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PREFACE TO VOLUME TWO ( BUDDHA GOTAMA) 

      This book forms the first part of Volume two of the Great Chronicle of Buddhas, the State Buddha Council's version, by the Most Venerable Mingun Sayadaw, Bhaddanta Vicittasarabhivamsa, Tipitakadhara, Dhammabhandagarika, Aggamahapandita, Abhidhaja Maharatthaguru, Abbidhaja Saddhammajotika.

      The Volume two of the Author's work starts dealing with the Buddha Ratana, Jewel of Buddha which is continued in the third, fourth and the first half of the fifth volume.

      It has been the aim of the translation project of the Tipitaka Nikaya Sasana Organisation to try and produce at least one translated book each year in time for the Veneration Ceremony performed in honour of the birthday of the Most Venerable Sayadaw. In order to fulfil this requirement, we have to adopt from the very beginning, because of limitations in facilities and paucity of literary assistants, the method of dividing into two portions of each book of the Sayadaw's work which is too large for complete translation within the required time. Thus we had to divide the first book (Volume One, Part One) into two, the second book (Volume One, Part Two) however did not require to be split up.

      The single book of the Volume Two was also found too large to be handled within a year and we had to decide again to divide it into two portions. This book represents the first portion of the Volume Two. It consists of eight chapters. The first chapter deals with the story of Seta ketu Deva, the future Buddha and contains accounts of the conception of the Bodhisatta, the birth of the Bodhisatta, the thirty-two major marks of a great man, the eighty minor characteristics and the upbringing of the Bodhisatta by Mahapati Gotami.

      The second chapter deals with the performance of the ploughing ceremony, the three palaces for the Bodhisatta prince, the archery display, the accession to the throne and the inaugural ceremony.

      The third chapter describes the seeing of the four omens of an old man, a sick man, a dead man and a recluse; the birth of son Rahula( renunciation of the Bodhisatta Prince, the deterrence by Vasavatti Mara.

      The fourth chapter gives the account of Bodhisatta removing the hair on the banks of the river Anoma and becoming a recluse, erection of the Culamani Cetiya in Tavatimsa enshrining the hair, erection of the Dussa Cetiya in Aknittha Brahma Abode enshrining the royal garments and sending the Minister Channa back to the city. The chapter ends with the account of the Bodhisatta's visit to Rajagaha city after spending seven days in Anupia mango grove and entering Rajagaha to go on alms-round.

      Chapter Five contains account of Bodhisattas meeting with Sect-leaders AIara and Udaka's offer of the leadership of the whole Sect making Bodhisatta his teacher, and departure from the great teachers seeing defects in the mundane Jhana attainments.

      The sixth chapter describes the practice of severe austerities by the Bodhisatta, the Group of Five attending upon him for six years, and Mara's visit to deter the Bodhisatta from his endeavours by feigning goodwill.

      The seventh chapter is on the attainment of Buddhahood giving detail descriptions of the change of mode of practice, obstructions made by Mara and Buddha's compassion on him; realisation of three knowledges PU, Di, A., development of Mahvajiraa, the seven purifications of a Buddha, the attainment of Buddhahood and making the joyful, solemn utterance, Udana.

      Chapter Eight describes the Buddha's stay at seven places in the vicinity of the Bodhi Tree giving the account of the seven days spent at each place, ending up with the offering of meals by two brothers Tapussa and Bhallika who became the first disciples of the Buddha taking the twofold Refuge, Dvevacika. 

      Instead of translating this book as we had done the first two books we avail ourselves of the opportunity to make use of the translation manuscript by U Ba Tin. We undertook to edit it and supervise its publication. This manuscript is one of the four sets of manuscripts, being translations of the Volumes One, Two, Three and Four of the Sayadaw's work. They were donated to the Sayadaw, for use in the translation project of Tipitaka Nikaya Sasana Organisation, by the Department for Promotion and Propagation of Sasana which oversees now the Tipitaka translation works initiated by Burma Tipitaka Association.

      This book was intended to honour the Most Venerable Sayadaw with the English rendering of the Volume Two of his work on the auspicious occasion of his 82nd birthday. To our great sorrow, our intention was not fulfilled. The last time we made our obeisance to the Venerable Sayadaw in person was at the time of presentation of the translation of Volume One, Part Two of his work on the auspicious occasion of his 81st birthday, the 7th waxing moon of Tazaungmon. 1354 M.E. (1st November 1992).

      The most Revered author of the eight books of the Great Chronicle of Buddhas passed away on Tuesday, the 3rd waxing moon of Tapodwe, 1354 ME. (9th February 1993). 

     Aniccavata sankhara 
     Uppadavaya dhamino 
     Uppajj itva nirujjhanti 
     Tesam vupassamo sukho 
U KO LAY, U TIN LWIN 

Dated, Yangon, The 8th waxing moon of Tabaung 1355 ME. 19th March 1994.

	(a) THE STORY OF SETAKETU DEVA - THE FUTURE BUDDHA

	      In this way, our Future Gotama had adorned himself with the flower of prophecy, "This man will certainly become a Buddha amongst three kinds of beings (men, Devas and Brahmas)", uttered by the twenty-four Buddhas, ranging from Dipankara to Kassapa, out of the twenty seven Buddhas who appeared in the period of time lasting four asankhyeyya and one hundred thousand aeons. Throughout that period of four asankhyeyya and one hundred thousand aeons, the Bodhisatta had endeavoured to fulfil the Perfections (Parami), sacrifices (caga) and virtues through practices (cariya) by the aforesaid four means of development (bhavana) and reached the pinnacle of the fulfilment of all these requisites conducive to the attainment of Buddhahood. This being so, in the last existence as a Future Buddha when he was reborn as Prince Vessantara, he brought to termination the entire period of Parami-accumulation by performing all the final acts of merit which surpassed everything, which was beyond comparison and which was to be crowned with success of enlightenment. This commanded the awe and veneration even of the inanimate great earth (mahapathavi) that quaked and trembled seven times. And having ended his life-span in the human abode, the Future Buddha was reborn as a Deva by the name of Setaketu in the abode of Tusita. He was endowed with the ten attributes in which he was superior to other Devas, namely, (1) long life; (2) physical beauty; (3) great happiness; (4) immense wealth and retinue; (5) authority and power, (6) sense of sight; (7) sense of hearing; (8)sense of smell, (9) sense of taste; (10) sense of touch.

      (When it is said that "the great ocean, starting from the Cakkavala range of mountains, gets deeper and deeper till it reaches the foot of Mount Meru, and its depth becomes eighty-four thousand yojanas," it goes without saying that counting all droplets of water in the ocean is impossible. In the same way, when virtuous people learned briefly from hearing or from reading that the Future Buddha, in four asankhyeyya and one hundred thousand aeons, untiringly and continuously fulfilled the Parami, cagas and cariyas by the four means of development, one can reflect profoundly with devotional faith on how the Bodhisatta had developed the Perfections, etc. in the course of existences that were more numerous than the countless droplets of water in the great ocean.) 

The uproar announcing appearance of a Buddha
(Buddha kolahala)
      Deva Setaketu, the Future Buddha, enjoyed the supreme divine bliss in the abode of Tusita for four thousand years according to Deva reckoning, which is equivalent to five hundred and seventy-six million years in the human world. Then one thousand years by human calculations before the end of his life-span an Tusita, Suddhavasa Brahmas proclaimed:

      "Friends, in a thousand years from today, there will appear in the human abode an Omniscient Buddha!" 

      Because of this proclamation from the vault of heaven, the uproar announcing the appearance of a Buddha (Buddha kolahala), "An Omniscient Buddha will be appearing! An Omniscient Buddha will be appearing!" reverberated across the entire human world one thousand years ahead of the event.

     (With reference to the name of the Bodhisatta Deva, it is mentioned in the Chapter on Ratanasankama, Buddhavamsa Pali, as follows: Yada'ham tusite kaye santusito nama'ham tada. This shows that the Deva had the name of Santusita. Also in the Buddhavamsa Commentary and Jinalankara Tika the same name is mentioned. But in the exposition of the Pubbenivasa-katha, Veranja-kanda of the Parajika Commentary, and in the exposition of the Bhayabherava Sutta of the Muapanasa Commentary, the Deva's name is given as Setaketu. Moreover, successive authors of Myaninar Buddhavamsas such as the Tathagata-Udana Dipani, Malalankara Vatthu, Jinatthapakasani etc., give Setaketu as the name of the Deva. Therefore, it has been explained by various teachers that Santusita was a common name derived from Tusita, the name of the celestial abode, whereas Setaketu was the proper name that specifically refers to the Deva who would become Buddha Gotama.) 

The request made to the Bodhisatta Deva
      On hearing the uproar announcing the advent of a Buddha, all Deva kings belonging to the ten thousand world-systems, such as Catu Maharajas, Sakka, Suyama, Santusita, Sunimmita, Vasavatti and all Maha-Brahmas congregated in a certain universe to hold a discussion on the Future Buddha whose divine life-span remained only seven days by human reckoning, and whose approaching end of life had become manifest through five predicting signs (pubbanimittas) (pubbanimittas: See the Anudipani in this book for details. Then they all approached Setaketu Deva with their hands joined in adoration and requested him as follows:

     "O Bodhisatta Deva, you had completely fulfilled the ten Perfections, not with the desire to gain the bliss of Sakka, of Mara, of Brahma, or of a Universal Monarch. You had fulfilled these Perfections, aspiring only after Omniscient Buddhahood in order to acquire for yourself freedom from the three worlds as well as to liberate the multitudes of humans, Devas and Brahmas. O Bodhisatta Deva, this is the most propitious time for you to become an Omniscient Buddha! This is truly the right moment to become an Omniscient Buddha! Therefore, may you take conception in the womb of your mother of the human abode. After attaining Supreme Enlightenment, may you liberate humans, Devas and Brahmas from samsara by teaching the Dhamma on Deathlessness, Nibbana." 

The Bodhisatta made the five great investigations 
      The Bodhisatta Deva Setaketu did not hastily give his consent to the supplication of the Devas and Brahmas who had come together from the ten thousand world-systems; in consonance with the tradition of previous Bodhisattas, he made the five great investigations as follows:

     (1) appropriate time for the appearance of a Buddha, 

     (2) appropriate island-continent for the appearance of a Buddha, 

     (3) appropriate country for the appearance of a Buddha, 

     (4) the family into which the Bodhisatta (in his last existence) is reborn, and 

     (5) the span of life of the Bodhisatta's mother. 

      (1) Of these five great investigations, the Bodhisatta considered first: "Is the time right or not for the appearance of a Buddha in the human world?" The time is not proper for the advent of a Buddha when the life-span of human beings is on the increase from one hundred thousand years. Owing to such longevity, suffering caused by birth, suffering caused by disease, suffering caused by old age and suffering caused by death are not manifest. Veiled by their lengthy life-span, human beings tend to be oblivious of all suffering. The Dhamma sermons to be delivered by Buddhas invariably centre around the characteristics of impermanence (anicca), suffering (dukkha) and non-self (anatta). If Buddhas who appear when the life-span is more than one hundred thousand years give sermons on the nature of anicca, dukkha and anatta the people of that period will be perplexed, wondering what the Buddhas are teaching; they will neither listen to nor believe the sermons. Without listening or believing, human beings will surely wonder what the Buddhas' preaching is. They will never realize the Four Noble Truths and never achieve Nibbana. It will be fruitless to teach the non-believers the discourse on the three characteristics which would liberate them from samsara. Therefore, the period when the life span extends more than one thousand years is not the proper time for Buddhas to appear.

      The period when the life-span of human beings falls below one hundred years is also not proper for a Buddha's appearance because beings belonging to such a period abound in the defilements of sensual pleasures. The Dhamma sermons given to such people will not endure; in fact, they will fade away instantly just as the scribling with a stick on the surface of the water will disappear, leaving no mark whatsoever.Therefore the short period of the declining life-span below one hundred years is also not the proper time for the Buddhas to appear.

      Only the periods ranging from one hundred thousand years life-span to one hundred years' life-span are right for the coming of a Buddha. These are the periods in which birth, old age and death manifest themselves easily, in which the teaching on the three characteristics and the teaching as to how beings can be liberated from samsara as understood easily and in which beings are not so overwhelmed by the defilements of sensual pleasures. Hence the appropriateness of the period for the most opportune arrival of a Buddha. Therefore, only the period below the one hundred thousand years' life span and the period above the one hundred years' life-span by human reckoning is the most propitious time for a Bodhisatta to attain Buddhahood. (Incidentally, when the Devas and Brahmas made their entreaty to Setaketu, the life span of human beings was in the one-hundred-year range.) Thus Bodhisatta Setaketu Deva came to see the right time clearly and decided, "This is the most propitious time for me to become a Buddha."

      (2) Then he investigated the island-continent which serves as the place for the appearance of Buddhas. There are four large island-continents, each surrounded by five hundred smaller islands. Of these, one, which is called Jambudipa as it is distinguished by a Jambu (rose apple or Eugenia) tree growing on it, was discerned clearly by the Bodhisatta as the only island-continent on which previous Buddhas had appeared.

      (3) Then he went on investigating thus: "This Jambudipa is extremely vast measuring ten thousand yujanas. Where did former Buddhas appear in this vast expanse of land?" Then he saw Majjhimadesa, the Middle Country, in Jambudipa as the place for the appearance of ancient Buddhas.

     (Majjhimadesa, the Middle Country, is demarcated on the east by the great sala tree east of the market-town of Gajangala; on the south-east by the river Sallavati; on the south by the market town of Setakannika; on the west by the Brahmin village of Thuna; on the north by Usiraddhaja mountain. The Middle country having the said five demarcations is three hundred yojanas in length and two hundred and fifty yojanas in breadth with the circumference of nine hundred yojanas. Regions outside this boundary are called border areas (paccanta). Only in Majjhimadesa do Omniscient Buddhas, Pacceka Buddhas, Chief Disciples, eighty Great Disciples, Universal Monarchs and powerful, wealthy Khattiya, Brahmana and Gahapati clans live and prosper.) 

      In the Middle Country was situated Kapilavatthu, the royal city of the kingdom of the Sakyas. Bodhisatta Deva Setaketu decided that he should be reborn in that royal city.

      (4) Investigating the family in which the Bodhisatta in his last existence should be reborn, he clearly perceived: "The former Bodhisattas in their respective last existences belonged neither to the merchant class nor to the poor class. They were born only in a royal or a brahmin family, whichever is considered superior by the people of the period. At the time when people show the highest honour to the ruling families, the Bodhisatta is born in their class. At the time when people do so to the brahmins, he is born in one of their families. The present time witnesses the aristocrats being honoured by the people; I should be reborn in one of these families. Among them King Suddhodana of Kapilavatthu is a direct descendent of Mahisammata, the first elected primeval king, through an uninterrupted Khattiya lineage of pure Sakya clan. This King Suddhodana of pure, noble birth shall be my father."

      (5) Finally, he investigated as to who should be his mother in his last human existence. He clearly perceived: "The royal mother of a Buddha is a paragon of modesty and chastity; she never indulges in liquor or intoxicants; she has accumulated merit and fulfilled perfections throughout one hundred thousand aeons to become the mother of a Buddha. From the moment she is born as the future mother of a Buddha, she continuously observes and upholds the five precepts without any breach. Siri Mahamaya Devi, the Chief Consort of King Suddhodana, is fully endowed with all these qualities. Thus this Chief Queen Siri Mahamaya Devi shall be my mother." Then investigating further the remaining life-span of Siri Mahamaya Devi, he perceived clearly that she had only ten months and seven days more to live.

The consent given to the Devas and Brahmas 

      In this way, after making the five great investigations, the Bodhisatta Deva Setaketu resolved, "I will descend to the human abode and become a Buddha." Having so resolved, to the Devas and Brahmas from the ten thousand world-systems who had assembled to request him, the Bodhisatta gave his consent thus: "O Devas and Brahmas, now is the time for me to become a Buddha as requested by you. You may now take leave as you please; I will go down to the human abode to attain Buddhahood."

      After delivering his pledge and bidding farewell to all Devas and Brahmas, Bodhisatta Deva Setaktu, entered Nandavana Celestial Garden accompanied by Tusita Devas.


	(b) NANDAVANA GARDEN

	      An account of Nandavana Garden will be given here as described in Nandana Vagga, etc., of the Sagatha Vagga Samyutta Commentary. Nandavana Garden is so named because it gives delight to all Devas who visit it.

      Each of the six planes of the Deva world has its own Nandavana Garden. All these gardens give the same delight whether they belong to lower or upper celestial planes. Therefore only the Nandavana Garden of Tavatimsa abode is described in detail in the Texts (as an example).

      This Nandavana Garden is a pleasant, splendid place with all kinds of precious celestial trees, flowers, pavilions, vehicles and a variety of enjoyable things which are enchanting, marvellous, awe-inspiring to the worldling. It is a true garden resort where Devas can amuse themselves with singing, dancing and other entertainments presented by dancers and artistes of various ages, various beauties, various voices, various forms and various colours; each troupe of performers tries to rival and outplay another in providing freely all kinds of sensual pleasures to those who come from all the four quarters.

      This Nandavana Garden, considered by Devas to be a great adornment of their abode with all its splendour and auspiciousness, stands as the most charming resort, and those entering it to seek the five pleasures of senses—enjoyable sights, enjoyable sounds, enjoyable scents, enjoyable tastes and enjoyable touch—are all delighted and satisfied.

      This Nandavana Garden is also a place of solace to those Devas who are nearing the end of their life-span; the five portents of impending demise which warn them of the coming fate inevitably appear then. Many Devas break down, sobbing and grieving at their imminent predicament of losing the blissful life for ever. But once they enter this enchanting garden they feel transformed back into persons of serenity, peace and happiness in an instant. 

