṇa: Knowledge that understands the various elements pertaining to living beings, the aggregates, and sense-bases, etc., as well as those pertaining to non-living things as to their species, genes, etc.
(Paccekabuddha and the two Chief Disciples have some limited knowledge about the elements constituting living beings. They do not have knowledge of the various natures of non-living things. As for the Buddha he understands what elements are responsible for the species of tree with a white stem, or for the species of tree with a dark stem, or for the species of tree with a dark smooth stem, or for the species of tree with thick bark, or for the species of tree with thin bark. He knows what particular elements make a certain species of tree to have such and such leaves with such shape and colour, etc., what particular elements make a certain species of tree to have flowers of a particular colour or of a particular smell such as good smell, bad smell, etc. He knows what particular elements make a certain species of tree to have fruit of such and such shape, size, smell, and taste such as sweet, sour, hot or astringent. He knows what particular elements make a certain species of tree to have fruit of such and such shape, smell, and taste such as sweet, sour, hot or astringent. He knows what particular elements make a certain species of tree to have thorns of such and such nature such as sharp, blunt, straight, curved, red, black, white, brown, etc. Knowledge of non-living things and their intrinsic nature such as these are the
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province of the Buddha only, and are beyond the pale of Paccekabuddhas and disciples.) (See Commentary on the Abhidhamma.)
(v) Nānādhimuttika Ñāṇa: Knowledge of the different inclinations of beings
(vi) Indriyaparopariyatta Ñāṇa: Knowledge of the maturity and immaturity of the faculties in beings.
(vii) Jhānavimokkhasamādhisamāpatti Ñāṇa: Knowledge concerning the defiling factors, the purifying factors with regard to the Jhānas, deliverances, concentration and attainments and knowledge of rising from Jhānas.
(viii) Pubbenivāsānussati Ñāṇa: Knowledge in remembering former existences.
(ix) Cutūpapāta Ñāṇa or Dibbacakkhu Ñāṇa: Knowledge in perceiving with the Divine Eye how beings pass away and are reborn according to their actions.
(x) Āsavakkhaya Ñāṇa: Knowledge of Arahatta Magga through extinction of moral taints.
How the Buddha Engages the Ten Powers
First, the Buddha surveys the world with the first of the Ten Knowledges to see the possible beings to gain enlightenment by examining, whether there are the gross types of wrong view in them that render them impossible to gain Arahatta Magga.
Next, he examines by means of the Second Knowledge the type of rebirth to see if they were born only with two good root causes (dvihetu) or with no root causes (ahetu) in which cases the subject cannot gain enlightenment in the present existence, being born with deficient merit. Then he examines by means of the Third Knowledge, the presence or otherwise of the five kinds of grave evil actions in the subject: (1) Killing one's own mother. (2) Killing one's own father. (3) Killing an Arahant. (4) Rupturing the Buddha's blood vessels, causing bleeding from the Buddha. (5) Causing schism amongst the Saṅgha.
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After examining of beings by means of the first three Knowledges, to see the state of their past action, their defilements and their resultants, whether they are handicapped for enlightenment or not in these three areas, the Buddha attends his mind on those not so handicapped. He engages the Fourth Knowledge to ascertain the right type of discourse to be given to the right person, considering the latter's mental make up (i.e., the elements that constitute his mentality). Then by means of the Fifth Knowledge, the Buddha examines the inherent inclination of the subject, regardless of sufficiency of effort on his part. Having known the inclination of the subject, the Buddha examines, through the Sixth Knowledge, the quality of the Faculties such as conviction of the subject. If the Faculties are mature enough to gain Jhāna or Magga Phala, the Buddha would lose no time to go and deliver a discourse to the subject. He is able to do this because he is endowed with the Seventh Knowledge. Having gone over to the subject, the Buddha reviews, through the Eighth Knowledge, the past existences of the subject, and also, through the Ninth Knowledge, reads the mind of the subject (reading other's minds being part of Dibbacakkhu Ñāṇa). Ascertaining the present state of mind of the subject, the Buddha preaches the Doctrine to suit the subject, with a view to his attaining Arahatta Magga. This is the final step the Buddha takes with the Tenth Knowledge, Āsavakkhaya ñāṇa.
