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A brief account of prophecy in verse form

Our Bodhisatta had thus received the prophecy predicting his Buddhahood from the former twenty-four Buddhas beginning with Dīpaṅkara and ending with Kassapa and this has been composed briefly in the Dhammarasi Pyo (vv. 7, 8 and 9). (The author then gives pertinent extracts from the pyo which we leave untranslated.)

Supplement

Brief statement of Future Buddha Gotama's lives

As has been narrated above, Future Buddha Gotama received the prophecy from the twenty-four Buddhas ranging from Dīpaṅkara to Kassapa. His lives in which the prophecy was declared may be classified as follows.

Five lives as a hermit

(a) After receiving the first definite prophecy as Sumedha the Hermit from Buddha Dīpaṅkara, he heard the same prophecy

(b) as Jatila the Hermit from Buddha Nārada,

(c) as Susima the Hermit from Buddha Atthadassī,

(d) as Maṅgala the Hermit from Buddha Siddhattha, and

(e) as Sujāta the Hermit from Buddha Tissa.

Thus he received the prophecy as a hermit five times.

Nine lives as a monk

The event also occurred when he was born:

(a) as Universal Monarch Vijitāvī and became a monk in Buddha Koṇḍañña's presence,

(b) as Brahmin Suruci and became a monk in Buddha Maṅgala's presence,

(c) as Brahmin Uttara and became a monk in Buddha Sumedha's presence,
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(d) as Universal Monarch and became a monk in Buddha Sujāta's presence,

(e) as King Vijitāvī and became a monk in Buddha Phussa's presence,

(f) as King Sudassana and became a monk in Buddha Vessabhū's presence,

(g) as King Khema and became a monk in Buddha Kakusandha's presence,

(h) as King Pabbata and became a monk in Buddha Koṇāgamana's presence, and

(i) as Jotipāla Brahmin youth and became a monk in Buddha Kassapa's presence.

Thus he received the prophecy as a monk nine times.

Five lives as a lay man

He received the prophecy also

(a) as a lay man, Brahmin Atideva, from Buddha Revata,

(b) as a lay man, Brahmin Ajita, from Buddha Sobhita

(c) as a lay man, the wealthy Jaṭila, from Buddha Padumuttara,

(d) as a lay man, Kassapa Brahmin youth, from Buddha Piyadassī and

(e) as a lay man, King Arindama, from Buddha Sikhī.

Thus he received the prophecy as a lay man five times.

Two lives as a Nāga

He received the prophecy also

(a) as Atula Nāga King from Buddha Sumana, and

(b) as another Nāga King, also named Atula, from Buddha Vipassī

Thus he received prophecy twice as a Nāga.
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Three different lives

(a) In one life as a Sakka, King of Devas, he received the prophecy from Buddha Dhammadassī,

(b) in another life as a warrior king of ogres, he did so from Buddha Anomadassī, and

(c) still in another life as a lion king from Buddha Paduma,

Thus he received the prophecy in three different lives.

Rare chance of encountering a Buddha Dispensation

In this way throughout the duration of four asaṅkhyeyya and a hundred thousand aeons in which our Future Buddha Gotama was fulfilling the Perfections, it was only in twenty-four existences from Buddha Dīpaṅkara's Dispensation to Buddha Kassapa's that he encountered a Buddha's Dispensation. Bearing this in mind, we should profoundly realize the rarity of such an encounter and should strive to make the most of the opportunity we are blessed with.

Rarity of a monkhood

Even a being so great as the Bodhisatta who had received the definite prophecy from Buddha Dīpaṅkara had witnessed only twenty-four Dispensations which were very few if we take into consideration that long duration). Even in those twenty-four Dispensations, it was only in nine that he obtained monkhood. Judging from this, it is clear that monkhood is a rarity as it is said in the Texts, "Pabbajitabhāvo dullabho." "The state of a monk is hard to achieve." Monkhood which proves to be so difficult for a Bodhisatta, who had received the prophecy, to attain will be all the more so for ordinary persons.

A Dullabha monk

Nowadays in Buddhist society some thoughtful people who have some off-days while toiling to earn a living put on robes temporary lest their leisure should go futile; they would make use of it to their
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advantage. Such a monk is called "dullabha monk." The meaning is: though they could not live long as a monk, the state of which is very difficult to obtain, they try to take it up for a short period.

If one fails to contemplate its meaning one is bound to have the wrong notion that only such a temporary bhikkhu is a "dullabha bhikkhu" but he who, after becoming a novice in his younger days, attains monkhood in due course (a monk who has all along been in the robe since his childhood) is not. Because of this notion people are inclined to show their generosity to a dullabha bhikkhu more than to a lifelong monk who have been ordained from their twentieth year. If a temporary monkhood is difficult to achieve it goes without saying that a permanent monkhood is for more inaccessible.

Government servants and monkhood

Some would say like this:

"Since there is a rule 'Na bhikkhave rājabhato pabbājetabbo', (Monks, royal attendants should not be made monks), even though they would make a request for monkhood during their spare time, it is not permissible for the Saṅgha to grant their request it is against the Vinaya, Government servants nowadays should not be ordained."

It is not proper to say thus either. In the Commentary on Rājabhata Vatthu, Mahā-Khandhaka of the Vinaya Mahāvagga Aṭṭhakathā, it is explained: "Although originally a royal attendant, he who now has returned his salaries to the king; he who has handed over his post either to his son or to his brother; and has inform the king that he is no longer in royal service; he who has fully performed his duties for which he is paid; and he who got the permission to become a monk willingly given by his rightful employer, the king; it is lawful to ordain them all. In view of this explanation, if pensioners nowadays want to become a monk permanently (a monk for life) they should do so after returning their pensions to the Government or after being given permission willingly from the Government saying: "You may become a monk if you wish".
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The rule that "Royal attendants should not be made monks" has been promulgated only with reference to those who took the shelter of the Sāsana so that they might escape the king's employ. (This should be known from the Pāḷi text of the Rājabhata Vatthu.) Government servants today have no intention of escaping service; in fact, they are even worried lest they should be dismissed by incurring the employer's displeasure: he would ask: "Why should you become a monk?" Therefore those who become temporary bhikkhus are not against the rule of the Vinaya Mahāvagga provided they do so after getting permission from the authorities concerned.