      On whatever account they are afflicted with despair and lamentation, once Devas step inside Nandavana Garden they get absorbed in pleasures. As the morning dew and mist evaporate at the touch of the rays of the rising sun, as the flame of the oil lamp flickers and dies out through a strong gust of wind, so the worries of the dying Devas are laid to rest. A saying has come into existence thus: "He, who has not been to Nandavana Garden where all the best sensual pleasures of the world converge, cannot understand the real worldly happiness." Such is the attraction of Nandavana Garden to all worldlings. 

      In the exposition of Veranjakanda in the Vinaya Sarattha Dipani , Volume One, is given the following description: "Nandavana Garden of Tavatimsa Devas covers the area of sixty yojanas in extent. (According to some teachers, its extent is five hundred yojanas.) It is splendidly decorated by celestial trees of one thousand species."

      The Jinalankara Tika in its comment on Tividha Buddha Khetta also says: 'Nandavana Garden lies to the east of Sudassana City of Tavatimsa and is surrounded by walls, fire screens and arched gate ways made of jewels. The area measures one thousand yojanas. It is a recreational resort for all Devas. Two beautiful lakes, Mahananda and Culananda, are located between Nandavana Garden and Sudassana City. The environment of the lakes is clean. The surface water of the lakes is dark blue green, matching the sky free of mist and clouds."

Time for the Bodhisatta Deva's demise
      When Bodhisatta Deva Setaketu entered Nandavana Garden, the accompanying retinue of male and female deities addressed him:

      "On your demise from this abode of Devas, may you proceed to a good abode, the destination of beings accomplished in meritorious deeds!"

      The Devas accompanying Bodhisatta Setaketu also urged him to recollect again and again his acts of merit done in the past and moved about in Nandavana Garden, surrounding the Bodhisatta. While the Bodhisatta was roaming about in Nandavana Garden in the company of the Devas, who were urging him to reflect upon his previous meritorious life, the time of his demise arrived.


	(c) THE CONCEPTION OF THE BODHISATTA 

	      At the precise moment of Bodhisatta Deva Setaketu's demise, Siri Mahamaya, the Chief Queen of King Suddhodana of the Kingdom of Kapilavatthu, was enjoying magnificent regal pleasures. She had now reached the third portion of the second stage of life called majjhima vaya. (majjhima vaya =Third portion of the second stage of life: see Anudipani of this book. The human life-span then was one hundred years. Thus the age of Siri Mahamaya Devi was around fifty-five years and four months. This is elaborated in the Samanta Cakkhu Dipani.) 

The festival of the constellation Uttarasalha
      It was the ninth waxing day of Asaha (June-July) in the year 67, Maha Era, when the Chief Queen Siri Mahamaya was fifty-five years and four months old. The people of the kingdom were joyously celebrating the festival of the constellation Uttarasalha, a traditional annual event. One and all participated hilariously in the festivity, outdoing one another in merry-making.

      Siri Mahamaya Devi also took part in the festival that was celebrated from the ninth to the fourteenth waxing moon. The festival was distinguished by total abstinence from liquor and by beautification with flowers, perfumes and ornaments. On the full-moon day of the month, the Chief Queen woke up early, took a perfumed bath, made a most generous donation, giving away money and materials worth four hundred thousand. She then dressed up herself and had breakfast of choicest food, after which she took the eight precepts (from her teacher hermit Devila), and proceeded to the exquisitely decorated royal chamber, and spent the entire day on a couch of splendour, observing the eight precepts.

Mahamaya's dream
      Observing the eight precepts and lying on the couch of splendour in the last watch of the full-moon night, Siri Mahamaya Devi fell into a short slumber and had a dream, which foretold the conception of a Bodhisatta, as follows:

      The four Catumaharaja Devas lifted and carried her together with the bed to Lake Anotatta in the Himalayas. Then she was placed on the flat surface of the orpiment slab measuring sixty yojanas under the shade of a saIa tree which was seven yojanas high.

      Thereafter, consorts of the four Catumaharaja Devas came on the scene, took the queen to Lake Anotatta and bathed her and helped her get clean. Then they dressed her in celestial costumes and applied celestial cosmetics to her; they also adorned her with celestial flowers. Then she was put to sleep with her head towards the east in the inner chamber of a golden mansion inside a silver mountain not far away from the lake.

      At that moment in her dream she saw a pure white elephant grazing around the golden mountain not far from the silver mountain where there was the golden mansion inside which she slept. Then the white elephant descended from the golden mountain, ascended the silver mountain and entered the golden mansion. The white elephant then walked around the Queen clockwise, and effected entry into her womb from the right side by breaking it open.

The conception of the Bodhisatta
      At the time when the queen was thus dreaming, Bodhisatta Deva Setaketu was going round Nandavana Garden in Tusita, enjoying delightful sights and sounds; while doing so he passed away from the abode of Devas with full comprehension and awareness. At that very instant the Bodhisatta was conceived in the lotus-like womb of his mother with the first great resultant consciousness (mahavipaka citta), one of 19 initial thought moments (patisandhi citta), a resultant of the first great wholesome consciousness (mahakusala citta) accompanied by joy (somanassa sahagata), combined with knowledge nana sampayuta), unprompted (asankharika) and caused by preparatory development (parikamma bhavana) prior to the attainment of the Jhana of Loving-kindness (Metta jhana). The event took place on the morning of Thursday the full moon of Asalha in the year 67, Maha Era, founded by King Anjana, grandfather of the Bodhisatta. The precise moment of his conception was marked by the conjunction of the moon with the constellation Uttarasalha.

      (The name of the year and the days of the Bodhisatta's conception and birth are mentioned here in accordance with the calculations given in secular works of astrology and chronicles of kings. The Pali Texts, Commentaries and Sub-commentaries are silent about them. The Gotamapurana gives the 2570th year of the kaliyuga as the date of birth of Buddha Gotama.)

The violent earthquake
      Simultaneous with the Bodhisatta's conception, there occurred a violent earthquake. The ten thousand world-systems trembled and shook in the following six modes: 

      (1) the earth surface rose up in the east and sank down in the west;

      (2) it rose up in the west and sank down in the east;

      (3) it rose up in the north and sank down in the south;

      (4) it rose up in the south and sank down in the north;

      (5) it rose up in the centre and sank down along the circumference; 

      (6) it rose up along the circumference and sank down in the centre.

The thirty-two great prophetic phenomena 
      Moreover, there appeared the thirty-two great prophetic phenomena that usually accompany the conception of a Bodhisatta in his last existence. From these wonderful events the wise could learn: "The Bodhisatta has been conceived." The thirty-two prophetic phenomena as enumerated in the introduction to the Jataka Commentary are given as follows:

     (1) a great light of unsurpassed brilliance spread throughout the entire ten thousand world-systems; 

     (2) the blind gained eyesight at that moment as if they were desirous of seeing the glory of the Bodhisatta; 

     (3) the deaf also gained hearing at that moment; 

     (4) the dumb also gained the ability to speak at that moment; 

     (5) the deformed also became normal at that moment; 

     (6) the lame also gained the ability to walk at that moment; 

     (7) the imprisoned and the fettered (with handcuffs, chains, etc., for confinement) become free of all bondage; 

     (8) fires in every hell became extinguished; 

     (9) those suffering in the woeful state of petas were relieved of thirst and hunger; 

     (10) animals became free from danger; 

     (11) all beings afflicted with diseases were cured;

     (12) all beings spoke endearingly to one another; 

     (13) horses neighed gleefully in a sweet and pleasant manner

     (14) elephants trumpeted in a sweet and pleasant manner;

     (15) all musical instruments such as cymbals, harps, trumpets, etc.; produced their normal sounds without being played. 

     (16) ornaments such as bracelets, anklets, etc., worn by human beings tinkled without striking one another; 

     (17) open spaces and sceneries in all directions became distinct and clear; 

     (18) soft breeze blew gently, bringing peace and comfort to all living beings; 

     (19) unseasonable rain fell heavily, (although it was not the raining season, heavy rain fell roaringly), 

     (20) subterranean waters oozed out of earth and flowed away in this and that directions; 

     (21) no birds flew in the sky, (at that moment birds did not fly in the air at all); 

     (22) river waters that normally flowed continuously ceased to flow "as a frightened servant stops moving at the shout of his master"; 

     (23) natural salty water in the ocean became sweet at that moment; 

     (24) all directions were covered with five kinds of lotus in three colours, (all lakes and ponds had their water surface covered with five kinds of lotus); 

     (25) all aquatic and terrestrial flowers blossomed simultaneously at that moment; 

     (26) flowers on tree trunks (khandha paduma) bloomed exquisitely; 

     (27) flowers on branches (sakha paduma) bloomed exquisitely; 

     (28) flowers on creepers (latapaduma) bloomed exquisitely; 

     (29) inflorescent flowers (danda paduma) sprouting all over the land appeared in seven tiers after breaking through stone-slabs; 

     (30) celestial lotus flowers dangled earthwards; 

     (31) flowers rained down continuously in the environs; 

     (32) celestial musical instruments made sound of music automatically. 

      These thirty-two great prophetic phenomena can also be called the thirty-two great wonders. The thirty-two wonders, that have been promised in the above Chapter on the Chronicle of the Twenty-Four Buddhas to be mentioned later in the "Chapter on the Chronicle of Buddha Gotama", were the same thirty-two great prophetic phenomena given here. 

      The entire ten thousand world-systems being adorned with such great prophetic phenomena appeared resplendent like a huge ball of flowers, or like a large bouquet massively made or a vast bed of flowers spread layer upon layer; the air around was laden with fragrance as though this were caused by the gentle movement of a yak-tail fly-flap

      (Note on the thirty-two wonders is mentioned in the Anudipani of this book.)

Siri Mahamaya's dream read by learned Brahmins 
      When Queen Siri Mahamaya Devi woke up, she reported her dream to King Suddhodana.

      On the following morning King Suddhodana summoned sixty-four leading Brahmin gurus and gave them prepared seats, that were fit fur noble ones, on the ground besmeared evenly with fresh cow dung and strewn all over with rice flakes and the like as an act of honour. The king also offered the Brahmins delicious milk-rice cooked with ghee, honey and molasses, filled to the brim of gold cups covered with gold and silver lids. And to make them pleased and satisfied the king presented them with starched clothes (brand new clothes), milch cows, and did other forms of honour. 

      After serving them with food etc., and honouring them thus to their pleasure and satisfaction, King Suddhodana had the queen's dream related to the Brahmins and asked them: "What does the dream mean, fortune or misfortune? Read it and give me your interpretations." 

      The Brahmins replied to the king, giving their interpretations: "Great King, lay all your anxieties to rest. The queen has now conceived. The baby in the womb is a boy, not a girl. A son will be born to you. If he chooses to lead a princely life he will surely become a Universal Monarch reigning over the four continents. If he renounces the household life as a recluse, he will surely become an Omniscient Buddha who destroys and removes the 'roof' of defilements in the three worlds."

The protection given by Deva Kings 
      From the moment the Bodhisatta was conceived, the Catumaharaja Devas, namely, Vessavana and others living in this universe, entered the splendid chamber of Queen Siri Mahamaya and gave protection continuously day and night, each holding a sword to ward of ghosts and ogres, unsightly beasts and birds, that could be seen or heard by the Bodhisatta and his mother. In this way forty thousand Maharaja Devas residing in the ten thousand world-systems (each system having four such deities) guarded the entire space from the doors of the queen's splendid chamber up to the edges of the world-system, driving away the ghosts, ogres, etc.

      Such protection was afforded not because of the fear that someone would harm the lives of the Bodhisatta and his mother; verily, even if one hundred thousand crores of Maras were to bring one hundred thousand crores of gigantic Mount Merus to threaten the lives of the Bodhisatta in his last existence and his mother, all the Maras as well as the mountains would surely be destroyed; the Bodhisatta and his mother would remain unharmed. 

      Inspite of that, the protection had to he provided by the Catumaharaja Devas, each holding a sword just to ward off evil sights and sounds which could possibly cause anxiety and fear to the Queen. Another reason might be that Deva Kings protected the Bodhisatta through sheer veneration and devotion inspired by the Bodhisatta's glorious power.

      The question may arise then whether the Deva Kings who came and kept guard inside the royal chamber of the Bodhisatta's mother made themselves visible or not to her. The answer is: they did not make themselves visible when she was bathing, dressing, eating and cleaning her body. They made themselves apparent when she entered her chamber of splendour and lay down on her excellent couch. 

      The sight of Devas might tend to frighten ordinary people, but it did not scare the Chief Queen at all by virtue of the Bodhisatta's glory and of her own. Seeing them was just like seeing familiar female and male palace guards. 

The Mother's steadfast observance of moral precepts 
      The mother of a Bodhisatta in his last existence is usually steadfast in observing moral Precepts. Before the appearance of a Buddha, people usually took precepts from wandering ascetics by bowing and squatting respectfully before them, Queen Siri Mahamaya, prior to the conception of the Bodhisatta, also used to receive the precepts from Hermit Kaladevila. But when the Bodhisatta began to be conceived in her womb, it was no longer proper for her to sit at the feet of any other person. Only the precepts received from somebody as an equal (not as a subordinate) were observed. From the time of her conception of the Bodhisatta, she kept the precepts by herself. It should be noted that the Precepts were kept not at all by submitting herself as a disciple to hermit Kaladevila.

The absence of sensuous desires 
      The mother of a Bodhisatta in his last existence, from the time of pregnancy, becomes totally free of all sensuous desire for any man, even for the father of the Bodhisatta. It is her nature to remain chaste and pure. On the contrary, it cannot be said the sensuous thoughts would not arise in worldlings at the sight of her person. Because, by virtue of her long fulfilment of Perfections and performance at acts of merit, the mother of a Bodhisatta in his last existence is endowed with splendour or superb beauty, and elegance which could not be faithfully represented in any painting or sculpture of her by the most accomplished master artists and sculptors.

      On seeing such a mother of the Bodhisatta, if onlookers are not satisfied with the mere sight of her, and if they would attempt to approach her with passionate thoughts, their feet would become transfixed on the spot as if they were fettered with iron chains. Therefore, it should be well borne in mind that the mother of Bodhisatta in his last existence is a noble, unique woman inviolable by any man or Deva.

The mother's womb likened to a stupa 
      The auspicious womb wherein a Bodhisatta is conceived is so sacred like a temple that no one else is worthy of occupying or making use of it. Besides, while the mother of a Bodhisatta is living no woman other than herself can be raised to the highest position as Chief Queen. Therefore, seven days after giving birth to the Bodhisatta, it is a natural phenomenon that she should pass away to Tusita abode of Devas. The lotus-like womb of Mahamaya Devi wherein the Bodhisatta remained was as if filled with brilliant diamonds.

The arrival of gifts 

      On hearing the good tidings that Mahamaya Devi, Chief Queen of King Suddhodana, ruler of the Kingdom of Kapilavatthu, had conceived a precious son of power and glory, kings from far and near sent most valuable gifts such as clothing, ornaments, musical instruments, etc., which might delight the Bodhisatta. The gifts that arrived in tribute from various quarters owing to the deeds of merit performed in previous existences by the Bodhisatta and his mother were so numerous as to defy any measure or count. 

The mother seeing the child in her womb 
      Although Mahamaya Devi had conceived the Bodhisatta, she had no suffering at all such as swelling, pain, heaviness, etc. in the limbs unlike other pregnant women. Being thus free of these discomforts she easily passed through the first stage of her pregnancy. When she reached the advanced stage and the embryo took concrete shape with the development of the five main branches of the body, she often had a look at her child to find out whether the child was in a proper, comfortable position and, if not, to do the needful as in the way of all mothers. Whenever she took a look, she saw the Bodhisatta clearly like iridescent silk thread passing through the pure, clean, beautiful veluriya gem of eight facets; or, she saw him seated cross-legged reposefully leaning on the backbone of the mother like a speaker of Dhamma seated on the Dhamma throne leaning on its back-support.

The visibility or the Bodhisatta 
      The reason why Mahamaya Devi was able to see from outside the son remaining in the lotus-like chamber of her womb: by virtue of the deeds of merit performed by her in her previous existences, her skin texture and colour became extraordinarily clean and smooth, free from all impurities. The skin around the stomach was also smooth, clean and translucent like a sheet of glass or that of a priceless ruby. Thus the embryo was plainly visible to the mother who could see the Bodhisatta with naked eyes through the skin of her stomach, like an object encased in a crystal clear glass box.

      Note: Though Mahamaya Devi could clearly see the son inside her womb, the latter from inside her womb could not see her because his eye consciousness (cakkhuvinnana) had not yet developed whilst in the mother's womb.


	(d) THE BIRTH OF THE BODHISATTA

	      Women other than the mother of a Bodhisatta in his last existence are apt to give birth either after or before the ten-month period of pregnancy. They know no definite time when their baby would be delivered. Their childbirth takes place unexpectedly while they are in one of the four postures. Some deliver their babies while lying, others while sitting, still others while standing or walking.

      As for the mother of a Bodhisatta in the last of his existences, it is quite to the contrary. Her pregnancy lasts precisely ten full months or 295 days from the date of conception. Furthermore a Buddhisatta is born only while the mother is assuming the standing posture. When he is born thus he is immaculately clean, without even a speck of impurity, like a ruby placed on a freshly woven cloth of Kasi origin.

      An ordinary man has to go through a very miserable ordeal at the time of his birth. When the first spasms of the mother signalling the impending delivery begin, they set in motion a sequence of events, turning the baby into a head-down position; he has also to force his way out through the tight grip of the hard muscles in the region of the birth-canal, suffering excruciating pains in the process—the process which could be compared to a man falling into a fathomless pit, or to an elephant being pulled through a narrow keyhole. 