The Buddha discoursed on the Ten Powers in the same order as he actually puts them to use for the benefit of the world at large. (Aṅguttara Nikāya Ṭīkā)
This is about the Ten Powers
The Fourteen Buddha Knowledges: Cuddasa Buddhañāṇa
The fourteen Buddha Knowledges are, Knowledge of the Four Truths, the four Paṭisambhidā Ñāṇas, and the six Asādhāraṇa Ñāṇas. Out of those fourteen, Knowledge of the Four Truths and the four Paṭisambhidā Ñāṇas are attained by the disciples also, but the six Asādhāraṇa Ñāṇas are purely within the province of the Buddha. In as much as the six Asādhāraṇa Ñāṇas belong only to the Buddha, there
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are also Eighteen Buddha-attributes Āveṇika, that belong only to the Buddha.
The late Ledi Sayadaw had composed a fine piece of devotional interpretation of the Eighteen Buddha-attributes, the gist of which is given here:
The Pāḷi text of the Āveṇika Ñāṇas is not reproduced here.

The Translation of the Pāḷi text.
May I be free from all dangers and depredations both internally and externally! There is no one such as Māra, Āḷavaka, who can endanger the life of the Buddha within the usual life period, (adopted by all Buddhas,) of the four fifths of the life-span period of the epoch (pertaining to each Buddha.)
There is no one such as Mahesara, Brahma Baka, or Asura, who can sully or dampen the All-Knowing Wisdom of the Buddha.
The Perfectly Self-Enlightened One endowed with the six exalted qualities, also counted in eight ways, has the All-Knowing Wisdom that can visualize all knowable things of the past extending over myriads of aeons, and not the slightest obstruction can mar this vision. (1)
The Perfectly Self-Enlightened One endowed with the six exalted qualities, also counted in eight ways, has the all Knowing Wisdom that can visualize all knowable things of the future extending over myriads of aeons, and not the slightest obstruction can mar this vision. (2)
The Perfectly Self-Enlightened one, endowed with the six exalted qualities, also counted in eight ways, has the All-Knowing Wisdom that can visualize all knowable things that are taking place at present in the thirty-one planes of existence in all the infinite world-systems, and not the slightest destruction can mar this vision. (3)
The Perfectly Self-Enlightened One endowed with the six exalted qualities also counted in eight ways, well-possessed of these three special attributes, has all bodily actions in all postures and movements,
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preceded by four kinds of full comprehension, and all the bodily actions closely follow the guidance of the fourfold comprehension. (4)
All his verbal actions, all his utterances, are preceded by four kinds of full comprehension, and all the verbal actions closely follow the guidance of the fourfold comprehension. (5)
All his mental actions, all his thoughts, are preceded by four kinds of full comprehension, and all the mental actions follow the guidance of the fourfold comprehension. (6)
The Perfectly Self-Enlightened One endowed with the six exalted qualities also counted in eight ways, well possessed of these six exclusive attributes, is never lacking, not having the slightest decline, in the earnest desire that had arisen in him since as Bodhisatta Sumedha, to ferry the floundering multitudes to the safe shore of Nibbāna, and in the will to achieve noble things beneficial to himself and to others, which is the exalted quality of kāma itself. (7)
His Teaching which has the sole object of liberating all deserving beings from the woeful round of existences never falls short of the avowed objective. (8)
His effort which is rightly directed in three ways, namely, dauntless determination as Bodhisatta in being prepared to transverse an ocean of live coals or of sharp stakes, laid over the entire surface of the universe which is three million six hundred and ten thousand, three hundred and fifty yojanas wide, for the sake of attaining Buddhahood, which is the exalted quality of payatta itself, the exclusive Buddha-Knowledge consisting in the fourfold right efforts and the will to accomplish the five routine tasks set for himself everyday never shows the slightest decline. (9)
His concentration in two aspects, namely, the inherent firmness of mind that withstands the eight kinds of worldly conditions or vicissitudes that may befall him from any quarter like Mount Meru that withstands stormy winds that blow from the eight directions, the jhānic power (appanā samādhi) which is the very basis of all psychic powers (abhiññās) such as Iddhividha, Dibbacakkhu, Cetopariya,
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Pubbenivāsānussati, Yathākammūpaga, Anāgataṁsa, never shows the slightest decline. (10)