Even if the one ordained had the intention to escape Government service as is referred to by the rule, it is those bhikkhus conferring ordination upon him that violate the rule and not the one ordained who enjoys valid monkhood; it is thus clearly maintained in the Vinaya Texts.

Another way of thinking is as follows

Even a great being like our Bodhisatta who had received the definite prophecy happened to be a bhikkhu only nine times despite the fact that he had encountered twenty-four Buddhas and from this one is likely to say: "Rare is an achievement of monkhood." Be that as it may. But, if you take into consideration the statements in the Buddhavaṁsa that four hundred thousand Arahants accompanied Dīpaṅkara Buddha when entering into Rammavatī City for alms-food, and that there were one hundred thousand Arahants on the first occasion of the three meetings, as the number of Arahants was so great, one can hold that it may not be hard to become a monk.

The saying that "Rare is an achievement of monkhood" means "it is seldom that circumstances are favourable for such an event. Each time the Bodhisatta encountered a Buddha's Dispensation he hardly had access to monkhood because circumstances were not favourable. Those numerous Arahants in the lifetime of Dīpaṅkara Buddha were the ones who had favourable circumstances not only to become bhikkhus but to become Arahants. In any endeavour, it is difficult to get a result under when circumstances are not favourable;
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on the other hand, achievement of a result is easy under favourable circumstance.

It was because they had been endowed with the Perfections fulfilled in their past existences and with all other factors leading to Arahantship that they became not only monks but also Arahants.

In the Bālapaṇḍita Sutta, Suññata Vagga of the Uparipaṇṇāsa (Majjhima Nikāya) there is a simile of a blind tortoise in connection with the saying "Manussattabhavo dullabho," "Rare is life as a human being". Suppose a man throws a yoke which has only one hole into the sea. That yoke would float adrift to the west if blown by the east wind and to the east if blown by the west wind; to the south if blown by the north wind and to the north if blown by the south wind. In the sea is a tortoise with both eyes blind and it comes up to the surface of the sea every hundredth year. The chance of getting its head into the hole of the drifting yoke is rare indeed. For a being who has been suffering in the woeful abode in one of his existences, it is more than a hundred times difficult to be reborn as a human being. Other Pāḷi texts also contain explanations that a human life is difficult to achieve.

While on the one hand the rarity of birth as a human being is thus taught, there is teaching on the other hand in such books as the Apadāna, the Vimānavatthu, etc., that human and divine bliss can be attained for several existences even as a result of the gift of a single flower; this may lead to the impression that "human life is not difficult to gain but easy." The Apadāna and the like are delivered concerning those who are unable to be reborn as humans for lack of agreeable resources; the Bālapaṇḍita and such discourses are given concerning the possibility of rebirth in several human existences through the gift of a flower; the rarity of monkhood is to be viewed in the same manner.

With regard to human existence, though it may be taken (if one does not contemplated deeply) that it is not hard to become a human being in view of the fact that the world's population is growing day after day, it may be realized that the number of beings in the four woeful states is far greater than that of human beings; nay, even in the animal world alone there are numberless species; if we take just
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the number of ants alone, when compared with that of humans, it exceeds the latter beyond comparison. Judging from the countless number of beings in the four woeful states as well as from the limited number of humans, it is obvious that rebirth in the human world is indeed very rare.

Similarly it is difficult to join the Saṅgha each time there arises a Buddha's Dispensation in the world. Those who have potential qualities to become bhikkhus in the Dispensation of an individual Buddha become not only bhikkhus but also Arahants; therefore the number of such persons is considerable. But this should not lead one to believe that it is easy to attain monkhood just because they happen to be congregated in the presence of each Buddha under favourable circumstances.

In other words, he who is endowed with two factors is likely to become a monk: (1), birth in a Buddha's Dispensation which is hard to come by Buddh'uppāda dullabha," and (2) "life of a human being which is hard to occur", manussatta dullabha." There is absolutely no possibility of becoming a monk in the absence of a Buddha's Dispensation though one may be a human. There is absolutely not such possibility if one is a Deva, Sakka, Brahmā or a being of a woeful abode even though there is Dispensation of a Buddha. Of these two events, birth in a Buddha's Dispensation called Buddh'uppāda navama 16 is harder to happen. Only when there appears a buddha can there be his Dispensation; and to appear as a Buddha, it takes one at least four asaṅkhyeyya and a hundred thousand aeons even after receipt of the prophecy predicting one's definite Buddhahood, and in so long a period one is to fulfil the Perfections assiduously with the aforesaid four modes of development. When there appears a Buddha at long last, and his Dispensation shines forth, but if one is not born a human being or even when thus born if one encounters other hindrances, one cannot become a bhikkhu. Taking this seriously into consideration it may be said that monkhood is rarer than witnessing a Buddha's Dispensation in the world.

[16. Buddh'uppada navama, see Chapter 6 Reflections on Perfections, Vol 1, Part 1 p33]
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Those who as a result of their meritorious deeds have the two factors of witnessing the Dispensation and of being a man, which are both difficult to obtain, should not find formidable hardships in their way to monkhood which is brought about by the two factors. Though it seems that accessibility to monkhood is simple because crores of Arahants in the lifetime of Buddha Dīpaṅkara had possessed the two factors namely, a Buddha's Dispensation and a human existence, it is really difficult to have these immediate causes for monkhood, hence the saying: "Rare indeed is monkhood."