      But unlike such childbirth, the Bodhisatta always comes out at birth as easily as water filtered through a water strainer. Like a preacher of Dhamma slowly and calmly descending from the Dhamma throne after having delivered a sermon; or like a man slowly coming down to the covered stairways of a pagoda; or like the sun with its one thousand brilliant shafts of light breaking through the golden mountain and peering out, the Bodhisatta emerges in ease and comfort with stretched legs, open hands, wide-opened eyes, with mindfulness and comprehension, totally without fear.

Mahamaya Devi's journey to Devadaha City
      When Queen Mahamaya reached the final stage of her pregnancy, carrying the Bodhisatta for ten full months in the lotus-like chamber of her womb as though she were carrying oil in a bowl, she felt the urge to visit Devadaha City of her royal relatives. She requested permission from King Suddhodana, saying: " O Great King, I would like to pay a visit to my relatives in Devadaha."

      King Suddhodana gave his assent and had adequate preparations made for the queen's journey. The entire stretch of road from Kapilavatthu to Devadaha was repaired and smoothed out evenly, banana plants, betel palms, and water pots filled to the brim were placed (on stand) lining both sides of the roadway; flags and banners were also hoisted on poles along the road. Having prepared and decorated the highway comparable to a divine one, the king had Mahamaya Devi seated in state on a newly made golden palanquin which was carried by one thousand royal servants, accompanied by guards and attendants to perform sundry duties on the way. With such pomp and grandeur, the queen was sent off to Devadaha City.

      (Different versions regarding the journey of Mahamaya Devi from Kapilavatthu to Devadaha are given in the Anudipani of this volume.)

Lumbini Garden of Sala trees 
      Between Kapilavatthu and Devadaha cities, there was a grove of sala trees by the name of Lumbini Garden frequented by people from both kingdoms for recreation. When Mahamaya Devi reached it, every sala tree in the grove was in full bloom from the bottom of the tree to the topmost branches. 

      Amidst flowers and twigs of sala trees swarms of bumblebees in five colours hummed, and flocks of birds of many species chirped, producing sweet melodious sounds. The whole sala grove was so delightful and enjoyable with special features that it might be likened to Cittalata Garden of Sakka, the Deva King. It was also like a place constantly filled with the sounds of mirth and merriment at a feast well organized by a powerful king. (This is the description of Garden given in the Jataka Commentary.)
      On account of the melodious sounds emanating from the female bees which were buzzing delightfully among the buds and flowers, the twigs and branches; which were excited with the intoxicating nectar produced by fragrant sala flowers (and which were hovering around and enjoying the nectar themselves and carrying it for others as well); Lumbini was very much like Nandavana Garden, the delight of Devas.

      (For the note on the words within the brackets, see the Anudipani)

      Vibhusita balajanaticalini 
      Vibhusitangi vaniteva malini 
      Sada jananam nayanaIimalim 
      Vilumpinivativiroci lumbini 
      Just as a youthful maiden who can infatuate all men, who is possessed of limbs adorned with strings of beads and ear-ornaments, who is wearing flowers, is exceedingly fair, even so Lumbini Garden with all its ornamental features, the ever delightful resort which human beings feast their bee-like eyes on, was exceedingly beautiful as though it could even vie in splendour with that fair damsel. (These are the words in praise of Lumbini Garden by the Venerable Buddhadatta, the author of the Buddhavamsa Commentary)
      On seeing Lumbini Garden of such immense splendour Mahamaya Devi felt a desire to amuse herself in it.

      The ministers sought permission from King Suddhodana and with the royal consent they entered the garden carrying the Chief Queen on the golden palanquin.

The congregation of Devas and Brahmas 
      The moment Mahamaya Devi entered Lumbini Garden, all Devas proclaimed with an uproar which reverberated throughout the ten thousand world-systems, "Today the Bodhisatta will be born from the lotus-like chamber of the mother's womb." The Devas and Brahmas from the ten thousand world-systems congregated, crowding the whole of this universe, bringing with them a large variety of auspicious treasures as gifts to pay homage with in celebration of the birth of the Bodhisatta. The vault of heaven was covered all over with their celestial white umbrellas and the entire universe resounded with their auspicious songs, celestial music and the sounds of conch shells blown by them. 

      As soon as Mahamaya Devi got into Lumbini Garden, she felt a sudden urge to grasp with her hand a branch of the fully blooming sila tree, the trunk of which was straight and round. As if it were animate, the branch bent down itself like a cane stalk, made pliant by boiling, until it reached the palm of the queen, a marvellous event that stirred up the minds of many.

      Queen Mahamaya stood holding the sala branch that came down into the palm of her outstretched lovely right hand which was adorned with brand-new gold bracelets with her fingers shapely like a lotus stem, her finger-nails bright red like the colour of a parrot's beak. The great beauty of Queen Mahamaya at that instant resembled the moon that newly emerges from the dark, sombre clouds showing signs of impending rain or the lightning that dazzles in a momentary flash, or a celestial nymph who makes her appearance in Nandavana Garden.

The Birth of the Bodhisatta 
      Holding the sala branch, Queen Mahamaya stood majestically in a dress of gold-threaded brocade and draped down to the tip of her feet in a full-length white embroidered shawl with exquisite patterns resembling the eyes of a carp. At that very moment she felt the unmistakable signs of the impending birth. Her retinue hastily cordoned off the area with curtains and withdrew. 

      Instantaneously, the ten thousand world-systems together with the great ocean roared, quaked, and trembled like the potter's wheel. Devas and Brahmas acclaimed in joy and showered flowers from the sky; all musical instruments produced mellifluous melodies automatically. The entire universe became unveiled with unobstructed visibility in all directions. These and other strange, marvellous phenomena, thirty-two in all, occurred simultaneously to herald the birth of the Bodhisatta. As the flying precious jewel emerging from the top of Mount Vepulla hovers and then descends slowly on a readily placed receptacle, so the Bodhisatta magnificently adorned with major and minor physical marks, was delivered clean and pure from the stupa-like lotus-womb of Mahamaya Devi on Friday the full moon of Vesakha, a summer month in the year 68, Maha Era, when the moon was in conjunction with the constellation Visakha. 

      The moment the Bodhisatta was born, two fountains of pure spring water, warm and cold, flowed down from the sky and fell on the already pure and clean bodies of the Bodhisatta and the mother as a token of homage, thereby enabling them to adjust the heat and cold in their bodies.

(Note on this is given in the Anudipani)

Receiving the Bodhisatta successively by Brahmas, Devas and humans 
      The four great Brahmas who were free from all sensual defilements first received the Bodhisatta on a golden net the moment he was born. Then they placed him before the mother and said:

      "Great Queen, rejoice yourself; a son of great power has been born to you!" 

      Next, the four Great Devas received the Bodhisatta from the hands of the four Brahmas on a black antelope skin regarded as an auspicious object. Again, from the hands of the four Great Devas, the human beings received the Bodhisatta on a piece of white cloth.

      Then, after leaving the hands of the people, the Bodhisatta stood firmly on his feet with the soles like those of a golden footwear, and touching the ground fully and squarely, he looked towards the eastern direction. As he did so, thousands of world-systems in the east became one continuous stretch of open space without any barrier or boundary between one another. The Devas and human beings in the eastern quarter most respectfully paid homage to the Bodhisatta with perfumes, flowers, etc. and said:

      "O Noble Man, there is no one in this eastern direction who is your equal. How can there be anyone who is superior to you?" 

      Similarly, the Bodhisatta looked out in the rest of the ten directions—the four cardinal, the four intermediate, the downward and the upward directions—one after another. He saw no one equal to him in all these quarters. Thereupon, he faced northward from where he stood and took seven steps forward.

      The Bodhisatta was followed by Maha Brahma, King of Brahmas, giving cover to him with the white umbrella and by Deva Suyama holding a fly-flap made of a yak tail. Other Devas with the remaining emblems of royalty such as the footwear, the sword and the crown also followed him from behind. The celestial beings in this procession were not visible to the people who could see only the regalia.

      The Special Points for Note
      When the Bodhisatta walked he did so the natural ground, but to the human beings he appeared to be walking through the air. The Bodhisatta walked 'au natural' without any clothes on, but to the human beings he appeared to be walking fully clad. Only as a new born child the Bodhisatta walked, but to the human beings he appeared to be sixteen years old. 

      (What has been heretofore narrated in connection with the Bodhisattas taking the seven steps in the northern direction is in accordance with the Commentaries on the Buddhavamsa, the Sutta Mahavagga and the Jataka. In the Chapter on Vijata Mangala of the Jinalankara, however, the birth of the Bodhisatta is somewhat more elaborately related as follows:)

      While the Bodhisatta took his steps the great Brahmas followed and shaded him with the royal white umbrella measuring three yojanas. So did the great Brahmas from the remaining worlds with their white umbrellas of the same size. Thus the whole universe was filly covered by white umbrellas resembling the garlands of white blooms.

      The ten thousand Suyama Devas living in the ten thousand world- systems stood holding individually their yak-tail fly-flaps; the ten thousand Santusita Devas of the same world-systems stood, holding their ruby-studded round fans, all swinging their fly-flaps and round fans right up to the mountain sides on the edge of the universe.

      In the same way, the ten thousand Sakkas residing in the ten thousand world-systems stood blowing ten thousand conches. 

      All other Devas stood in like manner, some carrying flowers of' gold while others carrying natural flowers or scintillating glass flowers (flowers glittering like glass); some carrying flaps and banners, while others carrying gem-studded objects of offering. Female deities with various gifts in their hands also stood crowding the entire universe.

      While the phenomenal display of homage which was like the rasayana, gratifying sight for the eye was in progress, while thousands of conches were being blown melodiously by human and devas, while celestial and terrestrial musical instruments were being played and female deities were joyfully dancing, the Bodhisatta halted after taking seven steps in the northward direction.

      At that moment all the Brahmas, Devas and humans maintained complete silence, waiting expectantly with the thought "What is the Bodhisatta going to say?"

The fearless roar 
      When he halted after taking the seven steps in the direction of north the Bodhisatta made a fearless roar to be heard simultaneously by all throughout the entire ten thousand world-systems as follows: 

      (a) 'Aggo' ham asmi lokassa!" 
      "I am the most superior among the living beings of the three worlds!"; 

      (b) "Jettho' ham asmi lokassa! ", "I am the greatest among the living beings of the three worlds!"; 

      (c) "Settho' ham asmi lokassa! 
      "I am the most exalted among the living beings of the three worlds! 

      (d) "Ayam antima jati! ", 

      "This is my last birth!"; 

      (e) "Natthi dani punabbhavo! 
      "There is no more rebirth for me!" 

      When the Bodhisatta made this bold speech, there was no one capable of challenging or rebutting him; the whole multitude of Brahmas, Devas and humans had to tender their felicitations.

The extraordinary acts of the Bodhisatta and their significance
      Out of the extraordinary acts at the time of the Bodhisatta's birth, the following were omens, each with its significance. 

      (1) The Bodhisatta's firm standing with both feet evenly on the earth's surface was the omen signifying his future attainment of the four bases of Psychic Power (lddhipada);
      (2) The Bodhisatta's facing northwards was the omen signifying his future supremacy over all living beings;

      (3) The Bodhisatta's taking seven steps was the omen signifying his future attainment of the seven Constituents of Enlightenment, the Jewel of the Dhamma; 

      (4) The Bodhisatta's having the cool shade of the celestial white umbrella was the omen signifying his future attainment of the fruition of Arahatship; 

      (5) The Bodhisatta's acquisition of the five emblems of royalty was the omen signifying his future attainment of five kinds of Emancipation (Vimutti), namely, Emancipation through performance of meritorious deeds of sensuous sphere (Tadanga Vimutti); Emancipation through attainment of Jhanas (Vikkhambhana Vimutti); Emancipation through attainment of the Paths (Samuccheda Vimutti; Emancipation through attainment of Fruitions (Patippassaddhi Vimutti); Emancipation through attainment of Nibbana (Nissarana Vimutti). 
      (6) The Bodhisatta's seeing in the ten directions wthout any obstruction was the omen signifying his future attainment of Unobstructed Knowledge (Anavaran nanaa 
      (7) The Bodhisatta's fearless roar, "I am the most superior, the greatest and the most exalted!", was the omen signifying his future turning of the Wheel of the Dhamma (Dhamma Cakka) which no Brahmas, Devas or human beings are capable of halting or retarding its process; 

      (8) The Bodhisatta's fearless roar, "This is my last birth!; There is no more rebirth for me!," was the omen signifying his future attainment of Nibbana with no remaining physical and mental aggregates (anupadisesa). 

The three existences in which the Bodhisatta spoke at birth 
      The Bodhisatta spoke immediately after his birth, not only in this last existence as Prince Siddhattha, but also when he was born to become Mahosadha the Wise, and when he was born to become King Vessantara. Hence there were three existences in which he spoke at birth.

      Brief explanation: (I) In his existence as Mahosadha the Wise, the Bodhisatta came out of the mother's womb holding a piece of sandalwood which had been placed in his hand by Sakka, King of Devas. The mother on seeing the object in the hand of her newly born 


	Receiving the Bodhisatta successively by Brahmas, Devas and humans 
      The four great Brahmas who were free from all sensual defilements first received the Bodhisatta on a golden net the moment he was born. Then they placed him before the mother and said:

      "Great Queen, rejoice yourself; a son of great power has been born to you!" 

      Next, the four Great Devas received the Bodhisatta from the hands of the four Brahmas on a black antelope skin regarded as an auspicious object. Again, from the hands of the four Great Devas, the human beings received the Bodhisatta on a piece of white cloth.

      Then, after leaving the hands of the people, the Bodhisatta stood firmly on his feet with the soles like those of a golden footwear, and touching the ground fully and squarely, he looked towards the eastern direction. As he did so, thousands of world-systems in the east became one continuous stretch of open space without any barrier or boundary between one another. The Devas and human beings in the eastern quarter most respectfully paid homage to the Bodhisatta with perfumes, flowers, etc. and said:

      "O Noble Man, there is no one in this eastern direction who is your equal. How can there be anyone who is superior to you?" 
      Similarly, the Bodhisatta looked out in the rest of the ten directions—the four cardinal, the four intermediate, the downward and the upward directions—one after another. He saw no one equal to him in all these quarters. Thereupon, he faced northward from where he stood and took seven steps forward.

      The Bodhisatta was followed by Maha Brahma, King of Brahmas, giving cover to him with the white umbrella and by Deva Suyama holding a fly-flap made of a yak tail. Other Devas with the remaining emblems of royalty such as the footwear, the sword and the crown also followed him from behind. The celestial beings in this procession were not visible to the people who could see only the regalia.

      The Special Points for Note
      When the Bodhisatta walked he did so the natural ground, but to the human beings he appeared to be walking through the air. The Bodhisatta walked 'au natural' without any clothes on, but to the human beings he appeared to be walking fully clad. Only as a new born child the Bodhisatta walked, but to the human beings he appeared to be sixteen years old. 

      (What has been heretofore narrated in connection with the Bodhisatta's taking the seven steps in the northern direction is in accordance with the Commentaries on the Buddhavamsa, the Sutta Mahavagga and the Jataka. In the Chapter on Vijata Mangala of the Jinalankara, however, the birth of the Bodhisatta is somewhat more elaborately related as follows:)

      While the Bodhisatta took his steps the great Brahmas followed and shaded him with the royal white umbrella measuring three yojanas. So did the great Brahmas from the remaining worlds with their white umbrellas of the same size. Thus the whole universe was fully covered by white umbrellas resembling the garlands of white blooms.

      The ten thousand Suyama Devas living in the ten thousand world systems stood holding individually their yak-tail fly-flaps; the ten thousand Santusita Devas of the same world-systems stood, holding their ruby-studded round fans, all swinging their fly-flaps and round fans right up to the mountain sides on the edge of the universe.

      In the same way, the ten thousand Sakkas residing in the ten thousand world-systems stood blowing ten thousand conches. 

      All other Devas stood in like manner, some carrying flowers of' gold while others carrying natural flowers or scintillating glass flowers (flowers glittering like glass); some carrying flaps and banners, while others carrying gem-studded objects of offering. Female deities with various gifts in their hands also stood crowding the entire universe.

      While the phenomenal display of homage which was like the rasayana, gratifying sight for the eye was in progress, while thousands of conches were being blown melodiously by human and devas, while celestial and terrestrial musical instruments were being played and female deities were joyfully dancing, the Bodhisatta halted after taking seven steps in the northward direction.

      At that moment all the Brahmas, Devas and humans maintained complete silence, waiting expectantly with the thought "What is the Bodhisatta going to say?"

The fearless roar 
      When he halted after taking the seven steps in the direction of north the Bodhisatta made a fearless roar to be heard simultaneously by all throughout the entire ten thousand world-systems as follows: 

      (a) "Aggo' ham asmi lokassa!" 
      "I am the most superior among the living beings of the three worlds!"; 

      (b) "Jettho' ham asmi lokassa! ", 

      "I am the greatest among the living beings of the three worlds!"; 

      (c) "Settho' ham asmi lokassa! 
      "I am the most exalted among the living beings of the three worlds!" 
      (d) "Ayam antima jati! ", 

      "This is my last birth!"; 

      (e) "Natthi dani punabbhavo! " 

      "There is no more rebirth for me!" 
      When the Bodhisatta made this bold speech, there was no one capable of challenging or rebutting him; the whole multitude of Brahmas, Devas and humans had to tender their felicitations.

The extraordinary acts of the Bodhisatta and their significance
      Out of the extraordinary acts at the time of the Bodhisatta's birth, the following were omens, each with its significance. 