His Wisdom that encompasses all happenings, i.e. rise and fall of conditional phenomena, taking place in the three worlds extending over ten thousand world-systems, on which he surveys through the Mahāvajira ñāṇa consisting of 2.4 million crores of times each day, never shows the slightest decline. (11)
His release (from the trammels of the world) consisting of five kinds, namely, the four noble Abiding in universal goodwill, Compassion, Sympathetic joy and Equanimity with regard to ten thousand world-systems extending over the worlds of Brahmas, deva, human beings and the four miserable states, and the dwelling in the Arahatta Phala fourth jhāna which the Buddha is wont to resort to even in odd moments such as during recesses in delivering discourses, which consists of 2.4 million crores times each day never shows the slightest decline. (12)
The Perfectly Self-Enlightened One, endowed with the six exalted qualities, also counted in eight ways, well possessed of these twelve exclusive attributes, never indulges in light hearted deed, speech or thought. (13)
He never indulges in any hasty action that is liable to be censured by the wise as thoughtless or ill-considered conduct. (14)
He never commits any action that is liable to be called inadequate or incomprehensive. (15)
He never commits any action that is liable to be called impulsive by the wise. (16)
He never indulges in the slightest remiss concerning his self- assigned task of bringing benefit to himself and to the world at large. (17)
He never lets any moment pass without being mindful of the six sense-objects that come within cognisance of the six sense-doors. (18)
The Perfect Self-Enlightened One, endowed with the six exalted qualities also counted in eight ways, well possessed of these eighteen
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exclusive attributes, is not liable to be assailed by any one either against his life or against the All-Knowing Wisdom.
The above remarks about the Eighteen Buddha-attributes, are true indeed. I pay homage to the Bhagava who is possessed of these attributes. May this meritorious verbal action bring me fulfilment of all my aspirations both for the present and for the hereafter.
Here ends the explanation on the Eighteen Buddha-attributes Āveṇika
(The Four kinds of Self- Confidence (vesārajja ñāṇa) have been discussed above.)
In conclusion, the Paṭisambhidā ñāṇa, the Asādhāraṇa ñāṇa and the Dasabala ñāṇa, etc., are merely samples of the greatness of the Buddha's Knowledge. Just as a drop of the sea water stands testimony to the salty taste of the sea, so also the above special attributes are merely indicative of the profundity of the Buddha's Knowledge and noble attributes about which we have not yet mentioned in this work.)
The Dhammacakkappavattana Sutta
Some important Remarks:
As we had indicated in Volume Two, (Myanmar original, page 430), we shall now consider some important points regarding the Dhammacakkappavattana Sutta and the Anattalakkhaṇa Sutta one by one.
Before the advent of the Buddha, there appeared in India some leaders of religious sects who called themselves samaṇas. Some of them practised and preached sensuous way of life as the conduct of samaṇas while others practised and preached a self-tormenting mode of life as the conduct of samaṇas. During the time when the world was thus shrouded with the darkness of the two extreme doctrines of self-indulgence and self-torment, each claiming as the true good practice,
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on the full moon of Vesākha at dusk, in the year 103 of the Great Era, the Buddha delivered the Dhammacakkappavattana Sutta.
The Buddha began the discourse with the words: "Bhikkhus these two extremes should not be followed by one who has renounced the world." And as soon as these words were uttered by the Buddha, due to the Buddha's powers, they echoed through out the ten thousand world-systems which constitute the birth Sphere of the Buddha, and filled the entire world with avīci niraya realm at the bottom and the highest (Brahma) realm at the top. By that time Brahmas numbering eighteen crores who had matured root of merit as sufficing condition to perceive the Four Truths had already assembled at the place in the Deer Park, Isipatana where the sermon was to be delivered. When this first sermon was delivered by the Bhagava, the sun was setting in the west and the moon was appearing on the eastern horizon.
The theme of the Dhammacakkappavattana Sutta is this:
The Bhagava exhorted the Group of Five ascetics to avoid the two extremes of self-indulgence and self-mortification and pointed to them the middle way consisting of eight factors as the proper course of practice. Then he briefly expounded the Four Truths. Next he declares the essential features of Buddhahood which requires three stages of knowledge regarding each of the Four Truths and admits that he is the Buddha because he has fulfilled those requirements.