The Bodhisatta, Sumedha the Hermit, before seeing Buddha Dīpaṅkara and while in his youth, had engaged in generosity by giving away all his possessions, in renunciation by going forth from household life to houseless state, in morality by observing the precepts as an ascetic and in samatha meditation by putting efforts to attain Jhāna and Abhiññāṇa; having done so he received the definite prophecy from Buddha Dīpaṅkara and that was followed by contemplating the ten Perfections and exertion and fulfilment of the Perfections beginning with Dāna through the aforesaid four modes of development that lasted four asaṅkhyeyya and a hundred thousand kappa up to his existence as Prince Vessantara.

In fulfilling the ten Perfections, (as mentioned in the Aṭṭhasālinī, and the Pāṭha Jātaka Commentary) with regard to Dāna Pāramī, the existences in which he performed Dāna was numberless as he had done so when he was Brahmin Akitti, Brahmin Sankha, King Dhanañjaya, King Mahā Sudassana, Purohita Mahā Govinda, King Nimi, Prince Canda Kumāra, the wealthy Visayha, King Sivi and Prince Vessantara, etc. What are particularly mentioned in those commentaries are: that the generosity shown by the Bodhisatta as the wise Hare at the sacrifice of his life was the Highest Perfection of Generosity (Paramattha Dāna Pāramī).

With regard to Sīla Pāramī, the existences in which he observed morality are numberless as he had done so when he was Nāga King Campeyya, Nāga King Bhūridatta, Elephant King Chaddanta, Prince Jayadisa, Prince Alinasattu, etc. In particular, his observance of morality at the sacrifice of his life while he was Nāga King Sankhapāla was the Highest Perfection of Morality (Paramattha Sīla Pāramī).
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With regard to Nekkhamma Pāramī, the existences in which he renounced the world are numberless as he had done so leaving behind his kingdom when he was Prince Hatthipāla, Ayoghara the Wise, etc. In Particular, his renunciation of the kingly wealth that had come to him when he was Cūla Sutasoma and which he found loathsome as spittle absolutely without attachment, was the Highest Perfection of Renunciation (Paramattha Nekkhamma Pāramī).

With regard to Paññā Pāramī, the existences in which he fulfilled the Perfection of Wisdom were numberless as he had done so when he was the wise Vidhura, Mahā Govinda, Kudāla, Araka, Mahosadha, etc. In particular, his ability to assert (by means of his wisdom) that there was a snake in the leather bag (without seeing it with his own eyes) when he was Senaka the Wise of Sattubhasta Jātaka was the Highest Perfection of Wisdom (Paramattha Paññā Pāramī).

With regard to Vīriya Pāramī, the existences in which he fulfilled the Perfection of Energy were unlimited. In particular, his effort put forth in swimming in the great ocean as Prince Mahā Janaka of Mahā Janaka Jātaka was the Highest Perfection of Energy (Paramattha Vīriya Pāramī).

In the Khantivāda Jātaka, as Khantīvadi the ascetic, his forbearance without anger of the chopping off his limbs big and small by King Kalābu was the Highest Perfection of Forbearance (Paramattha Khantī Pāramī).

In the Mahā Sutasoma Jātaka, as King Sutasoma, his keeping of promise and being true to his word given to the cannibal Porisāda, by returning to him, sacrificing his life, was the Highest Perfection of Truthfulness (Paramattha Sacca Pāramī).

In the Mūgapakkha (Temiya) Jātaka, (as Prince Temiya) his maintenance of resolve (to keep silent) sacrificing his life when he was subjected to test of endurance, sometimes mildly and at other times severely, for sixteen long years was the Highest Perfection of Resolution (Paramattha Adhiṭṭhāna Pāramī).
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In the Ekarāja Jātaka (or in Suvannasāma Jātaka), his goodwill directed towards the malicious king (as well as towards lions, tigers and other beasts) was the Highest Perfection of Loving-kindness (Paramattha Mettā Pāramī).

In the Lomahamsa Jātaka, his being equally indifferent to all treatment such as the spitting of mucus, phlegm and saliva on him by village children or the honour done to him with flowers, scents, etc., (by village elders) was the Highest Perfection of Equanimity (Paramattha Upekkhā Pāramī).

The narration by the Commentators of these existences in which the ten Perfections were fulfilled are reproduced from their respective stories of the Pāṭha Jātaka. A study of these stories shows that all the stories except five occurred in the present kappa.

The five exceptional ones are:

1. Seriva Vānija Jātaka, Appaṇṇaka Vagga, Eka Nipāta. (This story originated five kappas ago as is evidenced by the following sentence read in the Commentary: Atīte ito pañcame kappe bodhisatto seriva raṭṭhe seriva nāmako kacchapuṭavānijo ahosi, "In the fifth aeon reckoned from the present one in the country of Seriva the Bodhisatta was a hawker named also Seriva who roamed about with bags on his shoulder selling beads".

2. Lomahaṁsa Jātaka, Litta Vagga, Eka Nipāta. (This story originated ninety-one kappas ago as is evidenced by the following commentarial statement: Atīte eka navuti kappamatthake bodhisatto bahirakam tapam vīmamsissāmī ti ājivaka-pabbajjam pabbajitvā acelako ahosi, "In the ninety-first aeon reckoned from the present one, the Bodhisatta was a naked ascetic, having taken up the life of an ājīvaka in order to investigate heretical asceticism."
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3. Araka Jātaka, Santhava Vagga, Duka Nipāta.(This story originated seven kappas ago as is evidenced by the following commentarial statement in the concluding portion of the Jātaka: Evaṁ bodhisatto aparihīnajjhāno Brahmāloke nibbattitvā sattasaṁvaṭṭavivaṭṭakappe na imaṁ lokam puna āgamāsi, "In this way the Bodhisatta did not fall off Jhāna but was reborn in the Brahmā abode and did not come to the human world for the period in which the kappa dissolved seven times and evolved seven times."