      (1) The Bodhisatta's firm standing with both feet evenly on the earth's surface was the omen signifying his future attainment of the four bases of Psychic Power (Iddhipada);
      (2) The Bodhisatta's facing northwards was the omen signifying his future supremacy over all living beings;

      (3) The Bodhisatta's taking seven steps was the omen signifying his future attainment of the seven Constituents of Enlightenment, the Jewel of the Dhamma; 

      (4) The Bodhisatta's having the cool shade of the celestial white umbrella was the omen signifying his future attainment of the fruition of Arahatship; 

      (5) The Bodhisatta's acquisition of the five emblems of royalty was the omen signifying his future attainment of five kinds of Emancipation (Vimutti), namely, Emancipation through performance of meritorious deeds of sensuous sphere (Tadanga Vimutti); Emancipation through attainment of Jhanas (Vikkhambhana Vimutti); Emancipation through attainment of the Paths (Samuccheda Vimutti; Emancipation through attainment of Fruitions (Patippassaddhi Vimutti); Emancipation through attainment of Nibbana (Nissarana Vimutti). 
      (6) The Bodhisatta's seeing in the ten directions without any obstruction was the omen signifying his future attainment of Unobstructed Knowledge (Anavaran nana) 
      (7) The Bodhisatta's fearless roar, "I am the most superior, the greatest and the most exalted!", was the omen signifying his future turning of the Wheel of the Dhamma (Dhamma Cakka) which no Brahmas, Devas or human beings are capable of halting or retarding its process; 

      (8) The Bodhisatta's fearless roar, "This is my last birth!; There is no more rebirth for me!," was the omen signifying his future attainment of Nibbana with no remaining physical and mental aggregates (anupadisesa). 


	The three existences in which the Bodhisatta spoke at birth 
      The Bodhisatta spoke immediately after his birth, not only in this last existence as Prince Siddhattha, but also when he was born to become Mahosadha the Wise, and when he was born to become King Vessantara. Hence there were three existences in which he spoke at birth.

      Brief explanation: (1) In his existence as Mahosadha the Wise, the Bodhisatta came out of the mother's womb holding a piece of sandalwood which had been placed in his hand by Sakka, King of Devas. The mother on seeing the object in the hand of her newly born baby asked, "My dear son, what have you brought in your hand?" " O mother, it is medicine," answered the Bodhisatta.

      He was thus initially named Osadha Kumara meaning "Medicine Boy." The medicine was carefully stored in a jar. All patients who came with all kinds of ailment, such as blindness, deafness, etc., were cured with that medicine, beginning with the Bodhisatta's wealthy father Sirivaddhana, who was cured of his headache. Thus because of the great efficacy of his medicine, the youthful Bodhisatta later came to be popularly known as Mahosadha, the young possessor of the most efficacious medicine.

      (2) In the existence of the Bodhisatta as King Vessantara also, the moment he was born he extended his right hand with open palm and said. "O mother, what do you have in your golden palace that I can give in charity." The mother answered, "My dear son, you are born to wealth in this golden palace." Then the mother took the child's open hand, placed it on her palm and put a bag of one thousand silver pieces. Thus the Bodhisatta also spoke at birth in the existence of King Vessantara. 

      (3) As has been narrated above, in his last existence as Prince Siddhattha, the Bodhisatta made the fearless roar the moment he was born.

      These are the three existences in which the Bodhisatta spoke immediately after the mother had given birth to him.


	The phenomenal events at the Bodhisatta's birth and what they presaged 
      Also at the moment of the birth of the Bodhisatta certain events manifested clearly. These events and what they presaged will be explained below in accordance with the Mahapadana Sutta and Buddhavamsa Commentaries.
      (l) At the time of the birth of the Bodhisatta the ten thousand world-systems quaked. 

      This was the omen presaging his attainment of Omniscience.

      (2) Devas and Brahmas living in the ten thousand world-systems congregated in this universe. 

      This was the omen presaging the assembly of Devas and Brahmas for listening to the Discourse of the Wheel of Dhamma when delivered.

      (3) The Brahmas and Devas were the first to receive the Bodhisatta at the time of his birth. 

      This was the omen presaging his attainment of the four Rupavacara Jhanas.
      (4) The human beings received the newborn Bodhisatta after the Brahmans and Devas. 

      This was the omen presaging his attainment of the four Arupavacara Jhana.
      (5) The stringed instruments such as harps made sound of music without being played. 

      This was the omen presaging his attainment of the nine Anupubba Vihara Samapatti consisting of the four Rupavacara-Samapatti, the four Arupavacara-Samapatti and the Nirodha-Samapatti.
      (6) Leather instruments such as big and small drums made sound of music without being played. 

      This was the omen presaging his beating of the most sacred drum of Dhamma to be heard by humans and Devas alike.

      (7) Prisons and fetters keeping men in bondage broke up into pieces. 

      This was the omen presaging his complete elimination of the conceited notion of 'I'.

      (8) All kinds of diseases afflicting the sick disappeared like the dirt on copper when washed away by acid. 

      This was the omen presaging the attainment by human beings of the four Noble Truths, eradication of all suffering of samsara.
      (9) The blind since birth could see all forms and colours as do normal people. 

      This was the omen presaging the acquisition by human beings of the Divine Eye (Dibbacakkhu.)
      (10) The deaf since birth could hear all sounds as do normal people. 

      This was the omen presaging the acquisition by human beings of the Divine Ear (Dibbasota).
      (11) The cripple gained healthy legs and could walk about. 

      This was the omen presaging the acquisition of the four Bases of Psychic Power (Iddhipadas).
      (12) The dumb since birth gained mindfulness and could speak 

      This was the omen presaging the acquisition of the four Methods of Steadfast Mindfulness (Satipatthana).
      (13) Ships on perilous voyages abroad reached their respective havens. 

      This was the omen presaging the acquisition of the fourfold Analytical Knowledge (Patisambhida Nana).

      (14) All kinds of precious gems, both celestial and terrestrial, glittered most brilliantly. 

      This was the omen presaging the acquisition of the light of Dhamma; it was the omen presaging the brilliant glory of the Buddha who disseminated the light of Dhamma to those who were bent on receiving 

      (l5) Loving-kindness pervaded among all beings who were at enmity with one another. 

      This was the omen presaging the attainment of four Sublime States (Brahmavihara).
      (16) The hell-fires were extinguished. 

      This was the omen presaging the cessation of eleven kinds of fires such as greed, anger, etc.

      (17) There appeared light in the Lokantarika hells which normally are in total darkness. 

      This was the omen presaging the ability to dispel the darkness of ignorance and to shed the light of Wisdom.

      (18) The river water which had been perennially flowing ceased to flow. 

      This was the omen presaging the acquisition of Fourfold Confidence (Catuvesarajja Nana).
      (19) All the waters in the great ocean turned sweet in taste, This was the omen presaging the acquisition of unique sweet taste of peace resulting from the cessation of defilements.

      (20) Instead of stormy winds light winds blew cool and pleasant.

      This was the omen presaging the disappearance of the sixty-two kinds of wrong beliefs.

      (21) All kinds of birds in the sky or on top of trees or mountains alighted to the ground. 

      This was the omen presaging the life-long taking of refuge (in the Triple Gem) by human beings after listening to the teaching of the Buddha.

      (22) The moon shone forth far brighter than ever before. 

      This was the omen presaging the delighted mood of human beings.

      (23) The sun being of moderate heat and clear radiance brought clement weather. 

      This was the omen presaging the physical and mental happiness of human beings.

      (24) The Devas standing at the doorways of their mansions slapped their arms with the other hands, whistled and flung their clothes in merriment. 

      This was the omen presaging his attainment of Omniscient Buddhahood and making solemn utterance of joy.

      (25) Torrential rain fell all over the four continents. 

      This was the omen presaging the heavy Dhamma rain of Deathlessness which fell with the great force of wisdom.

      (26) All human beings felt no hunger. 

      This was the omen presaging their attainment of the Deathless Dhamma of kayagatasati which is mindfulness related to the body, or freedom from hunger for defilements after enjoying the Deathless food of kayagatasati.
      (27) All human beings felt no thirst. 

      This was the omen presaging their attainment of the bliss of the Fruition of Arahatship.

      (28) Closed doors burst open by themselves. 

      This was the omen presaging the opening up of the gates of Nibbana which is the eightfold Noble Path.

      (29) Flower trees and fruit trees bore flowers and fruits respectively. 

      This was the omen presaging the people's bearing the flowers of

      Emancipation (Vimutti) and the fruits of the four Noble Ones (Ariyaphala.)
      (30) All the ten thousand world-systems were covered with the one and only flower-banner. The ten thousand world- systems were covered with the banner of victory. 

      This was the omen presaging the overspreading by the flower-banner, i.e., the Noble Path.

      Moreover, the showering of exquisite flowers and exceedingly fragrant flowers, the brightness of stars and constellations even in sunlight the appearance of springs of pure clean water, the coming out of burrowing animals from their places, the absence of greed, hate and bewilderment, the absence of clouds of dust from the ground, the absence of obnoxious smells, the pervasion of celestial perfumes, the clear visibility of Rupa Brahmas to human beings, the absence of birth and death of human beings and other phenomena occurred distinctly. The occurrence of these phenomena constituted omens presaging the Buddha's attainment of attributes other than those mentioned above.


	The seven connatals of the Bodhisatta
      At that precise moment of the birth of the Bodhisatta, the following seven were born simultaneously:

     (1) Princess Yasodhara, also named Baddakaccana, mother of Prince Rahula, 

     (2) Prince Ananda,

     (3) Minister1 Channa, 

     (4) Minister Kaludayi,

     (5) Royal stallion Kandaka2, 

     (6) Maha Bodhi or Assattha Bodhi Tree, and 

     (7) Four jars of gold. 

      Since they were born or coming into being at the same time as the Bodhisatta, they were known as the seven connatals of the Bodhisatta. 

      Of these seven:

      (1) Princess Yasodhara Bhaddakaccana was born of Suppabuddha, King of Devadaha City, and Queen Amitta

      (2) Prince Ananda was the son of the Sakyan Amittodana, younger brother of King Suddhodana;

      1. Minister: Minister is the translation of the Myanmar word [image: image3.jpg]


 which in turn is the author's rendering of the Pali amacca. Among the meaning of amacca given in the Tipitaka Pali-Myanmar Dictionary are minister, chief minister, king's advisor; friend, companion. In using the designation 'Minister' for Channa, the author obviously means one of these person of intimate relationship apart from the official rank as in 'Minister Kaludayi. Malalasekera describes Channa only as Charioteer.

      2.The name of the Bodhisatta's steed is spelt in various ways: Kantaka, Kandaka and Kanthaka. Here in this chapter the author's choice is Kantaka but later on he changes it to Kandaka. Since the second word usually overrules the first, we write Kandaka even here and stick to it throughout for the sake of consistency. 

      (3) The Maha Bodhi Tree grew at the centre of the site of victory where the Buddha attained Enlightenment in Uruvela forest of the Middle Country;

      (4) The four large jars of gold appeared within the precincts of the palace of Kapilavatthu City. Of these four:

     (a) one was named Sankha, the diameter of its brim being one gavuta; 
     (b) another was named Ela, the diameter of its brim being two gavutas; 

     (c) the third was named Uppala, the diameter of its brim being three gavutas; 

     (d) the last one named Pundarika, the diameter of its brim being four gavutas, equivalent to one yojana. 
      When some gold was taken out of these four jars, they became replenished; there was no trace of any loss. (The account of these four jars of gold is given in the exposition of the Canki Sutta of the Majjhimapannsa Commentary, and also in the exposition of the Sonadanda Sutta of the Digha Nikaya Silakkhandhavagga Commentary.)

      The order of the name of the seven birth-mates of the Bodhisatta given above is that contained in the Commentaries on the Jataka and the Buddhavamsa and also in the exposition of the Mahapadana Sutta of the Digha Nikaya Mahavagga Commentary.

      In the exposition of the story of Kaludayi in the Anguttara Commentary and also in the exposition of the story of Rahula in the Vinaya Sarattha Dipani TikaAnanda's name has been left out from the list. It includes: (1) Bodhi Tree, (2) Yasodhara, (3) The four jars of gold, (4) Royal elephant named Arohaniya, (5) Kandaka the steed, (6) Minister Channa, (7) Minister Kaludayi, in that order.

      It should be noted that the order of the items is given according to their respective reciters (bhanakas).
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	(c) THE CONCEPTION OF THE BODHISATTA 
The festival of the constellation Uttarasalha
Mahamaya's dream
The conception of the Bodhisatta
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The mother seeing the child in her womb 
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	(d) THE BIRTH OF THE BODHISATTA 
Mahamaya Devi's journey to Devadaha City
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The death of the Bodhisatta's mother
The appointment of attendants for the Bodhisatta 
The selection of Attendants as described in the Temiya Jataka
The upbringing of the Bodhisatta by Mahapajapati Gotami through breast-feeding 


	Chapter
Two.
	THE PERFORMANCE OF THE PLOUGING CEREMONY 
'King Suddhodana performing the ploughing ceremony and saluting the Bodhisatta for the second time'
'The Bodhisatta Prince's attainmet of the First Anapana Jhana' 
Sakka the King of Devas Sent Visukamma Deva to create an auspicious royal lake for the Bodhisatta
The construction of three palaces for the use and enjoyment of the Bodhisatta Prince
THE ARCHERY DISPLAY The Bodhisatta's display or skill in archery 
The assumption of kingship attended upon by forty thousand Sakyan princesses 
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	The Return of Mahamaya Devi to Kapilavatthu 

      The citizens from the two cities of Kapilavatthu and Devadaha conveyed Queen Mahamaya and her noble Bodhisatta son back to the city of Kapilavatthu. 

The Story of Kaladevila the Hermit 
      The very day the Bodhisatta and his mother were thus brought back to the city of Kapilavatthu, Tavatimsa Devas headed by Sakka rejoiced on learning that "a noble son has been born to King Suddhodana in Kapilavatthu City" and that "the noble son will definitely become an Enlightened One on the sacred grounds of the Assattha Bodhi Tree," and they threw up their garments in the air, clapped their arms with the other hands, etc. and indulged themselves in merry-making.

      At that time Kaladevila the Hermit who had gained the Five Higher Knowledges and Eight Attainments and who was in the habit of frequenting the palace of King Suddhodana took his meal there as usual and went up to Tavatimsa to spend the daytime in that celestial abode. He sat down on the throne of gems in the bejeweled mansion, enjoying the bliss of Jhana. When he emerged from his jhana, standing at the mansion's gate and looking here and there, he saw joyous Sakka and other Devas tossing up their headgears and costumes and extolling the virtues of the Bodhisatta on the celestial main road of sixty-yojana length. The Hermit then asked: "O Devas, what makes you so happy and so playful? Tell me the reason."

      Thereupon the Devas answered: "Venerable Hermit, a noble son has been born to King Suddhodana today. That noble son, sitting cross-legged under the Assattha Bodhi Tree at the most sacred spot, the centre of the universe, will attain Omniscient Self-Enlightenment. He will then deliver the sermon—the Wheel of Dhamma. We will thus get the golden opportunity of seeing the boundless glory of a Buddha and of listening to his supreme Dhamma-sermon. That is why we are indulging ourselves in merry-making." 

      On hearing the Devas's reply, Kakadevila the Hermit speedily descended from Tavatimsa and took his seat prepared in the palace of King Suddhodana. After exchanging words of greeting with the king, Kaladevila said, "O King, I have heard that a noble son has been born to you. I would like to see him." Then the king had his fully dressed son brought to him, and he carried the son straight to the Hermit to make him pay homage to the royal teacher. When he was thus carried, the two feet of the Bodhisatta flew aloft and rested on the Hermit's matted hair just as a streak of lightning flashed on the top of dark blue clouds.

      Special note: There is verily no one deserving of the homage by a Bodhisatta who is in his last existence. Should anybody, not knowing about this, places the Bodhisatta's head at the feet of the Hermit, the Hermit's head would be split into seven pieces.
      Kaladevila the Hermit, realizing this astonishing and extraordinary glory and power of the Bodhisatta, decided: "I should not destroy myself" Then rising from his seat he paid obeisance to the Bodhisatta with his hands clasped. Witnessing the marvellous scene, King Suddhodana also bowed down before his own son.


	Kaladevila's act of laughing and weeping
      Kaladevila, having acquired the Five Higher Knowledges and the Eight Attainments, could recall events of the past forty kappas and also foresee those of the future forty kappas. Thus he was capable of recollecting and discerning the events of eighty kappas in all.

(A detailed account of Kaladevila is given in the Anudipani of this volume.) 
      Having inspected the major and minor characteristics on the Bodhisatta Prince, Kaladevila pondered whether the Prince would become a Buddha or not and came to know through his foreseeing wisdom that the Prince certainly would. With the knowledge that "Here is a superb man," the Hermit laughed in great delight.

      Again, the Hermit pondered whether he would or would not see the young Prince attain Buddhahood; he realized through his foreseeing wisdom that before the young Prince's attainment of Budhdahood he would pass away and be reborn in an Arupa abode of Brahmas where nobody would be capable of hearing the Deathless Dhamma even if hundreds and thousands of Buddhas were to come and teach it. "I will not get an opportunity of seeing and paying obeisance to this man of marvel who is endowed with unique merits of the Perfections. This will be a great loss for me." So saying and being filled with immense grief, Kadevila wept bitterly.