Then the discourse continues with the first enlightenment of Koṇḍañña who 'entered the stream of knowledge' and was the first Sotāpanna, a disciple established in the First Path. Thus the wheel of the Dhamma was set rolling and the Ariya Truth became established in the world. The great event was cheered by the terrestrial devas whose loud applause spread among celestial devas and Brahmas. The great earth quaked in joyous approval. A wondrous light emanating from the Buddha, caused by his mind and arising from temperature, infinitely superior to the personal effulgence of the greatest of the devas or Brahmas, arose, thanks to the all-knowing wisdom.
At the end of the discourse the delightful satisfaction that had begun to arise at the start of the discourse could not be contained by the
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Bhagava who made the joyous utterance, "Koṇḍañña has seen the Truth. Indeed Koṇḍañña has seen the Truth". (This joyous utterance also spread to the ten thousand world-systems.) Then Koṇḍañña requested the Bhagava to make him a bhikkhu. The Bhagava called him, "Come bhikkhu", and at that very instant, the Venerable Koṇḍañña became a bhikkhu who had the distinction of being called up by the Bhagava himself.
This is the gist of the Dhammacakkappavattana sutta.
Some salient points in the Dhammacakka.
What is it that is termed "Dhammacakka"?
Dhammacakka is a term referred to two kinds of the Knowledge of the Buddha: the penetrative knowledge Paṭivedha Ñāṇa (i.e., the four Magga Ñāṇas) and the power of exposition Desanā Ñāṇa. This shall be expansively explained
The Four Path Knowledges consisting of the twelve aspects of the four Truths that arose in the Bodhisatta who was about to attain Perfect Enlightenment is the Dhammacakka, and the power of exposition on the self - same twelve aspects of the four truths, which was making clear to the group of five is also the Dhammacakka. They are called Dhammacakka, the wheel of the Dhamma or Righteousness, because these two kinds of Buddha-Knowledge destroy all the defilements just as a powerful missile destroys all enemies.
Both the two Knowledges arose in the heart of the Bhagava. By means of them the Bhagava caused the Wheel of the Dhamma to turn, caused it to happen.
That Wheel is said to be turning up to the moment when the Venerable Koṇḍañña and the eighteen crores of Brahmas attained Sotāpatti Phala. That is because the function of the Wheel did not end till that precise moment. From that moment when the first (full-fledged Ariyas) Sotāpatti Phala puggalas in Koṇḍañña and the eighteen crores of Brahmas appeared in the world, the Wheel of the Dhamma is said to have been turned, i.e., the Kingdom of Righteousness became established. This is because since the time when the Teaching of Kassapa Buddha became extinct, up to this point under Gotama
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Buddha, nobody had been able to turn this Wheel through the abovementioned two Buddha-Knowledges. (Sāratthadīpanī Ṭīkā)
In the matter of penetration of the Four Truths, the Truth of Cessation is penetrated or perceived through having Nibbāna as object of the mind. The remaining three Truths are perceived in their respective functions. It means that the Four Truths are simultaneously revealed at the instant Magga Ñāṇa dispels bewilderment or ignorance that had concealed the Four Truths:
(These are some salient points on the Dhammacakkappavattana Sutta)
The Anattalakkhaṇa Sutta
Some Important Remarks
After the Bhagava had got Koṇḍañña established in Sotāpatti Phala, he tended to the Group of five ascetics for their spiritual development like children. From the first waning day of Vesākha he did not go on the alms-round but stayed at the monastery discoursing to them on the doctrine. On the first waning day, and on the second waning day Venerable Vappa and Bhaddiya attained Sotāpattiphala respectively,' both of them being called up by the Buddha himself, "Come bhikkhu!"
Then the Bhagava let the Venerables Koṇḍañña, Vappa and Bhaddiya go on the alms-round, and gave instructions on the doctrine to the Venerables Mahānāma and Assaji. The Bhagava and his five disciples sustained themselves on the alms-food collected by the three bhikkhus. Then on the third and fourth waning day of Vesākha the Venerables Mahānāma and Assaji were established in Sotāpattiphala, both being called up by the Buddha himself, "Come, bhikkhu!"
After all the five ascetics became established in Sotāpattiphala the Bhagava, on the fifth waning day decided to expound the doctrine further so as to lead them to Arahatship. And accordingly on that day he delivered to them the Anattalakkhaṇa Sutta.