4. Kesava Jātaka, Cūla Kunāla Vagga, Catukka Nipāta. This story originated five hundred and seventy kappas ago.

5. Baka Jātaka, Kukkura Vagga, Sattaka Nipāta. This story originated also five hundred and seventy kappas ago.

These two Jātakas of Kesava and Baka are the stories between which there was no intervening period of existence. The stories given in detail in the Commentary may be retold as follows: In the Kesava Jātaka, Kesava was first an ascetic and on his death became Baka Brahmā. That Baka Brahmā was reborn in Vehapphala Abode, first, in living for five hundred Mahā Kappas. When his life there came to an end he was reborn in Subhakinha Abode, living for sixty-four Mahā Kappas. Again, when his life there came to an end he was reborn in Ābhassara Abode where he lived for eight Mahā Kappas; as a Brahmā he held a wrong view according to the Commentary. This shows that he attained Ābhassara Abode only after passing through five hundred kappas in Vehapphala and sixty-four kappas in Subhakinha totalling five hundred and sixty-four kappas. It is said that he held the wrong view when he reached Ābhassara Abode; and although there is no mention as to in which of the eight aeons in that abode that he did so, by taking the two Jātakas together, it may be estimated that about five hundred and seventy aeons have passed before he started harbouring the view that happened to be wrong.
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Generations of teachers are of the belief that the text of any Jātaka in which the Commentator does not refer to the time of its origin in kappa, saying "In such and such an aeon reckoned from the present one," but which simply says "atīte" ("Once upon a time") belongs to this aeon. On the authority of this belief, the stories in the Aṭṭhasālinī and Pāṭha Jātaka Commentary originated in the present kappa, for they only have the simpler word "atīte" with regard to the time of the Bodhisatta's rebirth. But all the stories belonging to this kappa cannot be told; they are too numerous. The stories told are only those that have relationship with the present episodes. The number of the stories left untold is far greater.

If only a few pertinent stories are delivered out of those innumerable ones that happened in this kappa, it follows that the stories of his fulfilment of the Perfections which had not been dealt with must also be countless; besides, considering that the existences in which the Bodhisatta fulfilled the Perfections during the period of four asaṅkhyeyya and one hundred thousand aeons which cannot be calculated in terms of kappas (not to speak of in terms of existences) before the present one, their task of fulfilling the Perfections is immensely formidable for ordinary persons.

On the other hand, if one thinks of to the Bodhisattas that these great beings who undertook the fulfilment of the Perfections were worthy of our most profound adoration and endless admiration should be recognized.

The series of these numerous existences in which our Bodhisatta had fulfilled the Perfections terminated with that of Prince Vessantara. Bodhisatta Sumedha first and foremost fulfilled Dāna Pāramī by giving away all his possessions while as a layman and before his renunciation; similarly when he had become an ascetic and received the prophecy that predicted his Buddhahood, he contemplated the factors leading to Buddhahood and found out that Dāna Pāramī is the first of them and resolved to act accordingly; all this points to the fact that it was Dāna Pāramī with which the Bodhisattas commenced their fulfilment of the Perfections and it
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was the same Pāramī with which they ended their fulfilment as in the existence of Prince Vessantara.

Dāna Pāramī results in bhavasampatti, "attainment of higher life" and bhogasampatti, "wealth", (which follow one like a shadow, which cannot be prevented from doing so until one realizes Nibbāna). It is essential for all who go from one birth to another in saṁsāra; (as has been said in the section on Dāna Pāramī in the Anudīpanī) since the Bodhisattas are leaders of those beings in saṁsāra they specially fulfilled this Pāramī in their final existence as that of Prince Vessantara; after so doing in their final existence, they withdraw from their task of Pāramī-fulfilment; since their fulfilment is complete, they move on to Tusita from their last existences like that of Vessantara as though they were to wait for their ripe time for attainment of Buddhahood.

The eight differences (vematta)

Though these eight differences (vematta) are given at the end of Gotama Buddhavaṁsa in the Buddhavaṁsa Commentary, here in this work they are given at the end of the Chronicle of the twenty-four Buddhas lest they should be too far apart from the series of their chronicles beginning with that of Buddha Dīpaṅkara.

Vematta is a Pāḷi word coming from vimatta, (vi meaning 'varied' and matta 'length' or 'size'.) The Buddhas, namely Dīpaṅkara etc., possessed the same and equal attributes but they were different from one another in eight particulars.

These eight are:

1. āyu vematta (difference in age),

2. pamāṇa vematta (difference in height),

3. kula vematta (difference in clan),

4. padhāna vematta (difference in duration of dukkaracariyā),

5. rasmi vematta (difference in bodily rays),

6. yāna vematta (difference in vehicles used in renunciation),

7. bodhi vematta (difference in Bodhi Tree), and

8. pallaṅka vematta (difference in pallaṅka).
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1. Āyu vematta

Āyu vematta is the difference in life-span of Buddhas.

Buddhas Koṇḍañña, Anomadassī, Paduma, Padumuttara, Atthadassī, Dhammadassī, Siddhattha and Tissa - all these nine Buddhas appeared when the life-span was a hundred thousand years.

Buddhas Maṅgala, Sumana, Sobhita, Nārada, Sumedha, Sujāta, Piyadassī and Phussa - these eight Buddhas appeared when the life-span was ninety thousand years.

Buddhas Revata and Vessabhū - these two Buddhas appeared when the life-span was six thousand years.

Buddha Vipassī appeared when the life-span was eighty thousand, Buddha Sikhī when it was seventy thousand, Buddha Kakusandha when it was forty thousand, Buddha Koṇāgamana when it was thirty thousand, Buddha Kassapa when it was twenty thousand and our Buddha Gotama when it was a hundred years.

It may be argued that these Buddhas should be of equal life-span as they were great beings who had fulfilled the Perfections to a great degree.

In this connection, an elaborate explanation given in the commentary on the Mahāpadāna Sutta of the Sutta Mahā Vagga Aṭṭhakathā should be noted in brief. The span of life of beings in the world depends on the observance of righteousness by the ruler. When he observes righteousness all his people do so; and so do Devas who cause the rain fall and do other helpful things. This leads to regularity in climate and production of nutritious fruits and vegetables, etc., for people, who live long because of good heath. When the ruler does not observe righteousness many of his people do not either; nor do Devas see to causing sufficient rain-fall and other favourable conditions. Consequently fruits and vegetables become deficient in nourishment and the climate becomes irregular. As a result, people are exposed to ill-health and become short-lived.
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In this way, those Buddhas who appeared in a period of long life-span enjoy longevity and those who appeared in a period of short life-span do not.