      (An Arupa abode of. Brahmas means a plane of existence which is totally devoid of material phenomena, there being only mental consciousness (citta) and its concomitants (cetasika). In such an abode are reborn tihetuka puthujjanas, worldlings with three roots (roots of non-greed, non-hate and non-delusion) and such Noble Ones as Sotapannas ('Stream-winners'), Sakadagamis ('Once-returners') and Anagamis ('Non-returners') who have attained the Arupa Jhana. The Sotapannas, Sakadagamis and Anagamis who have reached that Arupa Brahmas' abode will no longer return to the lower planes of existence. As they are experienced in practising meditation up to the stage of the Path and Fruition while in the sensuous wholesome abodes (kama sugati) and in the material (Rupa) abodes, they are able to pursue the same Vipassana (Insight) meditation that they had practised previously; they attain higher stages up to the Path and Fruition and Nibbana in the same abodes of Arupa, thereby terminating all suffering in samsra even though they do not hear the Dhamma from anyone. Worldlings of the three roots (who have won the Arupa Jhana in the human world) such as Hermits Kaladevila, Alara and Udaka were reborn in an Arupa abode upon their death; as this abode by nature is devoid of any kind of matter, those who are reborn there have absolutely no eyes (cakkhupasada) for seeing the Buddha and no ears (sotapasada) for hearing his Dhamma, thus they can neither behold a Buddha nor listen to his sermon even if one comes and delivers it. On their part, Buddhas do not pay a visit and give a sermon in an Arupa abode. And if worldlings have no chance to hear the Dhamma from others (parato ghosa), they will never attain the Path and Fruition.
      (Kaladevila and Udaka who reached Nevasanna-nasannayatana Arupa abode as worldlings would remain in samsara for eighty-four thousand kappas. Alara who reached the Arupa abode of Akincannayatana would remain in samsara for sixty- thousand rnahakappas. Therefore even if a Buddha were to appear in the human world in the present kappa, they have no chance to realize Liberation. 
      (In this connection, it may be questioned as to whether Kaladevila could not have been reborn in a Rupa abode provided he directed his mind towards that existence. Since the Hermit had finlly attained the eight mundane Jhanas, his rebirth could have taken place in any of the ten Rupa Brahma worlds up to the topmost Vehapphala if he were so inclined. This is the answer.
      (If there was such an opportunity, it may be asked: "Why had the Hermit no inclination to be reborn in one of the ten Rupa abodes of his choice?" The reply should be that he had no such inclination because he was not skilful enough to do so. (What it essentially means is this: a winner of the eight mundane attainments is likely to be reborn in one of the Rupa or Arupa abodes that attracts him. Devila could have been in a Rupa abode only if he desired to be there. If he were there he would have been in a position to pay homage as a Rupa Brahma to the Buddha. But his failure to be there was due to his lack of proper skill in directing his mind towards that particular abode which is lower than Arupa.
      (There still arises another argument: "Devila who had kept away grief (domanassa) through his attainment of Jhanas should not have succumbed to that displeasurable feeling and shed tears." He did so because his was merely keeping grief away. To make it a little more explicit: only those mental defilements that have been completely eliminated by means of the Path cannot reappear in one's mental continuum. But those defilements just kept away from oneself through sheer mundane Jhana attainments are apt to reappear when confronted with something strong enough to draw them (back to oneself). Devila had not eliminated such defilements; he had only kept them away from himself by means of Jhana attainments. Hence his weeping.
      (Still another question may be asked as to how it was possible for Devila to be reborn in an Arupa abode since he slipped from the Jhanas through grief when he wept. The answer should be that he could be so reborn because the same Jhanas were regained by him effortlessly. To make it still more explicit: the defilements that have been just removed from worldlings of mundane Jhana attainments come back because of a powerful factor and thereby making them slip from their Jhanas, but if the defilements do not reach the extreme the worldlings can readily regain their Jhanas as soon as the force of the emotion subsides; and it cannot be easily known by others that "These are the ones who have fallen off their attainments." 

      (In brief, like Devila and others, those who have gained the eight mundane Jhanas can be reborn in one of the ten Rupa Brahma abodes, which are lower, or in one of the four Arupa Brahma abodes, which are higher, if they have prepared their minds to do so. If they have not, they will be reborn only in the abode that is determined by the highest of their mundane Jhanas since that particular Jhana alone can effect such a result. The knowledge that one can reach any abode that one sets the mind on is acquired only through a Buddha's teaching within his dispensation. Outside the dispensation, however, there can be no such penetration. Devila was not a disciple of a Buddha; thus he did not belong to a Buddha's dispensation. Therefore he was ignorant of the means to train his mind. If he had known, he would have done so to be reborn in one of the ten Rupa Brahma worlds, of which Vehapphala is the highest. If he had done at all, he could have been reborn there and might get the opportunity of seeing the Buddha. But now his ignorance had led to the failure of doing what would be proper for him. He would therefore be reborn in Nevasanna-nasannayatana which is the topmost Arupa abode, and reflecting on his forthcoming rebirth, he became so distressed that he could not help weeping; when he thus wept, he lost his Jhanas. But, since he had committed no serious evil deeds whatever, he regained the eight mundane attainments by resuming the preliminary exercises of a kasina meditation effortlessly as soon as the tempo of his grievous defilements ceased with nobody knowing his slip from the Jhanas. Therefore it should be understood that Devila the Hermit was reborn in the Arupa Brahma abode of Nevasanna-nasannayatana on his death through Nevasanna-nasannayatana Jhana which is the highest of the eight mundane attainments.)
The enquiry made by people
      When the courtiers saw the Hermit now laughing and now weeping, it occurred to them thus: "Our Venerable Hermit laughed first, and later he wept which is strange indeed." So they enquired: "Venerable Sir, is there any danger that might befall our master's son?" "There is no danger for the Prince. In fact, he will become a Buddha." "Then why do you lament?" the people asked again. "Because I shall not get an opportunity to see the attainment of Enlightenment by a superb man who is endowed with such wonderful qualities. This will be a great loss to me. So thinking, I lament," replied the Hermit.

(The above narration has been made in accordance with what is described in the Buddhavamsa and Jataka Commentaries and the Jinalankara, Sub-commentary. In some works on the life of the Buddha in prose, the reading goes as follows: When King Suddhodana asked, "At what age the Prince would renounce the world and attain Buddhahood?" Kaladevila answered, "At the age of thirty-five." This passage is a deduction from the words addressed by Devila to his nephew (sister's son) Nalaka the youth, "Dear Nalaka, a son has been born to King Suddhodana. The child is the Future Buddha; he will attain Buddhahood at the age of thirty-five" The king was not pleased to hear that his son would become a Buddha. He wanted to see his son only as a Universal Monarch, not as a Buddha. Therefore, he must not have asked about the time of his son's renunciation and attainment of Buddhahood. That is the reason for the omission of such a passage in the aforesaid Commentaries and Sub-commentary. Here in this work, too, we therefore make no mention of it.)
The Monkhood of Nalaka the youth
      Having answered thus, Kaladevila the Hermit pondered: "Though I will miss the Bodhisatta Prince's attainment of Buddhahood, I wonder whether somebody among my relations will have an opportunity of witnessing it." Then he foresaw that his nephew Nalaka would. So he visited his sister's place and summoned his nephew and urged him, saying: 

      "My dear nephew Nalaka, the birth of a son has taken place in the palace of King Suddhodana. He is a Bodhisatta. He will attain Buddhahood after passing the age of thirty-five. You, my nephew, are somebody deserving of seeing the Buddha. Therefore, you had better become a recluse even today." 

      Though born to the parents of eighty-seven crores' worth of wealth, the young Nalaka had confidence in his uncle, and thought "My uncle would not have urged me to do what is not beneficial. He did so because it is of benefit indeed." With this conclusion he had the robes and the alms-bowl bought and brought immediately from the market. Having his hair and beard shaved, and putting on the robes, he said to himself: 

      "I have become a recluse with dedication to the Buddha, the noblest personage in the world. (I become a recluse being dedicated to the Buddha who will certainly appear.)"

      Having said thus, he faced to the direction of Kapilavatthu, where the Bodhisatta was, and made obeisance, raising his clasped hands in fivefold veneration. Thereafter he put his bowl in a bag, slang it on his shoulder and entered the Himalayas. Awaiting to receive the Buddha there in the forest, he devoted himself to asceticism.

(In connection with the birth of the Bodhisatta, the history of his lineage together with the founding of Kapilavatthu City is mentioned in the Anudipani.) 


	The Prognostication of the marks on the Bodhisatta 
at the head-washing and naming ceremonies 
      On the fifth day after the birth of the noble Bodhisatta, the father King Suddhodana held the head-washing ceremony, and with the idea to name his son he had his palace pervaded with four kinds of fragrant powder, namely, tagara (Tabernaemontana coronaria), Iavanga (cloves, Syzygium aromaticum), kunkuma (saffron, Crocus sativus), and tamala (Xanthochymus pictorius) and strewn with the five kinds of 'flowers', namely, saddala (a kind of grass), rice, mustard seeds, jasmine buds and puffed rice. He had also pure milk-rice cooked without any water, and having invited one hundred and eight learned Brahmins who were accomplished in the three Vedas, he gave them good and clean seats prepared in the palace and served them with the delicious food of milk-rice.

(The enumeration of the four kinds of fragrant powder here is in accordance with that given in the exposition of the Sekha Sutta, Majjhima Pannasa Tika and in the Tika on the Mahaparinibbana Sutta. (a) In the exposition of the Mahasudassana Sutta, however, kunkuma is replaced by turukkha. (b) In the exposition of the Avidure Nidana, etc., Jataka Tika, the enumeration is black sandalwood, tagara, camphor and essence of sandalwood. (c) In the Magadha Abhidhana (Abhidhanappadipika) the four are saffron, cloves, tagara and turukkha. (d) The exposition of the sixth Sutta of the Asivisa Vagga, Salayatana Samyutta Tika, contains saffron, turukkha, cloves, and tamala. (e) The Mala1aakara Vatthu has sala, mahatagara, camphor essence and sandalwood essence, (f) The Jinatthapakasani mentions aguru (aloe wood), tagara, camphor and sandalwood.)
      Having fed them, the king honoured them, making excellent offerings to them, and out of one hundred and eight Brahmins, eight were selected and asked to prognosticate the marks on the body of the Bodhisatta. 

      Among the eight selected Brahmins, the seven, namely, Rama, Dhaja, Lakkhana, Jotimanta, Yanna, Subhoja and Suyama, having examined the physical marks of the Bodhisatta Prince each raised two fingers and made two alternative predictions with no decisiveness thus: "If your son who is endowed with these marks chooses to live the life of a householder, he will become a Universal Monarch, ruling over the four great Islands; if he becomes a monk, however, he will attain Buddhahood."

      But Sudatta of the Brahmin clan of Kondanna, the youngest of them, after carefully examining the Prince's marks of a Great Man raised only one finger and conclusively foretold with just one word of prognostication thus: "There is no reason for the Prince's remaining in household life. He will certainly become a Buddha who breaks open the roof of defilements." 

(The young Brahmin Sudatta of the Kondanna clan was one whose present existence was his last and who had previously accumulated meritorious deeds that would lead him towards the fruition of Arahatship; therefore he excelled the seven senior Brahmins in learning and could foresee the prospects of the Bodhisatta that he would definitely become a Buddha. Hence his bold reading with only one finger raised.)
      This reading of the marks by young Sudatta, a descendent of Kondanna family, with the raising of a single finger was accepted by all the other learned Brahmins.


	The Treatise dealing with the Marks of a Great Man 
      It became possible for these Brahmins to read the physical marks of a Great Man such as a Buddha and other Noble Ones owing to the following events: At times when the appearance of a Buddha was drawing near, Maha Brahmas of Suddhavasa abode incorporated in astrological works certain compilations of prognosticative matters with reference to the marks, etc. of a Great Man who would become a Buddha (Buddha Mahapurisa Lakkhana). The Brahmas came down to the human world in the guise of Brahmin teachers and taught all those who came to learn as pupils; in so doing their idea was: "Those who are possessed of accumulated merit and mature intelligence will learn the works of astrology which include (the art of reading) the marks of a Great Man." That was why these Brahmins were able to read the marks such as those indicating the future attainment of Buddhahood and others.


	There are Thirty-two Major Marks of a Great Man 
      There are thirty-two major marks which indicate that their possessor is a Great Man (Bodhisatta). They are as follows; 

     1. The mark of the level soles of the feet which, when put on the ground, touch it fully and squarely; 

     2. The mark of the figures in the one hundred and eight circles on the sole of each foot together with the wheel having a thousand spokes, the rim, the hub and all other characteristics, 

     3. The mark of the projecting heels; 

     4. The mark of the long and tapering fingers and toes; 

     5. The mark of the soft and tender palms and soles; 

     6. The mark of the regular fingers and toes like finely rounded golden rail posts of a palace window; there is narrow space between one finger and another as well as between one toe and another; 

     7. The mark of the slightly higher and dust-free ankles; 

     8. The mark of the legs like those of an antelope called eni 
     9. The mark of the long palms of the hands which can touch the knees while standing and without stooping; 

     10. The mark of the male organ concealed in a sheath like that of a Chaddanta elephant; 

     11. The mark of the yellow and bright complexion as pure singinikkha gold; 

     12. The mark of the smooth skin (so smooth that no dust can cling to it); 

     13. The mark of the body-hairs, one in each pore of the skin; 

     14. The mark of the body-hairs with their tips curling upwards as if they were looking up the Bodhisatta's face in devotion; 

     15. The mark of the upright body like a Brahma's; 

     16. The mark of the fullness of flesh in seven places of the body: the two upper parts of the feet, the two backs of the hands, the two shoulders and the neck;

     17. The mark of the full and well developed body like a lion's front portion;

     18. The mark of the full and well developed back of the body extending from the waist to the neck like a golden plank without any trace of the spinal furrow in the middle;

     19. The mark of the symmetrically proportioned body like the circular spread of a banyan tree, for his height and the compass of his arms are of equal measurement;

     20. The mark of the proportionate and rounded throat;

     21. The mark of the seven thousand capillaries with their tips touching one another at the throat and diffusing throughout the body the taste of food even if it is as small as a sesamum seed;

     22. The mark of the lion-like chin (somewhat like that of' one who is about to smile);

     23. The mark of the teeth numbering exactly forty;

     24. The mark of the teeth proportionately set in a row;

     25. The mark of the teeth touching one another with no space in between; 

     26. The mark of the four canine teeth white and brilliant as the morning star;

     27. The mark of the long, flat and tender tongue;

     28. The mark of' the voice having eight qualities as a Brahma's;

     29. The mark of the very clear blue eyes;

     30. The mark of the very soft and tender eyelashes like a newly born calf's;

     31. The mark of the hair between the two eyebrows;

     32. The mark of the thin layer of flesh that appears by nature like a gold headband on the forehead.

      These are the thirty-two marks of a Great Man. (Extracted from the Mahapadana Sutta and Lakkhana Sutta of the Digha Nikaya as well as from the Brahmayu Sutta of the Majjhima Nikaya.) 


	Explanations of the thirty-two major marks 
1. The mark of the level soles of the feet which, when put on the ground, touch it fully and squarely.
      When other persons set foot on the ground, the tip of the foot or the heel or the outer part of the sole touches the ground first, but the middle portion of the sole does not. So also when the foot is lifted from the ground, the tip or the heel or the outer part of the sole comes up first. 

      But when a superb man like the Bodhisatta puts down his foot on the ground, the entire sole touches it evenly the way the sole of a soft golden shoe does when placed on the ground. In the same manner, when his foot is raised, the different parts of the foot come up simultaneously.

      In case the noble Bodhisatta wants to set his foot on the uneven ground, with holes, trenches, deep crevices, ditches, pits, banks and the like, all the concave parts of the earth rise at that very moment like an inflated leather bag and the ground become even, like the face of a drum.

      If he lifted his feet with intent to put it down at a distance, even the royal Mount Meru appeared underneath the sole of his feet in a moment.

2. The mark of the figures in the one hundred and eight circles on the sole of each foot together with the wheel having a thousand spokes, the rim, the hub and all other characteristics.
      The figures in the one hundred and eight circles are: (1) a large spear, (2) a house of splendour, srivatsa, (3) a buttercup flower, (4) three horizontal lines on throat, (5) a head-ornament, (6) a laid out meal, (7) a royal couch, (8) a hook, (9) a palace, (10) an arched gateway, (11) a white umbrella, (12) a double-edged sword, (13) a round fan of toddy palm-leaf, (14) a fan of a peacock's tail, (15) a head-band like forehead, (16) a ruby stone, (17) a lustrous eating bowl, (18) a festoon of sumana flowers, (19-23) the five kinds of lotus, namely, blue, red, white, paduma and pundarika, (24) a jar full of mustard seeds, etc., (25) a bowl similarly full, (26) an ocean, (27) a cakkavala mountain, (28) the Himalayas, (29) Mount Meru, (30-31) the disc of the sun and the disc of the moon;

      (32) the planets, (33-36) the four island-continents with two thousand minor surrounding islands, (37) a Universal Monarch with flowers and seven treasures, (38) a white conch with a clockwise spiral shell, (39) a couple of golden carps, (40) a missile weapon;

      (41-47) seven great rivers. (48-54) seven surrounding mountain ranges, (55-61) seven rivers (between the seven mountain ranges), (62) a garuda king, (63) a crocodile, (64) a banner, (65) a streamer, (66) a golden palanquin, (67) a yak-tail fly-flap, (68) Kelasa the silver mountain, (69) a lion king, (70) a tiger king, (71) a Valahaka horse king, (72) an Uposatha elephant king or a Chaddanta elephant king, (73) Basuki the Niga king, (74) a golden hamsa king, (75) a bull king, (76) Eravana the elephant king, (77) a golden sea-monster, (78) a golden boat, (79) a Brahma king, (80) a milch cow with her calf;

      (81) a kinnara couple (male and female), (82) a karavika (bird) king, (83) a peacock king, (84) a crane king, (85) a cakkavaka (ruddy-goose) king, (86) a jivajiva or partridge (pheasant) king, (87-92) the six planes of celestial sensual existence, (93 -108) the sixteen planes of Rupavacara Brahma existence.

      These are the figures in the one hundred and eight circles on the Bodhisatta's soles.