The theme of the Anattalakkhaṇa Sutta is that:
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(a) First the Bhagava opened the discourse with the statement "corporeality, bhikkhus, is not self", and explained this fact with the woeful character (dukkha) of corporeality.
(b) Then he put questions to the five bhikkhus, "Is corporeality permanent or impermanent?" The bhikkhus, pondering on the question, gave the reply, "Impermanent, Venerable Sir". By a similar question the Bhagava drew out the fact from his hearers the impermanent character of the five aggregates, one by one. Likewise, he drew out the fact of woefulness (dukkha) and insubstantiality and non-self (anatta) from the hearer. This method of dialogue in which the hearer comes to his own conclusion of the three characteristics of the five aggregates is technically termed by the Commentators as Teparivaṭṭa dhamma desanā (Triple-round Discourse). In this matter, what the Bhagava wishes to establish is the character of not-self, after first establishing the impermanent character and the woeful character (dukkha) of the five aggregates:
We shall explain this further:
In some of the discourses the Bhagava expounded on the impermanent nature of the five aggregates with regard to their impermanent character. (See Uparipaṇṇāsa, Chachakka sutta).In some discourses he makes the not-self character clear through the fact of dukkha character. (The earlier part of the present discourse is a case in point.) In some discourses he makes the not-self character evident after having established the fact of the impermanent and dukkha character. (In this present discourse the latter part is after this device. See also Khandha Saṁyutta, Arahanta Sutta.) The Buddha takes this approach because the impermanent and woeful nature of things is evident to all whereas the not-self nature is not so evident.
To explain this further: when somebody by accident breaks some utensil, he or she would remark, "Ah, it's impermanence!" but not, "Ah, it is unsubstantial, or not-self". When a sore afflicts one, or is pricked by a thorn, one would remark, "Ah, it's dukkha!", but not "Ah, it is not-self". Anatta is not uttered in these cases because the nature of anatta is some-what remote to one's thinking. Therefore the Bhagava teaches not-self through impermanence or through dukkha or through a
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combination of impermanence and dukkha. This latter method is employed in the latter part, the Triple-round discourse, of the present sutta.
(c) Next, the Bhagava explains: "Therefore, bhikkhus, whatever Corporeality there is, whether in the past, future or present, whether internal or external, whether gross or subtle, lowly or lofty, far or near all Corporeality should be regarded as they really are, by right insight and wisdom (of Path-knowledge), 'This is not mine', 'This is not I', 'This is not myself'. Thus the Bhagava points out the falsity of the ego when one gains insight into the five aggregates and when one decides for oneself on gaining Path-knowledge.
(Note well: that in meditating for insight, if one concentrates on the impermanence of phenomena, one can dispel the illusion of conceit. If one concentrates on dukkha, one can give up Craving, if one concentrates on unsubstantiality, one can dispel the illusion of wrong view.
In the present case, considering the five aggregates as 'This is not mine' leads to destruction of Craving, and is the same as concentrating on dukkha in Insight Meditation. Considering the five aggregates as, 'This is not I" leads to the destruction of conceit and is the same as concentrating on impermanence. Considering the five aggregates as 'This is not myself' leads to the destruction of wrong view, and is the same as concentrating on anatta, unsubstantiality.)
(d) At the conclusion of the discourse the Bhagava sums up the result that is achieved by a person of right view, culmination in Arahattaphala. "On gaining this right view, the well informed Ariya disciple, in a logical sequence of events following the correct perception as detailed under (c) above, attains sufficient insight into the five aggregates to gain Path-knowledge and attain Path-knowledge and its fruition, and the reviewing Knowledge, Paccavekkhaṇā Ñāṇas.
(e) The sutta ends with a short description about the attainment of Arahantship by the five bhikkhus in the course of the exposition.
From this discourse it is clear that the Group of Five ascetics gained Arahantship through meditating on the impermanence, woefulness and
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unsubstantiality of the five aggregates. Therefore, all followers of the Buddha should do well to reflect on the following verses (rendered in English prose) on the five aggregates:
(i) The aggregates of corporeality does not last long:
It arises and perishes in no time.
Woeful, dreary, painful it is
to be subjected to risings and fallings,
continuously on and on.
Unsubstantial is Corporeality,
with nothing of real essence.