Though all Buddhas have the power to prolong their lives as a result of their past deeds that have effected their conception, their life-spans are different in length according to the Buddhavaṁsa Commentary which says: "Upacitapuññasambhārānaṁ dīghāyukasaṁvattaniyakammasamupetānampi buddhānaṁ yugavasena āyuppamāṇaṁ appamāṇaṁ ahosi, "though they are endowed with the merits of their past deeds that can bring about longevity as a result of their acquisition of wholesome prerequisites, Buddhas are of unequal length of life in accordance with their Āyukappas (life-spans)."

To give a worldly example: if the seed of a teak tree that has the ability to last for a thousand years were sowed in a dry zone where the soil is hard and barren, it cannot live that long; similarly, though the (meritorious) deed of the Bodhisattas in their final existence that has caused their conception and that has the power to prolong their lives, if they attain Buddhahood in the short period of an āyukappa that is like the dry hard barren land, their lives have to be short according to their āyukappas.

Length of āyukappa when a Buddha appears

Buddhas usually do not appear in a kappa when the life-span of beings is on the increase. Because if a Buddha were to appear in such a kappa and teach the doctrine of impermanence and the like, beings would fall to understand the characteristics of anicca, dukkha and anatta of conditioned things as their lives become longer and longer one kappa after another. For this reason Buddhas do not appear in any of the kappas on the increase but they do so in the decreasing kappas.

Even with regard to the decreasing kappas, Buddhas appear only in the kappas that have the life-span of at most a hundred thousand years. They do not appear the kappas that have the life-span longer than a hundred thousand years because their teaching of the three characteristics of conditioned things would fall on deaf ears. When
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the life-span decreases, a hundred years is the minimum of the kappa in which they would appear. When the life-span goes down from a hundred years, Buddhas do not appear in those kappas shorter life-span because even though the characteristics of conditioned things manifest themselves glaringly, as their impurities of greed, hate and delusion grow more at the time, beings are unable to accept, follow and practise (the Dhamma) despite Buddhas' teaching. Hence kappas of less than a hundred years of life-span are devoid of Buddhas.

In this way, Buddhas appeared during the kappas ranging from that of the maximum life-span which was a hundred thousand years to that of the minimum life-span which was just a hundred years. Though it is true that they appeared in the decreasing kappas between the two kappas - that of the maximum life-span and that of the minimum - the Buddha appeared only in the kappa in which the life-span agrees with the degree of maturity of the prerequisites for the Perfections while they were Bodhisattas. Those Bodhisattas, whose prerequisites reached the maturity that coincided with the period of a hundred thousand years of life-span appropriate to their Enlightenment, they appeared as Buddha in that kappa of a hundred thousand years of life-span. Those Bodhisattas, whose prerequisites were not mature yet as they are still at the stage of fulfilling the Perfections, could not appear as Buddhas in the kappa of a hundred thousand years of life-span but could appear in the kappas in which they would reach the maturity of their prerequisites, the kappas which might be of ninety thousand years of life-span, or eighty thousand years, seventy thousand years, sixty thousand years, or so, of life-span.

In this Bhaddakappa, Buddha Kakusandha appeared in the kappa of forty thousand years of life-span; (after him passed one antara kappa and) Buddha Koṇāgamana appeared in the kappa of thirty thousand years of life-span; (after him passed one antara kappa and) Buddha Kassapa appeared in the kappa of twenty thousand years of life-span; from this it might be anticipated that our Buddha Gotama should appear in like manner, i.e. in the life-span of a ten thousand years when one antara kappa had elapsed after Buddha Kassapa; but he was unable to appear then because the prerequisites for the Perfections had not reached maturity; nay, he was unable to do so
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even in the kappa of five thousand years of life-span, or of a thousand years or of five hundred years. The reason was that his complete fulfilment of the Perfections took place only in his life as Prince Vessantara. (Only in that existence did his Perfections attain the fullest extent.) His life as Prince Vessantara occurred in the kappa of a hundred years of life-span. Since his undertaking of fulfilment of the perfection came to an end (the Perfections were fully accomplished); thus in the kappa of a hundred years Buddha Gotama appeared only in the kappa of the same length of life-span.

(Here the author inserts Sayagyi U Lin's remark on the four yugas in explaining the word yugavasena. We leave it out from our translation at it is not quite applicable here.)

(2) Pamāṇa vematta

Pamāṇa vematta is the difference in height of Buddhas.

The height of six Buddhas, namely, Dīpaṅkara, Revata, Piyadassī, Atthadassī, Dhammadassī and Vipassī is eighty cubits.

The height of four Buddhas, namely, Koṇḍañña, Maṅgala, Nārada and Sumedha, is eighty-eight cubits.

The height of Buddha Sumana is ninety cubits.

The height of five Buddhas, namely Sobhita, Anomadassī, Paduma, Padumuttara and Phussa is fifty eight cubits.

The height of Buddha Sujāta is fifty cubits.

The height of three Buddhas, namely, Siddhattha, Tissa and Vessabhū, is sixty cubits.

The height of Buddha Sikhī is seventy cubits.

The heights of Buddhas, namely, Kakusandha, Koṇāgamana and Kassapa are forty cubits, thirty cubits and twenty cubits respectively.
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Buddha Gotama's height is sixteen or eighteen cubits. (These two different versions will be explained in Gotama Buddhavaṁsa.)

It should be noted that the differences in height of the Buddhas are caused mainly by climate and food. Since the Buddhas belonged to mankind and are thus human Buddhas their life-span is naturally the same as that of the people of their times. The Buddhas who appeared in the period of ninety thousand years of life-span generally lived up to ninety thousand years. Those who appeared in the period of one hundred thousand years of life-span generally lived up to one hundred thousand years. In this way, the length of their life-span agreed with that of the people.