      (Then the author quotes the enumeration of these figures composed in verse form by the Taunggwin Sayadaw, Head of the Sangha, as it appeared in his Gulhatthadipani, Vol. I. We do not translate it, for it will be a repetition.)
3. The mark of the projecting heels
      By this is meant all-round developed heels. To elaborate: with other persons the forepart of the foot is long; the calf stands right above the heel; and so the heel looks cut and hewn. That is not the case with the noble Bodhisatta. The sole of his foot may be divided into four equal parts, of which the two front ones form the foremost sector of the sole. The calf stands on the third part. The heel lies on the fourth, looking like a round top (toy) placed on a red rug as though it has been treated on a lathe. (As for ordinary people, since the calf is situated on the top of the heel, the heel looks ugly as though it were cut and hewn unsymmetrically. In the case of the Bodhisatta, however, the calf is on the third part of the sole. The rounded heel which occupies the fourth sector and which is conspicuous against the reddish skin is accordingly elongated and graceful.)

4. The mark of the long and tapering fingers and toes 

      With other people, some fingers and toes are long and others short. Their girths also differ from one another. But that is not so in the case of the Bodhisatta. His fingers and toes are both long and even. They are stout at the base and taper towards the tip, resembling sticks of realgar made by kneading its powder with some thick oil and rolling it into shape.

5. The mark of the soft and tender palms and soles 
      The palms and soles of the Bodhisatta are very soft and tender like a layer of cotton wool ginned a hundred times and dipped in clarified butter. Even at an old age they never change but remain soft, tender and youthful as when young.

6. The mark of the regular fingers and toes like finely rounded golden rail posts of a palace window; there is narrow space between one finger and another as well as between one toe and another.
      The four fingers (excluding the thumb) and the five toes of the Bodhisatta are of equal length. (If the reader raises his right palm and looks at them, he will see that his fingers are not equal in length.) The Bodhisatta Prince's eight fingers of both left and right hands are of the same measurement; so are his ten toes of both left and right feet. Accordingly, the somewhat curved lines on the joints taking the shape of barley seeds show no variation in length; in fact, they seem to form a row of curves, one touching another. The marks of these barley seeds are like uniformly and vertically fixed balusters. Therefore his fingers and toes resemble a palace window with a golden lattice created by master carpenters.

7. The mark of the slightly higher and dust-free ankles
      The ankles of other people lie close to the back of the feet. Therefore their soles appear to be fastened with cramps, small nails and snags; they cannot be turned at will. This being the case, the surface of the soles of their feet is not visible when they walk.

      The ankles of the Bodhisatta are not like that: they are about two or three fingers' length above the soles like the neck of a watering jar. Therefore the upper part of the body from the navel upwards maintains itself motionlessly like a golden statue placed on a boat: only the lower part of the body moves, and the soles turn round easily. The onlookers from the four directions—front, back, left and right—can see well the surface of his soles. (When an elephant walks, the surface of the sole can be seen only from behind. But when the Bodhisatta walks, his soles can be seen from all four quarters.)

8. The mark of the legs like those of an antelope called eni 
      (Let the reader feel his calf. He will find the hardness of his shin bone at the front and see the muscles loosely dangling on the back.) But the Bodhisatta's calves are different; like the husk that covers the barley or the paddy seed, the muscles evenly encase the shin bone making the leg round and beautiful; it is thus like that of an antelope known as eni.
9. The mark of the long palms of the hands which can touch the knees while standing and without stooping
      Other persons may be hunch-backed or bandy-legged or both hunch backed and bandy-legged. Those who are with bent backs have no proper, proportionate frame because the upper part of the body is shorter than the lower part, nor do those with bandy legs because the lower part of the body is shorter than the upper part. (It means that the former are shorter in their upper part and the latter are shorter in the lower part of the body.) Because of the improper, disproportionate development of the frames, they can never touch their knees with their palms unless they lean forward.

      It is not so in the case of the Bodhisatta. Neither the upper part of his body is bent nor the lower part crooked; both the upper and the lower parts are properly and proportionately formed. And so, even while standing and without stooping, he can touch and feel the knees with both the palms of his hands. 

10. The mark of the male organ concealed in a sheath like that of a Chaddanta elephant
      The male organ of the Bodhisatta is hidden in a lotus-like sheath, bearing resemblance to that of the king of bulls or to that of the king of elephants and so forth. It is the organ that has a cover as if it were placed in a felt, velvet or thick-cloth pouch that is made to measure.

11. The mark of the yellow and bright complexion as pure singinikkha gold 
      The Bodhisatta naturally has a complexion of smooth solid gold like a golden statue which has been polished with the powder of red oxide of lead (vermilion) and rubbed with the canine tooth of a leopard and treated with red ochre.

      (With reference to this characteristic, even though the Pali Texts and their Commentaries stated " .. suvannavanna kancanasannibhattaca .. ", of which suvanna and kancana mean ordinary gold, the translation by noble teachers into Myanmar of these words is " like singinikkha gold...". This is due to the fact that the word singinikkha savanno' meaning 'having the colour of singinikkha pure gold' is contained in the gathas uttered by Sakka in the guise of a youth when the Bodhisatta entered the city of Rajagaha for alms-food, and also due to the fact that singistands out as the best kind of gold: among the different kinds of gold used by people, rasaviddha gold is superior to yuttika gold, akaruppanna gold is superior to rasaviddha gold, the gold used by Devas is superior to akaruppanna gold; among the variety of gold used by Devas, satakumbha gold is superior to camikara gold; jambunada gold is superior to satakumbha gold; and finally singigold is superior to that Jambunada gold. It is said so in the exposition of the Pathama Pitha in the Vimanavatthu Commentary, and the exposition of the chapter on Bimbisarasamagama, Mahakhandhaka of the Vinaya Mahavagga, Terasakanda Tika.)
12. The mark of the smooth skin (so smooth that no dust can cling to it.) 
      The skin of the Noble One is so soft and smooth in texture that both fine and gross dust cannot cling to it. Just as a water drop that falls on a lotus leaf cannot stay on it but falls away, even so all the dust that touches the Bodhisatta slips off instantly.

      If he is thus dust-free and clean, why does he wash his legs and hands or bathe? He does so for the purpose of adjusting himself to the temperature of the moment, for the purpose of enhancing the merit of the donors, and for the purpose of setting an example by entering the monastery after cleansing himself as required by the disciplinary rules so that his disciples might follow.

13. The mark of the body-hairs, one in each pore of the skin
      Other people have two or three or more body-hairs growing in each pore. But it is different in the case of the Bodhisatta: only a single hair grows in each pore.

14. The mark of the body-hairs with their tips curling upwards as if they were looking up the Bodhisatta's face in devotion
      The Bodhisatta's body-hairs, one in each pore, are blue like the colour of a collyrium stone. These hairs curl upwards clockwise three times as if they were paying homage by looking up the Bodhisatta's face, fresh and graceful like a new paduma lotus bloom.

15. The mark of the upright body like a Brahma's
      Just as a Brahma's body which never inclines forward or backward or sideways even slightly but assumes an upright attitude, even so the Bodhisatta's body is perfectly straight upwards. He has a body which is tender and beautiful as though it were cast in singinikkha gold.

      As for others, their bodies generally lean or bend in one way or the other at one of these three places: the nape, the waist and the knees. Of these three places, if it bends at the waist, the body leans backwards; if it bends at the nape and the knees, the body stoops forwards. Some very tall people tend to lean sideways, either left or right. Those who lean backwards have their faces turned upwards as if they were observing and counting the constellations in the sky, those who bend down have their faces turned downwards as if they were studying the characteristics of the earth. Some people are lean and emaciated like spikes or sticks because they have not sufficient blood and flesh.

      The Bodhisatta, however, is not like that; as he has an upright body, he resembles a golden post of the arched gateway erected at the entrance to a celestial city.

      In this matter, such features as an upright body like a Brahma's and some other characteristics of a Great Man are not yet fully manifest in his infancy to an ordinary person of average intelligence. But, by examining the marks, features, and conditions as they existed at the time of his birth, the learned Brahmins, because of their expert knowledge in the Vedanga Mantras of the Suddhavasa Brahmas, have come to believe: "When the Bodhisatta Prince grows older with greater intelligence, the characteristics of his body such as being upright like a Brahma's and so forth will become manifest and seen by all" Therefore they pondered and reckoned and offered their readings as though the marks were then already visible fully to them. (In the same way, the growth of exactly forty teeth, their being regular and such other features did not come into existence in his infancy yet: but since the Brahmins foresaw that these features would appear later on at an appropriate time, they could predict by means of their learning in the mantras of the Suddhavasa Brahma's.)
16. The mark of the fullness of flesh in seven places of the body, the two upper parts of the feet, the two backs of the hands, the two shoulders and the neck
      Other persons have their insteps, backs of the palms. etc., where the arteries manifest swollen and distinct in wavy patterns and are like a network. The bone-joints are also visible at the edges of the shoulders and also in the neck. On seeing them therefore other people would think that they are like petas (ghosts), those dwellers of the cemetery having ugly shoulders, protruding neck-bones and swollen arteries.

      It is not so in the case of the noble Bodhisatta. There is fullness of the flesh in the aforesaid seven places. Fullness of flesh does not mean that the flesh has puffed up to the point of ugliness. It is the fullness which is just elegant, which just makes the arteries not conspicuous and the bones not protruding. Therefore the Bodhisatta has no arteries puffed up in the insteps of the feet and on the backs of the palms, and also no bones thrusting out at the edges of the shoulders and in the neck. He has the neck that is like a small well-polished golden drum. Because of the fullness and elegance in the said seven places of the body, he appears in the eyes of the onlookers like a wonderfiully carved stone image or like an exquisitely painted portrait.

17. The mark of the full and well-developed body like a lion's front portion: 
      The front portion of the lion is fully developed; but the back part is not. Thus the back part is not given as an example here, and the comparison is only with the forepart. Though this example is given, it is not that there are such unseemly features in the Bodhisatta's body as are to he found in the lion's, namely, bending, rising, sinking, and protruding and so on in certain parts of the body. In fact, the limbs of the Bodhisatta are as they should be: long where they should be long, short where they should be short, stout where they should be stout, lean where they should be lean, broad where they should be broad, round where they should be round, and thus his limbs are the most becoming and the most beautiful. The likeness of the Bodhisatta's body cannot be created by any master craftsman or any superman.

18. The mark of the full and well developed back of the body extending from the waist to the neck like a golden plank without any trace of the spinal furrow in the middle: 
      This briefly means that the back of the Bodhisatta is particularly developed and magnificent. The flesh over the ribs, the flesh on both left and right sides of the back and the flesh in the middle of the back are well formed and graceful from the waist up to the neck.

      The surface of the back of the other people look split into two sections. The spine and its flesh in the middle remain sunk and depressed; or it is curved; or it comes out and becomes bulging. The flesh on either side of the middle backbone appears convex and straight like a split bamboo placed in a prone position. The flesh at the edges of the back is thin and slight.

      The Bodhisatta is different. The flesh on either side and at the end of the spine, that on the ribs, on the portion underneath the shoulders and along the middle of the spine, are all fully developed from the waist to the neck without any trace of a long cut in the middle. And so, the surface of his back is full with layers of flesh like an erected plank of gold. 

19. The mark of the symmetrically proportioned body like the circular spread of a banyan tree, for his height and the compass of his arms are of equal measurement: 
      Just as a banyan tree with its trunk and branches measuring fifty or a hundred cubits has its vertical length and its horizontal length equal, even so the Bodhisatta's height and the length of his arms stretched out sideways are of equal measurement (which is four cubits). (The height and the length of the two arms of other people are generally not equal.)

20. The mark of the proportionate and rounded throat: 
      Some people have their necks which are long like that of a crane; other people have their necks which are curved like that of a paddy-bird; still others have the necks which are pudgy, swollen and large like that of a pig. When they speak, veins around the necks puff up, looking like a meshed netting, and their voice comes out feebly and faintly.

      The neck of the Bodhisatta is like a well-rounded small drum. When he speaks, the network of veins is not visible. His voice is loud and booming like the sound of thunder or a drum.

21. The mark of the seven thousand capillaries with their tips touching one another at the throat and diffusing throughout the body the taste of food even if it is as small as a sesamum seed: 
      The seven thousand capillaries whose upper ends interconnected forming a group, lie at the throat; they appear as though they are waiting to send down the taste of all the swallowed food throughout the body. When the food even as small as the size of a sesamum seed is placed on the tip of the tongue and then eaten, its taste diffuses all over the body. That was why the Bodhisatta was able to sustain his body with a mere grain of rice or with just a palmful of bean soup, etc. during his six-year long practice of austerities (dukkaracariya).
      Since it is not so in the case of others, the nutritious essence of all the food eaten by them cannot spread all over their bodies. For this reason, they are much exposed to diseases.

22. The mark of the lion-like chin ( somewhat like that of one who is about to smile): 
      This chiefly means to draw a comparison only with the lower chin of the lion. Only the lower jaws of the lion has fullness; his upper jaw is not so well formed. Both the upper and lower jaws of the Bodhisatta, however, are full like the lion's lower jaw. They are also comparable to the moon which rises on the twelfth of the bright fortnight.

23. The mark of the teeth numbering exactly forty
      What is meant is that the Bodhisatta has twenty upper teeth and twenty lower teeth, making a complete set of forty teeth.

      As for others, those who are said to have a complete set of teeth possess only thirty-two in all. The Bodhisatta, however, excels others by having forty teeth, twenty upper and twenty lower.

24. The mark of the teeth proportionately set in a row: 
25. The mark of the teeth touching one another with no space in between: 
26. The mark of the four canine teeth white and brilliant as the morning star: 
      Other persons have some teeth protruding and some short and depressed, thus forming an irregular set. On the contrary, the Bodhisatta has even teeth, like pieces of mother-of-pearl uniformly cut by a saw.

      Other people have the teeth which are separated from one another or which have gaps between one another like those of a crocodile. Therefore, when they eat and chew fish, meat, etc., the gaps are filled up with particles of food that are stuck in them. It is not so in the case of the Bodhisatta. His teeth stand like diamonds properly fixed in a series on a plank of gold or coral.

      Some canine teeth of other people are in a decaying state; thus they are blackened or discoloured. But the Bodhisatta's four canine teeth are extremely white; they are endowed with the kind of brilliance which surpasses that of the morning star.

      (In this connection, it may be questioned as to how the learned Brahmins knew the characteristics relating to these teeth when in fact the teeth had not come out yet in the newly born Bodhisatta. The answer is: The learned Brahmins who read the body-marks on the authority of their Brahmanical book observed the likely place where the teeth would grow, and in anticipation of what would certainly take place on the Bodhisatta's coming of age, they predicted as though the teeth had already grown).
      (Here something about the treatise on the marks of a great man will again be told as given in the exposition of the Ambattha Sutta and others. On the eve of the appearance of a Buddha, Brahmins of Suddhavasa abode inserted the science of prognostication in the Vedic books. Proclaiming that "these form the prognostication about Buddhas", they gave instructions in the Vedas under the disguise of Brahmins. In the work on the marks of a great man that contains the prognostication about Buddhas, the physical marks of those who would become Buddhas, Pacceka Buddhas, Aggasavakas, Eighty Mahasavakas, the mother and father of a Buddha, his noble attendants or a Universal Monarch are mentioned completely. Therefore the description of the marks of a great man directly occurs in these ancient Vedic texts.
      But after the Buddha's attainment of Parinibbana, the treatise on the marks of a Great Man that came into existence by virtue of the Buddha's glory gradually disappeared, starting with one or two gathas. in the same way as the light generated by the sun gradually disappeared after sunset.)
27. The mark of the long, flat and tender tongue: 
      The tongues of other people may be thick; they may be small, short, rough or uneven. Contrasting with them, the Bodhisatta's tongue is very soft, long, broad and beautiful.

      To make the meaning more explicit: The characteristics of the Buddha's tongue could not be seen easily by those wishing to study them after his attainment of Buddhahood. So, in order to dispel the doubts of the youths, Ambattha, Uttara and others, who had come to investigate them, the Buddha demonstrated the softness of his tongue by curling and rolling it round to look like a hard pin (or to look like a rolled food coupon) and then by stroking with it the two sides of the nose; he demonstrated its great length by stroking with it the passage of the two ears; he demonstrated its breadth by covering with it the whole surface of the forehead right up to the edge of the hair. (The tongues of ordinary people cannot come out from the mouth more than one inch.)

28. The mark of the voice having eight qualities as a Brahma's: 
      Other people have voices which are intermittent, cracked and unpleasant like the caw of a crow. In contrast with them, the Bodhisatta is endowed with a Brahma-like voice. To make it more explicit: the Brahma's voice is pure and clear because it is not effected by bile or phlegm. So also the Bodhisatta's organs of articulation such as the throat, palate, etc. are purified and cleansed by virtue of his accumulated acts of merit. Because of such purity and cleanness, the sound that originates at the navel comes out with clarity, it possesses eight qualities. They are: 

     1. distinctness, 

     2. intelligibility, 

     3. sweetness, 

     4. pleasantness, 

     5. roundedness, 

     6. compactness (it does not go beyond audience), 

     7. deepness (it is not shallow but forceful), and 

     8. resonance. 

      What is in fact extraordinary, marvellous and astonishing about this voice is that it is a hundred times, nay, a thousand times sweeter and more pleasant than the extremely melodious voice of a karavika bird. To elaborate: the cry of the karavika is slow, drawl, long protracted and pleasant; it is full, compact and sweet. While sitting on an upper branch of a tree, it warbles, and then it moves onto a lower branch; yet it is able to hear the sound it has made while on the upper branch: so slow and pleasant is its cry. 