To the discerning eye,
It is impermanence by nature,
And hence is just woeful and Not-self.
(ii) The aggregates of sensation, too, does not last long,
It arises and perishes in no time.
Woeful, dreary, painful it is
to be subjected to risings and fallings,
continuously on and on.
Unsubstantial is Sensation,
with nothing of real essence.
To the discerning eye,
It is impermanence by nature,
And hence is just woeful and not-self.
(iii) The aggregate of perception, too, does not last long, …p… just woeful and not-self.
(iv) The aggregate of volitional activities, too, does not last long, …p… just woeful and not-self.

(v) The aggregate of consciousness, too, does not last long, …p… just woeful and not-self.
[497]

Ratana Sutta
We have said in Volume Three of the Great Chronicle that a fine rendering into Myanmar of the Ratana Sutta is given under the Chapter on the Triple Gem.
Now, we reproduce the late Koezaung Sayadaw's rendering below:
(The Pāḷi text of Ratana Sutta is not reproduced in this English translation. The very elaborate and ornate Myanmar style of the translation is also reduced to simple English prose care being taken to include its essential features.)
Reflecting on the many noble qualities of the Buddha such as the ten kinds of Perfection, Pāramīs of three grades, i.e., ten Perfections in the ordinary degree, ten Perfections in the higher degree, and ten Perfections in the superlative degree, the five kinds of self-sacrificing liberality Mahāpariccāga, the three types of conduct Cariyā, i.e., conduct aimed at the welfare of the world, conduct aimed at the welfare of kinsmen, and conduct aimed at the Buddhahood - all of which the Buddha-to-be had taken upon himself since the day he wished for Buddhahood and received the assurance of future Buddhahood from the mouth of Buddha Dīpaṅkara who was the fourth Buddha that arose in this aeon in which four Buddhas appeared.
And reflecting on the memorable events of the Bodhisatta's conception at his last existence, his birth in Lumbinī Park, his great renunciation, his great endeavour involving six harrowing years of self-mortification, his noble victory over the five kinds of killers (Māra) and his Perfect Self-Enlightenment as the Buddha, having attained the all knowing wisdom seated on his Throne of Victory at the foot of the Bodhi Tree, his delivering of the Dhammacakkappavattana Sutta at the Migadāvana Park, and the nine Supramundane Dhammas.
Having established a compassionate mind towards all beings in trouble like the mind of the Venerable Ānanda in reciting the Ratana Sutta around the three walls that guarded the city of Vesālī through the three watches of the night.
Let us recite the Ratana Sutta
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Whose benign authority all the devas living in the million world-systems gladly acknowledge, and the recital of which alone had the immediate effect of stamping out the three scourges of plague, demons and famine in the city of Vesālī.
(This is the prelude to the Ratana Sutta. The first part in Pāḷi prose beginning with "Yānīdha …" be found in the Commentary on the Dhammapada, Volume Two, Pakiṇṇakavagga, Attanopubbakammavatthu. The second part concerning the Ratana Sutta is in two stanzas composed by ancient teachers. The sutta begins as uttered by the Buddha, from the stanza beginning with "Yānīdha bhūtāni …". The last three stanzas were uttered by Sakka, king of devas)
The sutta begins thus:
1. May all the devas belonging to the earth and to the celestial realms who are assembled here be happy. Moreover, let them listen to this discourse respectfully.
2. O ye devas! All of you who have assembled here to hear the Discourse, pay attention to what I am going to say. Bestow your loving-kindness on human beings. By day or by night, they bring offerings to you. Therefore, protect them without remiss.
3. Whatever treasure there be, either in this human world or in the worlds of nāgas or garuḍas, or the celestial worlds, there is no treasure that can equal the Tathāgata. There is the incomparable quality in the Buddha that excels all worldly treasures. By this truth, may all beings be well and happy both here and in the hereafter.
4. The great Sakyan sage with the tranquillity which is the outcome of the Ariya Path, has comprehended Nibbāna, the element of extinction of defilements, the end of attachment, the deathless. There is the incomparable quality in Nibbāna that excels all worldly treasures. By this truth, may all beings be well and happy both here and in the hereafter!