Their heights, however, cannot be determined by their life-span. Because, though they appeared in the same period of one hundred thousand years of life-span, Buddhas Dīpaṅkara, Atthadassī, and Dhammadassī were only eighty cubits tall while Koṇḍañña was eighty-eight cubits, Buddhas Anomadassī, Paduma and Padumuttara were fifty-eight cubits, Buddhas Siddhattha and Tissa were sixty cubits. This suggests that the heights of the Buddhas had nothing to do with their life-spans. If those of the same periods differed thus in height, there is nothing to speak of those who appeared in different periods.

From the statement made in Nanda Sikkhāpada, Ratana Vagga, Pācittiya Pāḷi, Vinaya Piṭaka, that the Buddha's younger brother, the Venerable Ānanda, was only four fingers shorter than his elder brother, it may be taken that other people of the time were tall as nearly as the Buddha if not of equal height. It therefore follows that the height of the Buddha was equal to that of the people who were his contemporaries. This, however, does not mean that the two heights were exactly the same.

That the Buddha's height was equal to his contemporary people's was due to the two factors; climate and food. When unrighteousness of rulers is followed by that of the whole world (with the exception of the Noble Ones) there happened
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irregularities of climate and nutriment deficiencies in food; being associated with such climate and food the people's physical qualities generated by climate and food cannot develop as much as they should, on the other hand, those qualities well develop when righteousness prevails.

(3) Kula vematta

Kula vematta is the difference in clan of Buddhas.

Buddhas Kakusandha, Koṇāgamana and Kassapa were born in Brahmin clans while the remaining twenty-two Buddhas were born in aristocratic clans. When people in the world recognized the supremacy of aristocrats, Buddhas came of aristocratic clans. When they recognized the supremacy of Brahmins, Buddhas belonged to Brahmin clans.

(4) Padhāna vematta

Padhāna vematta is the difference in duration of dukkaracariyā.

Seven Buddhas - Dīpaṅkara, Koṇḍañña, Sumana, Anomadassī, Sujāta, Siddhattha, and Kakusandha - practised dukkaracariyā for ten months.

Four Buddhas - Maṅgala, Sumedha, Tissa and Sikhī - practised for eight months.

Buddha Revata practised for seven months and Buddha Sobhita, for four months.

Three Buddhas - Paduma, Atthadassī, and Vipassī - practised for half a month (fifteen days).

Four Buddhas - Nārada, Padumuttara, Dhammadassī and Kassapa - practised for seven days.

Buddhas Piyadassī, Phussa, Vessabhū and Koṇāgamana practised for six months.
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Our Buddha Gotama, Lord of the three worlds, endowed with inconceivable attributes, practised dukkaracariyā for six years.

As there were reasons for inequality of life-span etc., so was here a reason for the difference in duration of dukkaracariyā (especially in the case of Buddha Gotama.) On investigation it would be found out that it was due to his won deed.

To explain further: In the Pubbakammavilotika Buddhapadāna, Avataphala Vagga, Apadāna Pāḷi, Vol.1, the Buddha himself says (with regard to his demeritorious deed that resulted in his practice of dukkaracariyā: for six long years): "Avacaham jotipalo sugatam kassapam tada" etc., "In the lifetime of Buddha Kassapa, I was Jotipāla, a Brahmin youth; then I foolishly offended him saying, "How can this shaven headed man attain knowledge of Arahantship and Omniscience. Which are indeed very difficult to attain. Because of that verbal misdeed I had to practise dukkaracariyā for six long years in my final existence."

In view of the fact that it is directly mentioned in the Text that the Buddha had to spend six years for the practice of dukkaracariyā on account of his offence, it is understandable that those Buddhas who had to practise it only for seven days did so in accordance with their sufficiently great acts of merit.

Therefore it should be stated that the difference in duration of practice of dukkaracariyā was affected by their actions.

Though there were differences in the duration of their ascetic practices (padhāna-Vīriya) just before their attainment of Buddhahood, once they attained the goal, the degrees of the efforts they put forth (Payatta-vīriya) being one of the six glories of a Buddha, are one and the same.
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(5) Rasmi vematta

Rasmi vematta is the difference in bodily rays. Buddha Maṅgala's rays spread and existed in the ten-thousand world-system; Buddha Padumuttara's rays did so up to twelve yojanas; Buddha Vipassī's rays up to seven yojanas; Buddha Sikhī's up to three yojanas; Buddha Kakusandha's up to ten yojanas; Buddha Gotama's up to four cubits which form a fathom; the rays of the rest of the Buddhas were not constant; they shone forth as far as the Buddhas wanted them to do so.

Tatra rasmi vemattam ajjhasayappatibaddham. Yo yattakam icchati tassa tattaka sarirappabha pharati. Maṅgalassa pana 'niccam pi dasa sahassilokadhatum pharatu'ti ajjhasayo ahosi. (Sutta Mahāvagga Commentary, Chatthasangayana edition, p.18.) "Of the vemattas, rasmi vematta is related a Buddha's own wish expressed at the time of fulfilling of the Perfections. At the time of fulfilling the Perfections if a Buddha wishes that his physical rays should spread to a certain extent, to that extent his rays spread. Maṅgala Buddha's wish, however, was: "Let my rays spread throughout the ten-thousand world-system." (This is the meaning of the Commentarial text.) In its Ṭīkā, ajjhāsaya is explained to be the prayer that was said while the Bodhisatta concerned was fulfilling on the Perfections.