      Having cut open a luscious ripe mango by biting with its beak and drinking the juice that flows out, the karavika warbles; then the four legged animals get intoxicated with the karavikas sound (as though they were rendered unconscious by drunkenness) and begin to gambol with great delight. Other quadrupeds too, that have gone to the grazing ground and are eating and chewing the grass, forget the food in their mouth and stand still, listening to the sound uttered by the karavika. Small animals such as deer, antelopes, etc., who are on the run in fear, fleeing for life as they are chased in great haste by beasts of prey such as lions, leopards and tigers, having forgotten the danger to their lives, stop running only to listen to the karavika's voice without lifting up the foot that has been put down and without putting down the foot that has been lifted up. In the same way, the wild beasts who have been chasing to pounce on their prey become unaware of the food which they are about to eat, stop chasing and listen only to the karavika's cry. Birds flying in the sky spread their wings and stop flying to listen. Fish in the water also keep their hearing organs steady and stop to listen to the song of the karavika. (Buddhavamsa Commentary.) 

      (Please see the story of the karavika's sound and Queen Asandhimitta in the Anudipani of this volume.)

29. The mark of the very clear blue eyes: 
      This does not mean to say that both eyes of the Bodhisatta are blue all over. The expression is made as a general statement. In fact, where they should be blue they have the colour of aparajita flower; where they should be yellow and golden they are like the colour of kanikara flower; where they should be red they are like the colour of bandhuka flower; where they should be white they are like the colour of the morning star; where they should be black they are like the colour of black beads. The eyes of the Bodhisatta bear resemblance to an open window in a golden mansion—the window that has the motif of a lion made of rubies at its base. (According to the Jinalankara Tika, the likeness is that of a palace window that has a lion's figure made of rubies and fixed at its bottom on the golden wall.) 

30. The mark of the very soft and tender eyelashes like a newly born calf's: 
      This particular mark is termed gopakhuma lakkhana in the Pali Text. The Pali word gopakhuma refers to the eye (the whole eye) comprising the eye lashes and other parts of the eye. Of all kinds of calves, the eye of a black calf is thick and turbid. That of a red calf is particularly clear and bright. Here in the case of gopakhuma lakkhana, it signifies the eyes of the new born red calf. The eyes of other people are not perfect.

      Like the eyes of elephants, rats or crows, some have protruding eyes, and others have eyes with deep sunken eye-sockets. The Bodhisatta's eyes are different. They are like thoroughly washed and polished ruby stones and have soft and smooth tender, fresh, bluish eyelashes growing in a row. This mark of the entire eye is characterized by the eyelashes. (This mark is in effect a description of the whole eye with reference to the eyelashes which form only a part of the eye. What is meant is that the Bodhisatta had the eyes which are not protruding, nor sunken but are clear like ruby stones kept well-washed and polished; with eyelashes which are soft, smooth, tender, fresh and bluish, growing in a row like those of a newly-born red-coloured calf.)

31. The mark of the hair between the two eyebrows (unnaloma): 
      This hair grows gracefully in the middle of the two eyebrows, directly above the ridge of the nose and at the centre of the forehead. It is pure all over like the Morning Star. It is as soft as the cotton wool ginned and refined a hundred times and dipped in clarified butter. It is white as the colour of simbali, silk-cotton. When it is stretched from the tip with one's hand, it is two cubits long. When it is released from the hand, it coils back clockwise with the tip curling upwards. It is of beauty that attracts and commands veneration of every onlooker like a silver star studded on a pure gold plate, or like pure milk flowing out of a golden vessel, or the Morning Star in the sky that reflects by the sun light at dawn.

32. The mark of the thin layer of flesh that appears by nature like a gold headband on the forehead. 
      What is meant is that the Bodhisatta has a perfect forehead as well as a perfect head.

      The forehead: the thin layer of the flesh on the forehead of the Bodhisatta covers the whole of it rising from end to end, i.e. from the top part of the right ear to the left. This particular layer of flesh being soft, golden in colour, lustrous and extensive on the entire forehead is graceful like a gold band fastened to a royal forehead. In fact, the gold band on a king's forehead (the royal insignia) is an imitation of the forehead of a Bodhisatta for use as a sign of royalty by kings who have no such natural feature). (This is an explanation of how the Bodhisatta is endowed with the perfect forehead).

      The head: the head of the Bodhisatta is perfect in all aspects. Unlike the Bodhisatta's, the heads of others are imperfect. Some look like a monkey's as though they were broken in two parts. Others seem to have cracks. Still others have so little flesh that they appear as skulls just covered by the skin. There are also heads disproportionate like a gourd, and there are still others which are curved at the back or protruding (with the occiput bulging). In contrast with them, the Bodhisatta has the head of perfect fullness like a golden baluster as if it had been carved out with a round chisel to make it round, smooth and beautiful.

     (This thirty-second mark is mentioned in the Text as unhisasiso. Its meaning can be taken in two ways: (a) having a head which looks as though it were wrapped by a thin layer of flesh on the forehead, and (b) having a round splendid head like a headband made by an expert. Because of its dual meaning, the explanations of both the perfect forehead and the perfect head are given here.) 
      (The kamma and other factors that bring about these thirty-two major marks are separately discussed in the Anudipani.)

     Here end the explanations of the thirty-two major marks.

The Eighty Minor Characteristics 
      The Bodhisatta, a great man, is also endowed with eighty minor characteristics called asiti anuvyanjana, which accompany the major ones. These eighty minor marks will now be briefly mentioned as they occur in the Jinalankara Tika and other texts.

     (1) Closely knitted fingers and toes with no intervening gaps (cit'angulita)

     (2) Fingers and toes tapering gradually from the base to the tips (anupubb'angulita). 
     (3) Round fingers and toes (vatt'angulita). (These are the three characteristics concerning the fingers and toes.) 

     (4) Red fingernails and toenails (tamba nakhata). 
     (5) Tall, pointed and prominent fingernails and toenails (tunga nakhata). 
     (6) Neat and smooth fingernails and toenails (siniddha nakhata). (These are three characteristics concerning the fingernails and toenails). 

     (7) Neither receding nor protruding ankles, i.e. inconspicuous ankles (nigula gopphakata). (Others' ankles are bulging and conspicuous.) 

     (8) Evenness of the tips of all ten toes (sama padata). (This is the one characteristic concerning the toes.) 

     (9) Manner of walking gracefully like an elephant king (gaja saman'akkamata). 
     (10) Manner of walking gracefully like a lion king (siha saman'akkamata). 
      (11) Manner of walking gracefully like a hamsa king (hamsa saman'akkamata).
      (12) Manner of walking gracefully like a bull king (usabha-saman'akkamata
      (13) Manner of walking clockwise (dakkhinavatta gagita). (These are the five characteristics concerning the manner of walking.)

      (14) Round knees that are beautiful on all sides (samantato carujannu mandalata). (This is the one characteristic concerning the knees.)

      (15) Well developed male organ (paripunna purisavyanjanat) (This is the one characteristic of the male genitalia.) 

      (16) Navel with uninterrupted lines (acchidda nabhita.)
      (17) Deep navel (gambhira nabhita). 

      (18) Navel with a right turning ringlet (dakkhinavatta nabhita). (These are the three characteristics concerning the navel.)

      (19) Thighs and arms like an elephants trunk (dviradakara sadisa-urubhujata). (This is the one characteristic concerning the thighs and arms.)

      (20) Well proportionate body (suvibhatta gattata). (By this is meant flawless frame.)

      (21) Gradually rising body (anupubba gattata). (By this is meant agreeably formed upper and lower parts of the body.)

      (22) Fine body (mattha gattata).
      (23) Neither lean nor plump body (anussannananussanna Sabbagattata) 

      (24) Wrinkle-free body (alina gattata).
      (25) Body free of moles, freckles, etc. (tilakadivirahita gattata). 

      (26) Regularly lustrous body (anupubba rucira gattata).
      (27) Particularly clean body (suvisuddha gattata). (More characteristics concerning the body will follow later on.) 

      (28) Physical strength equal to that of one thousand crores of Kalavaka elephants (kotisahassa hatthibala dharanata).
      (This is the one characteristic concerning the physical strength.)

      (29) Prominent nose like a golden goad (tunga nasata). (This is the one characteristic concerning the nose.) 

      (30) Dark red gums (suratta dvijamamsata). (In the Samantacakkhu Dipani occurs rattadvijamukhata, red lips.) (One characteristic concerning the gums.)

      (31) Clean teeth (suddha dantata).
      (32) Neat and smooth glossy teeth (siniddha dantata). (Two characteristics concerning the teeth.)

      (33) Pure faculties of sense such as eyes, etc. (visuddh'indriyata) . (One characteristic concerning the sense-faculties of eyes, ears, nose, tongue, and body.)

      (34) Round canine teeth (vatta dathata). (One characteristic concerning the canine teeth.)

      (35) Red lips (ratt'otthata). (One characteristic concerning the lips.)

      (36) Long mouth-cavity (ayata vadanata). (One characteristic concerning the mouth.)

      (37) Deep lines on the palms (gamhhira panilekhata).
      (38) Long lines (ayata lekhata)
      (39) Straight lines (uju lekhata).
      (40) Beautifully formed lines (surucira-santhana lekhata).
      (41) Halo spreading around the body in a circle (parimandala kayappabhavantata.
      (42) Full cheeks (paripunna kapolata). (One characteristic concerning the cheeks.)

      (43) Long and broad eyes (ayatavisala nettata).
      (44) Very clear eyes with five kinds of colour (panca pasadavanta nettata). (Two characteristics concerning the eyes.)

      (45) Eyelashes with their tips curling upwards (kunjitagga bhamukata). (One characteristic concerning the eyelashes.)

      (46) Soft, thin and red tongue (mudu tanuka ratta jivhata) (The Samantacakkhu Dipani Volume I, says that by this characteristic should be taken three things: softness, thinness and redness while other teachers wish to take only two: softness and thinness. Here in this book the charcteristic is mentioned as one in accordance with the Jinalankara Tika) (One characteristic concerning the tongue.)

      (47) Long and beautiful ears (ayata-rucira kannata). (In this connection too, two things are taken by others.) (One characteristic concerning the ears.)

      (48) Varicosity-free vein (nigganthi sirata). (There are no varicose veins.)

      (49) Neither receding nor protruding veins (i.e. inconspicuous veins) (niggula sirata). (Two characteristic concerning the veins.)

      (50) Round elegant head like a circular umbrella (vatta-chatta nibha caru sisata). (One characteristic concerning the head.)

      (51) Long, broad and graceful forehead (ayata-puthu nalata sobhata). (One characteristic concerning the forehead.)

      (52) Natural and beautiful eyebrows that need not be groomed (susanthana bhamukata).
      (53) Soft eyebrows (sanha bhamukata). 

      (54) Eyebrows in regular order (anuloma bhamukata). 

      (55) Large eyebrows (mahanta bhamukata).
      (56) Long eyebrows ayata bhamukata). (Five characteristics concerning the eyebrows.)

      (57) Supple body (sukumala gattata). 

      (58) Very relaxed body (ativiya-somma gattata).
      (59) Very bright body (ativiya-ujjalita gattata). 

      (60) Dirt-free body (absence of body secretion) (vimala gattata). 

      (61) Non-sticky body (the body skin always looks fresh) (komala gattata).
      (62) Neat and handsome body (siniddha gattata).
      (63) Fragrant body (sugandha tanuta). (Fifteen characteristics concerning the body including the above eight from No. 20 to No. 27)

      (64) Body hairs of equal length (no difference in length (sama lomata
      (65) Non-sticky hairs (komala lomata). 

      (66) Every body hair coiling clockwise (dakkhinavatta lomata).
      (67) Blue body hairs like the colour of broken stones of collyrium (bhinn'anjana-sadisa-nila lomata). (The Samantacakkhu Dipani says that it is the blue hair on the head that has the splendour of a golden mountain.)

      (68) Round body hairs (vatta lomata 

      (69) Smooth body hairs (siniddha lomata). (Six characteristics concerning the hairs of the body.)

      (70) Very subtle inhaling and exhaling breath (atisukhuma-assasapassasa dharanata). (One characteristic concerning the respiration.)

      (71) Fragrant mouth (sugandha mukhata). (One characteristic concerning the mouth.)

      (72) Fragrant top of the head (sugandha muddhanata). (One characteristic concerning the top of the head.)

      (73) Jet-black hair (sunila kesata). 

      (74) Hair curling clockwise (dakkhinavata kesata).
      (75) Naturally well groomed hair (susanthana kesata.
      (76) Neat and soft hair (siniddha kesata sanha kesata).

      (77) Untangled hair (alulita kesata). 

      (78) Hair of equal length (sama kesata). (Other people have long and short hair mixed. It is not so in the case of the Bodhisatta.) 

      (79) Non-sticky hair (komala kesata). (Seven characteristics concerning the hair.) 

      (80) Aggregate of luminous rays called ketumala halo which shines forth from the top of the head. The Bodhisatta is marvellous by means of the ketumalahalo (ketumalaratana vicittata). (One characteristic concerning the halo.) 

      The Bodhisatta possesses the above eighty minor characteristics. (The enumeration is made here in accordance with that contained in the Jinalankara Tika)
The Satupannacharacteristics 
      The aforementioned major and minor marks can also be termed as satapunna characteristics. The Bodhisatta has performed a hundred-fold of the total number of times all other beings have done each kind of meritorious deed throughout the innumerable world-systems. Hence his merits are known as satapunna, 'a hundredfold merit', whereby he acquires the thirty-two major and eighty minor marks as a result.

The naming of the Prince as Siddhattha 
      In this way, having examined the Bodhisatta's major and minor marks carefully, the learned Brahmins predicted saying: "The Prince will attain Buddhahood." After discussing among themselves the matter of naming of the Prince, they gave him the name of Siddhattha as an omen indicating that he would successfully accomplish the task for the benefit of the entire world. 

The story of the Five Bhikkhus (Pancavaggi) 
      (Regarding the Five Bhikkhus (Pancavaggi) headed by the Venerable Kondanna, the Sarattha Dipani VinayaSub-Commentary on the one hand and Jataka Commentary and the Buddhavamsa Commentary on the other narrate different stories. The story of the Five Bhikkhus will be inserted here according to the versions of the said Sub-Commentary and Commentaries.) 

The Sarattha Dipani's version 

      At the time of the birth of the Bodhisatta, out of the learned Brahmins who were the selected mark-readers, such as Rama, Dhaja, Lakkhana, Manti, Kondanna, Bhoja, Suyama and Sudatta, the five led by Kondana foretold saying: "The Prince would certainly become a Buddha." Thereafter, having handed over to their families the remunerations they received at the prognostication ceremony, they put on the robes, dedicating themselves to the Bodhisatta as they had come to the conclusion: "That great man, the Bodhisatta Prince, will not remain in a household life so he will definitely attain Buddhahood." These Brahmins had been well-versed in the Vedas since their boyhood; they had been also treated as teachers since then. The five agreed among themselves to renounce the world, for they thought to themselves: "We will not be able to cut off the tangles of our families when we get married. It is therefore better for us to go forth early." Hence their dedication to the Bodhisatta immediately after their prognostication when they were still young. Taking up their residence in forest dwellings, they sometimes enquired, asking lay people: "Friends, has the young prince renounced the world?" "How can you see the prince's renunciation? He is enjoying royal luxuries in the midst of female dancers in the three palaces as though he were a divine being," replied the people. Then the Brahmins, thinking that "The wisdom of the Prince is not mature yet," went on waiting unworriedly for the moment of the Bodhisatta's renunciation. (This is the version given in the third volume of the Sarattha Dipani Tika.) 

The Version of the (Commentaries on the Buddhavamasa and the Jataka 
      After naming the Bodhisatta Prince Siddhattha, the select eight learned Brahmins went home and summoned their sons and said: "Dear sons, we are now advanced in age. Prince Siddhattha, son of our King Suddhodana, will certainly become an Enlightened One. We do not know for sure, however, whether we will see the young prince attain Buddhahood. When he does, take up an ascetic life in the dispensation of that Buddha" 

      Out of the eight learned Brahmins, seven lived till old age but expired before the Bodhisatta's renunciation and were reborn in good or evil existences in accordance with their respective deeds. Kondana alone survived in good health. When the Bodhisatta attained manhood and renounced the world, he went to Uruvela forest and mused: "Delightful is this region! It is agreeable to one who is inclined to engage in meditation" And while the Bodhisatta was then devoting himself to Dukkaracariya asceticism in that forest, Kondanna, learning the news "The Bodhisatta has become a recluse", went to the sons of the late seven Brahmins and said: "Young men, Prince Siddhattha is said to have become a recluse. The Prince will certainly attain Buddhahood. If your fathers were still alive, they would have gone forth and taken up an ascetic life themselves today. If you are desirous of becoming recluses yourselves, do come along. I am going to follow that noble Bodhisatta and become an ascetic." Of the seven Brahmins' sons, three remained lay men as they did not agree to go forth. 

     Only the remaining four agreed and became recluses with Kondanna as their leader. These five persons came to be known as Pancavaggi Theras. (This is the narration given in the Buddhavamsa and Jataka Commentaries.) 
The measures taken by King Suddhodana to prevent the Bodhisatta from seeing the four omens 

      After King Suddhodana had his son prognosticated, he was reported by the Brahmins that "the son will renounce and become a recluse". So he asked, "On seeing what will my son go forth?" "On seeing the four omens—an old man, a sick man, a dead man and a recluse—your son will renounce the world and become a recluse," answered the Brahmins unanimously.

      On hearing the Brahmins' reply, King Suddhodana ordered, saying: "If my son will renounce after coming across those four omens, from now on, do not permit any person who is aged, ailing or a recluse to visit my son; they would create samvega in him and make him bent on renunciation. I do not want my son to become a Buddha. I want to see him only as a Universal Monarch ruling over the four great islands with two thousand surrounding smaller ones and travelling in the sky by means of the Wheel-Treasure in the company of followers thirty-six yojanas in extent." Then guards in sufficient number were placed around the four quarters at every distance of one gavuta to ensure the absence of the aged, the sick, the dead and the recluse within the sight of the Bodhisatta.