5. The Perfectly Self-Enlightened One, the Supreme Buddha, extolled concentration that is the outcome of the Ariya Path. This
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concentration has been declared by the Buddhas as instantly beneficial. There is the incomparable quality in the concentration associated with the Ariya Path since it is by far superior to the concentration pertaining to Fine material jhāna or Non material jhāna. By this truth, may all beings be well and happy both here and in the hereafter!
6. There are these eight individuals whom the Ariyas praise. They are the four pairs of Ariyas at the four stages of Path knowledge, each with Magga and Phala knowledges. These noble disciples of the Buddha deserve choicest offerings by those aspiring to enlightenment. Such offerings made to them yield abundant fruit. There is the incomparable quality in the Saṅgha consisting of those eight pairs of Ariyas that excels all worldly treasures. By this truth, may all beings be well and happy both here and in the hereafter!
(The rendering by the Koezaung Sayadaw includes 108 classes of Ariyas not mentioned in this English Translation.) The way the number 108 is obtained is explained here. Leaving aside the four Ariyas who have attained the four Maggas, there are the four Ariyas who have attained the four Phalas. Of these four, there are three kinds of Sotāpatti-phala attainers: (a) the one who has just one rebirth to undergo, (b) the one who has to undergo from two, three to six rebirths, (c) the one who has no possibility of rebirth beyond the seventh existence. Now, the four Sotāpatti-phala attainers are of four categories according to the way of practice by which they have attained it. The three kinds (a, b, c above) into the four modes of practice makes twelve classes of Sotāpatti puggala, Stream-Enterers at the fruition stage.
There are two distinct phases in meditation for Insight: up to the dispelling of the hindrances (nīvaraṇas) is the Paṭipadā khetta the period of practice, from that stage upwards till the attainment of Path-knowledge is the abhiññā khetta, 'the period of special apperception,' (having gained Insight). In the period of practice, a yogi who can dispel the hindrances without trouble is called 'one who has facile practice', a yogi who can dispel the hindrances with
[500]

difficulty is called 'one who has difficult practice.' In the period of special apperception, a yogi with Insight who attains Magga (Path-knowledge) quickly is called 'a quick attainer', a yogi with Insight who attains Magga tardily is called 'a slow attainer'. Thus there are these four modes of practice for each of the three kinds of Sotāpatti Phala attainers, making 12 classes of Sotāpatti Ariyas. With the Once-returners or Sakadāgāmi puggala, there are three kinds such as Kāma sakadāgāmi, Rūpa sakadāgāmi and Arūpa sakadāgāmi. These three kinds multiplied by the four modes of practice makes twelve classes of Once-returners or Sakadāgāmi puggala.
With the Non-returners or Anāgāmi puggala, there are five kinds such as: (i) Antarāparinibbāyī anāgāmi (ii) Upahaccaparinibbāyī anāgāmi, (iii) Sasaṅkhāraparinibbāyī anāgāmi (iv) Asaṅkhāraparinibbāyī anāgāmi (v) Uddhaṁsota akaniṭṭhagāmī anāgāmi. The anāgāmi Ariyas dwell in five Pure Abodes or Suddhāvāsa Brahma realm out of which five classes of Anāgāmi dwell in Avihā realm, five in Atappā realm, five in Sudassā realm, five in Sudassī realm, and four (i.e., those other than uddhaṁsota-akaniṭṭhagāmī anāgāmi) in Akaniṭṭha realm, thus making twenty-four classes of anāgāmi puggala.
The Arahants are of two kinds: Sukkhavipassaka Arahant and Samathayānika Arahant. The former refers to those ariyas who attain Arahattaphala without achieving Jhāna but through Insight development alone, the latter to those ariyas who use jhāna and consequent psychic powers as the vehicle of attaining Arahattaphala.
Adding up the four ariyas, we have
	
	kinds of Phala attainers

	Sotāpannas
	12

	Sakadāgāmi
	12

	Anāgāmi
	24

	Arahant
	2

	Magga attainers
	4

	
	54
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In gaining Magga ñāṇa an Ariya may, at the moment of the arising of Magga ñāṇa, either have his consciousness led by faith (saddhā) or wisdom (paññā). Thus there are two basic categories of ariyas, either of whom make up the above 54 classes. That is why it is said that there are altogether 108 classes of Ariyas.)