When one looks for the cause of the difference between physical rays of the Buddhas, one may say that it is the Perfections which they had fulfilled. That it should be so is explained by the Commentators in the story of Maṅgala Buddha whose rays spread all over the ten-thousand world-system;

In his final existence (that was like the existence of Bodhisatta Gotama as Prince Vessantara) while fulfilling the Perfections, Bodhisatta Maṅgala was once living with his family on a hill that resembled Vankapabbata, an ogre, Kharadathika, in the guise of a Brahmin, asked the Bodhisatta to give him his children as alms. Thinking, "With pleasure, I shall give them away," he actually did so.
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Leaning against the wooden railing at the end of the walk, the ogre devoured in the Bodhisatta's presence his son and daughter as though he was chewing a bundle of lotus stalks. When the Bodhisatta looked at the ogre he saw the red blood flowing like flames of fire from the ogre's mouth which was open at that moment. But he did not experience even the slightest displeasure. "I have performed well the act of giving". So thinking he was in deed glad to have done so. "As a result of this meritorious act, may my physical rays likewise spring from my body in future," prayed the Bodhisatta. Because of this prayer when he became a Buddha, his natural physical rays reached every nook and corner in the ten-thousand world-systems.

From this explanation it should be understood that the difference in rays depended on whether the Buddhas had prayed or not in the past. When one speaks of the difference of physical rays, one generally means their natural rays. If created by means of their power in accordance with their wishes, any Buddha could make his rays go as far as he desired. In the matter of power, there was no difference at all; one can never say, "This Buddha was of lesser power" or "That Buddha was of greater power."

Three kinds of physical rays

(1) Byāmappabhā rays: This kind of rays constantly sprang from the natural body of the Buddha; having a fathom in length the rays surrounding his body were so dense and massive that they could not be distinguished from the Buddha's body. When one looks at the light of an electric bulb from a distance of the length of a bamboo, one would think that the glow of light is a ball of fire. A close and careful look will reveal, however, the dazzling filament of the original bulb. In the same way, the Buddha's body was accompanied by the encircling rays, each beam measuring a fathom. Those rays are called byāmappabhā. They were thick and massive.

(2) Asitiniccalobhāsa rays; This kind of rays was the continuation of the byāmappabhā kind and spread to the distance of eighty cubits.
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(3) Disapharana rays: This kind of rays spread to numberless world-systems because his blood, etc., became clearer when a Buddha contemplated the Doctrine of Paṭṭhāna or when he displayed the Twin Miracle, or on other occasions.

Two kinds of rays

The special quality of the Buddha's complexion visible to humans, Devas and Brahmās is called ray in this connection. According to Abhidhamma, byāmappabhā rays and asitiniccalobhāisa rays are to be called the rays born of one's deeds of merit, kammaja (or the rays born of temperature supported by one's deeds, utuja-kammapaccaya), because these two kinds have the past action as their cause. Disāpharaṇa rays should be called the rays born of one's mind (cittaja) (or the rays born of temperature and supported by one's mind, cittapaccaya-utuja) because it has the clarity of the mind as its cause. Thus their classification should be known.

(6) Yāna vematta

Yāna vematta is the difference in vehicles used by Bodhisattas in renunciation.

Buddhas Dīpaṅkara, Sumana, Sumedha, Phussa, Sikhī and Koṇāgamana renounced the world riding elephants.

Buddhas Koṇḍañña, Revata, Paduma, Piyadassī, Vipassī and Kakusandha renounced the world riding chariots drawn by thoroughbreds.

Buddhas Maṅgala, Sujāta, Atthadassī, Tissa and Gotama renounced the world riding horses.

Buddhas Anomadassī, Siddhattha and Vessabhū renounced the world riding golden palanquins.

Buddha Nārada renounced the world going on foot.
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Buddhas Sobhita, Padumuttara, Dhammadassī and Kassapa renounced the world in (flying) palaces.

Thus the difference in vehicles used by Bodhisattas in renunciation is called Yāna vematta.

(7) Bodhi vematta

Bodhi vematta is the difference in Mahā Bodhi Trees under which Bodhisattas attained Buddhahood.

Buddha Dīpaṅkara's attainment of Buddhahood took place under a nigrodha.

Buddha Koṇḍañña's attainment of Buddhahood took place under a salakalyanī.

The attainments of Buddhahood by Buddhas Maṅgala, Sumana, Revata and Sobhita took place under a naga (iron-wood) Tree.

Buddha Anomadassī's attainment of Buddhahood took place under an ajjuna tree.

The attainments of Buddhahood by Buddhas Paduma and Nārada took place under a Mahāsoṇa tree.

Buddha Padumuttara's attainment of Buddhahood took place under a salala tree.

Buddha Sumedha's attainment of Buddhahood took place under a Mahanīpa tree.

Buddha Sujāta's attainment of Buddhahood took place under a mahavelu plant.

Buddha Piyadassī's attainment of Buddhahood took place under a kakudha tree.

Buddha Atthadassī's attainment of Buddhahood took place under a campaka tree.
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Buddha Dhammadassī's attainment of Buddhahood took place under a bimbijala tree.

Buddha Siddhattha's attainment of Buddhahood took place under a kanikara tree.

Buddha Tissa's attainment of Buddhahood took place under an asana tree.

Buddha Phussa's attainment of Buddhahood took place under an amalaka tree.

Buddha Vipassī's attainment of Buddhahood took place under a patali tree.

Buddha Sikhī's attainment of Buddhahood took place under a pundarika tree.

Buddha Vessabhū's attainment of Buddhahood took place under a Mahasala tree.

Buddha Kakusandha's attainment of Buddhahood took place under a sirisa tree.

Buddha Koṇāgamana's attainment of Buddhahood took place under an udumbara tree.

Buddha Kassapa's attainment of Buddhahood took place under a nigrodha tree.

Buddha Gotama's attainment of Buddhahood took place under an assattha tree.

(The fourfold Path is called Bodhi because it leads to the knowledge of the four Truths. Omniscience is called Bodhi because it leads to the knowledge of what should be known. Its definition should be: bujjhatī'ti bodhi, "That which knows the four Truths and that which knows what is to be known is
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Bodhi." The tree under which the Bodhisatta knows the four Truths and others to be known thoroughly is also called Bodhi. The definition here is: bujjhati etthā'ti bodhi, "The tree under which the Bodhisatta knows the four Truths and all that is to be known is Bodhi.)"

Thus the difference in Bodhi Trees under which Bodhisattas attained Buddhahood is termed Bodhi vematta.

(8) Pallaṅka vematta

Pallaṅka vematta is the difference in the size of seat of Buddhas.

The seat on which Buddhas Dīpaṅkara, Revata, Piyadassī, Atthadassī, Dhammadassī and Vipassī attained Buddhahood measured fifty-three cubits each.

That on which Buddhas Koṇḍañña, Maṅgala, Nārada and Sumedha attained Buddhahood measured fifty-seven cubits each.

That on which Sumana Buddha attained Buddhahood measured sixty cubits.

That on which Buddhas Sobhita, Anomadassī, Paduma, Padumuttara and Phussa measured thirty-eight cubits.

That on which Buddha Sujāta attained Buddhahood measured thirty-two cubits.

That on which Buddhas Siddhattha, Tissa and Vessabhū, attained Buddhahood measured forty cubits.

That on which Buddha Sikhī attained Buddhahood measured thirty-two cubits.

That on which Buddha Kakusandha attained Buddhahood measured twenty-six cubits.

That on which Buddha Koṇāgamana attained Buddhahood measured twenty cubits.
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That on which Buddha Kassapa attained Buddhahood measured fifteen cubits.

That on which Buddha Gotama attained Buddhahood measured fourteen cubits.

Two kinds of pallaṅka

In this connection it may be noted that there are two kinds of pallaṅka: ābhujana pallaṅka and āsana pallaṅka. Of these two, by ābhujana pallaṅka is meant sitting cross-legged as in "nisīdati pallaṅkaṁ ābhujitvā" of the Mahā Satipaṭṭhāna Sutta etc.

By āsana pallaṅka is meant a kind of seat. Āsanapallaṅka is of different sub-divisions such as setthi pallaṅka, rāja pallaṅka, nāga pallaṅka, deva pallaṅka, dhamma pallaṅka, bodhi pallaṅka etc.

In the commentary on the Mayhaka Jātaka, Suci Vagga of the Chakka Nipāta, it is said; "Gaccha imaṁ amhakam gharam ānetvā mama pallaṅke nisīdāpetvā amhākam patiyattabhattassa pattam pūretvā dāpehi", "Go you, take this Pacceka Buddha to my house; let him sit down on my seat and fill his bowl with the food prepared for me." "Such a seat of the wealthy man of Bārāṇasī represents setthi pallaṅka, a seat used by well-to-do persons.

Such royal thrones as

(1) Sihāsana pallaṅka, the throne made of yamane wood with lion figures at the base and placed at the main hall of the palace where the king grants an audience;

(2) Haṁsāsana Pallaṅka, the throne made of thingan wood with haṁsa figures at the base and placed at the Jetavana Hall where the king pays homage to the Triple Gem;
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(3) Sankhāsana Pallaṅka, the throne made of mango wood with conchshell figures at the base and placed at the chamber where the king puts on his headdress;

(4) Bhamarāsana Pallaṅka, the throne made of karaway wood with bee figures at the base and placed at the glass chamber where the king retires;

(5) Gajāsana Pallaṅka the throne made of saga wood with elephant figures at the base and placed at Byai Taik where the king gives rewards and punishments;

(6) Mayurāsana Pallaṅka, the throne made of pauk wood with peacock figures at the base and placed at the northern chamber where the king accepts elephants and horses (as tributes);

(7) Migāsana Pallaṅka, the throne made of fig wood with figures of wild beasts at the base and placed at the southern chamber where the king holds meetings; and

(8) Padumāsana Pallaṅka, the throne made of jack-fruit wood with lotus figures at the base and placed at the western theatrical chamber where the king is honoured;

These eight thrones used by a monarch as well as eighty-four thousand thrones used by Universal Monarch, Mahā Sudassana, represent Raja Pallaṅka.

The throne used by such Nāga Kings as Dhatarattha etc., is Nāga Pallaṅka.

The kind of throne mentioned in the Janavasabha Sutta, the Mahā Govinda Sutta, etc., of the Sutta Mahā Vagga; "Brahmā Sanaṅkumāra may take his seat on a Deva's throne which he likes" and also the kind of ruby throne measuring a yojana prepared for the Venerable Mahā Moggallāna as mentioned in the Cūḷataṇhāsaṅkhaya Sutta represent a Deva Pallaṅka.
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The kind of throne on which the Respondants, the Venerables Upāli and Ānanda, sat when the First Council was held as mentioned in the introduction to the Sutta Sīlakkhandha Commentary, etc., and the throne on which noble Dhamma-preachers such as Buddhas etc., are seated represent Dhamma Pallaṅka.

The kind of seat where all Bodhisattas sat cross-legged with a firm determination resolving, "Never shall I get up from this place until I achieve the knowledge of the Path towards Arahantship and Omniscience," is Bodhi Pallaṅka. Since it was on this seat that they overcame the five Evils the throne is also called Aparājita Pallaṅka.

That Bodhi Pallaṅka was the throne lying four cubits east of the Bodhi Tree which stands on the sacred site Of Bodhi Mandala, a hundred cubits high and very beautiful. The throne arose instantly from the surface of the earth when the Bodhisatta spread the eight handfuls of grass at the very place. It was a result of his accumulated merits of deeds in fulfilling the Perfections. The Throne being ornamented with various jewels was full of splendour. Since it was the place on which the Bodhisatta arrived at the Knowledge of the Path to Arahantship and Omniscience (or where he attained Buddhahood), it is called Bodhi Pallaṅka (in Pāḷi).

(The remaining pages of this volume contain the author's note on controversy over the height of Buddha Gotama's Bodhi Pallaṅka and other matters related to it quoting some extracts from such works as the Manidipa Ṭīkā, Paritta Ṭīkā, Samanta Cakkhu Dīpanī and the decision given by the Taung Gwin Thathanābaing Sayadaw. As the author's note is mainly meant for the edification of Myanmar we have left it out from our translation.)

End of the First Volume of The Great Chronicle of Buddhas.