7. Those Arahants Ariyas who strive with steadfast minds under Gotama Buddha's teaching are released from the defilements. They have their mind well settled on Nibbāna, the deathless element, having attained Arahattaphala, they enjoy the bliss of Nibbāna without having to incur any expense. There is the incomparable quality in the Arahant that excels all worldly treasures. By this truth, may all beings be well and happy both here and in the hereafter!
8. Just as a pillar at the city gate, firmly fixed in the ground, is unshaken by the fierce winds from the four quarters, even so do I declare that the Ariya who perceives the Four Ariya Truths through his first Path-knowledge is unshakable under all worldly conditions. There is the incomparable quality in the Stream-Enterer that excels all worldly treasures. By this truth, may all beings be well and happy both here and in the hereafter!
9. Those Stream-Enterers have perceived the Ariya Truths clearly, being well-taught by the Buddha possessor of most profound knowledge. However exceedingly forgetful they might be, they do not take birth for an eighth time. There is the incomparable quality in the stream-Enterer that excels all worldly treasures. By this truth, may all beings be well and happy both here and in the hereafter!
10. and 11. At the instant of the arising of Stream-entry knowledge, the three defilements of wrong view concerning this body of five aggregates (which arises in twenty ways) eight kinds of doubts and sixteen kinds of uncertainty, and the wrong belief in misguided practices outside the Ariya Path, should there be any, are discarded once and for all. Although certain defilements still remain in him, he is absolutely freed from the four miserable states of apāya. He is also incapable of committing the six gross evil deeds, i.e., the five evil deeds and following other teachers (than the Buddha.) There is the incomparable quality in Stream-enterer that excels all worldly
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treasures. By this truth, may all beings be well and happy both here and in the hereafter!
12. In case, through being heedless, the Stream-Enterer commits an evil action by deed, word or thought, he is incapable of concealing it. That quality of being incapable of concealing any misdeed that the Stream-Enterer who has seen Nibbāna becomes endowed with, has been pointed out by the Buddha. There is the incomparable quality in the Stream-Enterer that excels all worldly treasures. By this truth, may all beings be well and happy both here and in the hereafter!
13. Just like the forest in spring time, the first month of the hot season, has its tree tops ablaze with blossoms, is a scene of delight, so also the Doctrine, delightful, in word and in meaning, leading to Nibbāna, has been delivered by the Buddha for the highest benefit (of Nibbāna). There is the incomparable quality in the Doctrine that excels all worldly treasures. By this truth, may all beings be well and happy both here and in the hereafter!
14. The Excellent One, the Knower of the Excellent Element of Nibbāna, the bestower of the Supramundane to the three spheres, the One who has embraced the Old Path of eight constituents, the peerless Buddha, has explained the excellent Doctrine comprising ten stages (events). There is the incomparable quality in the Buddha that excels all worldly treasures. By this truth, may all beings be well and happy both here and in the hereafter!
15. To Arahants there the old kamma is extinct (beyond the present existence), no new kamma is created. Their mind is not attached to any future existences. They have completely destroyed the seeds of existence. They do not hanker after continued existence. Just as the lamp is extinguished, those wise ones have their aggregates extinguished. There is the incomparable quality in the Arahant that excels all worldly treasures. By this truth, may all beings be well and happy both here and in the hereafter!
16. Devas belonging to the earth and to the celestial realms are assembled here. We all pay our homage to the Buddha whose
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coming to the world is most auspicious. May this good deed bring peace and happiness to all beings.
17. Devas belonging to the earth and to the celestial realms are assembled here. We all pay our homage to the Dhamma whose proclamation in the world is most auspicious. May this good deed bring peace and happiness to all beings.
18. Devas belonging to the earth and to the celestial realms are assembled here. We all pay our homage to the Saṅgha whose presence in the world is most auspicious. May this good deed bring peace and happiness to all beings.
Concluding Stanza: An earnest wish
Let the devotees recite Ratana Sutta beginning from Yānīdha to this stanza on earnest wish, and the three scourges will be kept at bay as in ancient Vesālī. Do not go after new-fangled ways of reciting other Pāḷi compositions. This discourse uttered by the Buddha himself will prove efficacious to those who recite it with due faith. Accordingly, may those wishing to be free from all troubles recite Ratana Sutta which is most excellent.
Here ends Chapter Forty two.
End of Volume Five of the Great Chronicle of Buddhas.