      That very day an auspicious head-washing ceremony was held at which eighty thousand royal relatives were present and they discussed among themselves thus: "Whether the Prince will become a Buddha or a Universal Monarch, each of us will give a son to wait upon him, If he becomes a Buddha, he will travel magnificently in the company of recluses who are of royal blood. Or, if he becomes a Universal Monarch, he will tour majestically being accompanied by eighty thousand princes." Then each of them promised to present a son (to the Bodhisatta).

The death of the Bodhisatta's mother Mahamaya Devi and her rebirth in Tusita abode of Devas 
      On the seventh day after the birth of the Bodhisatta Prince, his mother Mahamaya Devi, reaching the end of her life-span, passed away and was reborn in Tusita abode as a Deva bearing the name of Santusita.

      (The mother died not because she had given birth to the Bodhisatta, but because her life-span had come to an end. It may be recalled that even when the Bodhisatta Setaketu Deva made the five great investigations, Mahamaya had only ten months and seven days more to live. Nobody else is worthy of occupying the lotus-like womb of the Bodhisatta's mother, for it is like the perfumed chamber which has housed a Buddha or his statue or an object of worship. Besides, while the Bodhisatta's mother is still alive, it is not appropriate to keep her aside and make another woman Chief Queen. So his the usual course of event (dhammata) that the Bodhisatta's mother should remain alive for only seven days after giving birth to her son. Hence the passing away of the mother at that time.)

The age of Mahamaya Devi at the time of demise 
      To the query, "In which period of life did Mahamaya Devi die?", the answer is: "She died in the middle period." To elaborate since desires and passions abound in sentient beings in the first period of life, a woman who conceives in this period cannot take good care of her pregnancy. Accordingly, the baby at that time is susceptible to many diseases. But the womb of the mother remains clean when she passes two thirds of her middle period and reaches the last third. And whoever takes conception in such a clean womb is free from diseases. Therefore the Bodhisatta's mother, after enjoying palatial luxuries in the first period of life, gave birth to her son and died when she came to the third and last stage of her middle period of life (Digha-Nikaya Commentary, Vol.II, in the exposition of Bodhisatta dhammata)

      Strictly following the exposition of' this Commentary, famous teachers of old have composed an aphorism in a verse form to state that the mother of the Bodhisatta passed away when she was precisely fifty six years, four months and twenty seven days old. There is also another one saying that the royal mother conceived at the age of fifty-five years, six months and twenty days.

      Further explanation in brief: At the time when the mother Maya was born as a human being, the general life-span was one hundred years which may be equally divided into three periods, each consisting of thirty—three years and four months She enjoyed her luxurious life in the first period of thirty—three years and four months. If the second period of thirty—three years and four months are made into three portions, each portion covers eleven years, one month and ten days. The sum of the first two portions will then be twenty—two years, two months and twenty days. To his, add the number of years and in months of the first period, and the result is fifty—five years, six months and twenty days. At this age did the mother conceive the Bodhisatta. Hence the second aphorism.

      If and when the ten months' duration of pregnancy as well as the seven days that followed the Bodhisatta's birth are added to the fifty five years, six months and twenty days, the sum total will be fifty-six years, four months and twenty-seven days. Hence the first aphorism.

      (An elaboration of the meaning of the subject—matter under discussion is given in the Samantacakkhu Dipani, Vol.1.)

Whether the royal mother Maya was reborn as a male or a female celestial being
      To the question as to whether the royal mother Maya was reborn as a male or a female celestial being in the abode of Tusita, the answer no doubt should he that she was reborn as a male.

      In this matter, after superficially studying the Pali statement mataram pamukham katva" some scholars say or write that she was reborn as a female deity; but such reliable works as the Theragatha Commentary and others hold that "Maya was only a male deity in Tusita world of gods." Concerning Thera Kaludayis verses in the Dasaka Nipata of the Theragtha Commentary, Vol.II, it is said:

      "devupapatti pana purisabhaven' eva jata, " (Maya's) rebirth in the abode of gods took place only in the form of a male"

      Also in the section on the Bodhisatta's auspicious birth, the Jinalankara Tika, it is mentioned: "Yasma ca Bodhisattena vasitakucchi nama cetiyagabbhasadisa hoti, na sakka annena , sattena avasitum va paribhun va. Tasma Bodhisattamatamata gobbhavutthanato sattame divase kalam katva Tusitapure devaputto hutva nibbatti," "The womb in which the Bodhisatta had stayed was like the chamber of a cetiya: other beings did not deserve to stay there or to use it. Therefore seven days after giving birth, the Bodhisatta's mother died and became 'son of a god' in the celestial city of Tusita."

      Still in the exposition on the Visatigatha of the Manidipa Tika, Vol.1, it is asserted: "Siri, Mahamaya hi Bodhisattam vijayitva sattahamattam thatva ito cavitva Tusitabhavane purisabhaven'eva nibbata, na itthibhavena ti", "Having lived only for seven days after giving birth to the Bodhisatta, Siri Mahamaya passed away from this world and was reborn only as a man (male deity), not as a woman (female deity). It is a regular incident that all the mothers of Bodhisattas should live only seven days after childbirth and that they should all die to be reborn in Tusita Deva abode only as a god and never as a goddess." Therefore the fact that Mahamaya was born only as a male deity (Deva) in Tusita should be accepted without doubt. 

The appointment of attendants for the Bodhisatta 
      For his son Prince Siddhattha, King Suddhodana selected and appointed two hundred and forty female attendants who were clean and fair, skilled in carrying out their duties such as breast-feeding, by giving sweet milk free of pungent, salty and other unpleasant tastes, bathing, carrying and nursing.

      The king also appointed sixty male servants to help the female attendants and further appointed sixty officers who would oversee the duties of these men and women.

      Of the two hundred and forty female attendants, sixty were to breast-feed the Bodhisatta Prince, another sixty were to bathe him with scented water and dress him, still another sixty were to carry him supporting and clasping with their hands, or in their laps and so on for long; and the remaining sixty had to share the same duty by taking over the Prince in turn. Thus the nursing work was distributed among two hundred and forty female attendants. With the sixty male servants and sixty officers, there were altogether three hundred and sixty persons responsible for looking after the little prince.

      All this is given in accordance with the Sutta Mavavagga and its Commentary where mention is definitely made of appointment of attendants by King Bandhuma for his son Prince Vipassi (the Bodhisatta). On this basis, the appointment by King Suddhodana has been described.
      In the Swezon Kyawthin, (Question No. 33 of Volume 1) this is asked in verse form by Shin Nandadhaja, the celebrated Samanera of Kyeegan village. The answer given by Kyeethai Layhtat Sayadaw is: "There are 60 Myanmar hours in one day and one night; since four nurses had to take charge in turn every one hour, multiply 60 by 4, and the result is 240."
      It' we take the reckoning made in the Swezon kyawthin, "four nurses had to take charge in turn every one hour" in the sense that one was to feed, and another one was to bathe and dress , still another one to tend to him, supporting and clasping with her hands or in her lap, and the last one to carry on the same task after taking over the Prince in turn, then it is quite in consonance with what is contained in the exposition of the Mahapadana Sutta of the aforesaid Sutta Mahavagga Commentary. 

The selection of Attendants as described in the Temiya Jataka
      In the exposition of the Temiya Jataka, Jataka Commentary, the detailed description of how King of Kasi chose attendants for his son Temiya (the Bodhisatta) is recorded as follows:

      (1) A tall woman was not appointed nurse because the child's neck is apt to become elongated for having to suck milk while remaining close to her bosom.

      (2) A short woman was not appointed nurse because the child's neck is apt to become stunted for having to suck milk while remaining close to her bosom. 

      (3) A thin woman was not appointed nurse because the child's limb such as thighs, etc., are apt to be hurt for having to suck milk while remaining close to her bosom.

      (4) A fat woman was not appointed nurse because the child is apt to become crippled with its thighs, knees and legs deformed for having to suck milk while remaining close to her bosom.

      (5) A long-breasted woman was not appointed nurse because the child's nose is apt to become snub as it might be pressed by her long breasts as he sucks milk while remaining close to her bosom.

      (6) A woman with too dark a complexion was not appointed nurse because her milk is very cold and not suitable for the child in the long run.

      (7) A woman with too white a complexion was not appointed nurse because her milk is very warm and not suitable for the child in the long run.

      (8) A woman suffering from cough was not appointed nurse because her milk is very sour and not suitable for the child. 

      (9) A woman suffering from phthisis was not appointed nurse because her milk is pungent and bitter and not suitable for the child.

      Thus such women were not appointed attendants; only those free from all defects were appointed, so says the above mentioned Commentary.

      Relying on the statement of the Commentary, Manli Sayadaw describes the same selection of attendants in verse form (v. 498) in his Mahasutakari Magha Deva Linka Thit, (The author then quotes the whole verse in toto, but we have skipped it over.)

The upbringing of the Bodhisatta by Mahapajapati Gotami through breast-feeding
      Though attendants were selected and appointed for Prince Siddhattha in the said manner, it was his aunt (or step mother) Mahapajapati Gotami who more often than not breast-fed him. To explain: After the demise of Mahamaya Devi, King Suddhodana raised the Bodhisatta's aunt to the status of Chief Queen. Two or three days after the birth of the Bodhisatta by Queen Maya, his aunt Mahapajapati Gotami bore Prince Nanda. When Queen Maya passed away on the seventh day after the Bodhisatta's birth, Mahapajapati Gotami entrusted her own son Prince Nanda (who was only three or four days old) to nurses, and she herself breast-fed the Bodhisatta and looked after him. It was in the lap of his aunt (and step mother) that the Bodhisatta stayed most of the time. (From the exposition of the Dakkhinavibhanga Sutta in the Uparipannas Commentary.)
      In this way, Prince Siddhattha the Bodhisatta grew up blissfully in a gradual manner under the care and treatment of hosts of attendants and in great pomp and splendour.
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	King Suddhodana performing the ploughing ceremony and saluting the Bodhisatta for the second time
      The day arrived for King Suddhodana to perform the ploughing ceremony which was a regular seasonal festival held every year. On that day, the whole royal city of Kapilavatthu was decorated like the abode of Devas. All the people of the city including workers dressed in their best attire, having perfumed and adorned themselves with flowers, assembled in the palace square. In the fields where the ploughing ceremony was to be held, one thousand ploughs were kept in readiness, eight hundred of them being meant for the king and his ministers. Seven hundred and ninety-nine ploughs to be manned by the ministers were decorated with silver ornaments and equipped with ploughshares together with yokes, oxen and driving rods. The plough to be ridden and driven by the king was fully ornamented with red gold. 

      When King Suddhodana left the royal city with a great retinue of ministers, courtiers, bodyguards and other followers, he brought his son, the Bodhisatta, to the ceremonial sites and kept him under the delightfully cool shade of a big rose-apple (Eugenia Jambolana) tree in full foliage. The ground underneath the tree was well-carpeted with the best velvet cloth on which the royal child was placed. And above him was fixed a crimson red velvet canopy embroidered with gold and silver stars above; the whole place was screened off with heavy curtains, and guards were posted for security. The king then dressed himself in the regal accoutrement customarily put on for the ploughing ceremony and accompanied by ministers and courtiers proceeded to the auspicious field where the ploughing ceremony would be held.

      On arrival at the auspicious field, King Suddhodana, mounted the golden plough which was specially prepared for him. The seven hundred and ninety-nine courtiers taking part in the ceremony also rode and drove their respective silver ploughs. The remaining two hundred ploughs were handled by two hundred royal farm workers who proceeded to plough the field thoroughly, going back and forth many times across the field. King Suddhodana ploughed the field only once to bring auspicious blessing to the ceremony by driving across the field from one side to the other. The ceremony was magnificently performed. 

      So the nursing attendants and security guards assigned to look after the Bodhisatta Prince left their posts and came out of the royal enclosure, saying, "Lets us watch the grand spectacle of our lord performing the ploughing ceremony." 

The Bodhisatta Prince's attainmet of the First Anapana Jhana
      In the meanwhile, the Bodhisatta, on looking around and seeing no one, quickly rose and sat cross-legged quietly and calmly. He then practised Anapana meditation, concentrating on the inhaling and exhaling breath, and thereby attained the first Rupavacara Jhana. (In this matter, it should be understood that the Bodhisatta achieved the first Rupavacara Jhana within a short time as a result of the habitual practice of Anapana meditation throughout many existences of successive aeons.) 

      The attendants who left their charge loitered around the food stalls enjoying themselves for quite a while. All the trees with the exception of the rose-apple under which the Bodhisatta was sitting, cast their shade in a natural manner in line with the movement of the sun. When was past noon, the shades of the trees fell on the east. However, the shade of the rose-apple tree under which the Bodhisatta was resting did not move with the sun, even after noontide, strangely remaining in a round shape as before. 

      The nursing attendants, eventually remembering, "Oh, the son of our lord has been left behind alone', hurried back and on getting inside after parting the curtains of the enclosure, saw with their own eyes and to their amazement the Bodhisatta Prince sitting cross-legged in the place of glory; and saw also the miracle (patihariya) of the shade of the rose-apple tree remaining fixed in the same position and in the same round shape. They went speedily to the king and reported, "Your Majesty, the royal son is sitting quietly and calmly in a certain strange posture. And though the shadow of other trees moved with the changing position of the sun, the shade of the rose-apple tree under which the prince reposed stood unchanged even after noontide, retaining its circular shape." 

      King Suddhodana quietly came along and observed; on seeing with his own eyes the two strange miracles, he uttered, "O Noble Son, this is the second time that I, your father, salute you," and made obeisance to his son lovingly and adoringly. 


	Sakka the King of Devas Sent Visukamma Deva to create an auspicious royal lake for the Bodhisatta 

      In this manner, when the Bodhisatta Prince reached the age of seven, having grown up happily amidst the luxury like that of Devas, King Suddhodana one day asked his ministers, "O men, what kind of sport pleases the children of tender age?" When the ministers informed him, "Your Majesty, young children like to play in the water," King Suddhodana sent for artisans and ordered them to select a suitable site to dig a magnificent royal lake.

      Thereupon, Sakka the Deva King, becoming aware through reflection that steps were underway to select a lake-site, thought to himself "It is not proper at all for the Bodhisatta to use a lake built by human beings; only the lake created by Devas will be appropriate for him." He summoned Visukamma Deva and assigned him the task of digging a lake, saying, "Go now, to the human abode, O Deva and create a suitable lake for the Bodhisatta to play about." To the question, "What kind of lake would you like me to create?" Sakka replied thus: "The lake that you will create should be free of mud and slime; its bed should be strewn with rubies, pearls and corals; it should be surrounded by walls made of seven kinds of precious stones. The descending steps leading into the lake should be made with planks of gold, silver, and rubies; the hand-rails should be of rubies and the main balusters supporting the rails should have their tops encrusted with corals. Inside that celestial lake, for the Bodhisatta to play water-throwing, you should create a golden boat equipped with a silver throne, a silver boat with a golden throne, a ruby boat with a coral throne and a coral boat with a ruby throne. They should also be furnished with golden bowls, silver bowls, ruby bowls and coral bowls for water-throwing. The said lake should be beautifully covered and graced with five kinds of lotus." 

      Visukamma Deva, after giving assent, descended to the human abode that very night and created a lake, complete in all details of the Sakka's instruction, on the site chosen by King Suddhodana. (Here, it may be questioned as to how the five kinds of lotus could grow and blossom in the lake which was devoid of mud. The answer is as follows: Visukamma Deva created small golden boats, silver boats, ruby boats and coral boats in such and such places in the said mud-free lake and made the solemn wish: "Let these small boats be filled with slime and thick mud and let five kinds of lotus grow and bloom in these mud filled boats." Thus created and resolved by Visukamma Deva, five kinds of lotus thrived and bloomed in the royal lake.) The pollen from the lotus flowers spread over the surface of the lake moving with the gentle breeze and rippling waves. Five species of bees in five different colours buzzed and droned merrily as they bustled from flower to flower. In this manner, Visukamma Deva created the royal lake as instructed by Sakka and returned to the celestial abode. 

      When the new day dawned, thousands of citizens saw the awe-inspiring magnificent lake; they exclaimed joyously, "Surely, this lake must have been created by Sakka and Devas for the Noble Bodhisatta Prince!" And so, with joy and delight, they went and reported the matter to King Suddhodana. King Suddhodana accompanied by a vast retinue went to see the lakes. When he saw the magnificence and splendour of the lake, he exclaimed with delight: "This lake verily is the creation of divine beings because of the power and glory of my son!" 

      Thereafter, the Bodhisatta Prince went to play in the water of the lake which was a requisite for celestial pleasures. (These are the words quoted from the exposition of the Sukhumala Sutta, Devaduta Vagga, Tikanipata, , Anguttara Commentary, Volume II.) 


	The construction of three palaces for the use and enjoyment of the Bodhisatta Prince 

      The Bodhisatta Prince Siddhattha grew up in great comfort and luxury, enjoying such delights as playing in the water of the celestial lakes covered and graced with five kinds of lotus as said above, wearing very soft and smooth garments which were brand new and produced in Kasi country, being at all times given cover and protection against heat cold, dust, mist and snow, with white umbrellas of Devas and men.

      When he had thus grown up to the age of sixteen years, King Suddhodana thought, "It is time to build mansions for my son," and he had the most celebrated and skilled architects, carpenters, masons, sculptors and painters summoned to the palace for instructions. He then gave orders for the construction of three palaces named Ramma Golden palace, Suramma palace, and Subha Golden palace, specially designed to suit the weather conditions of the three seasons, after making necessary preliminary preparations such as ground breaking, at the chosen site at the time indicated as propitious by the stars. 

      These three palaces were of equal measurement in respect of length, breadth and height. They differed in respect of the number of tiers in the spires. 

These three palaces are not described in detail in the Commentaries on the Buddhavamsa and Jataka. They are described at length in the expositions of the Sukhumala Sutta of the above Anguttara Commentaryin the exposition of the Magandiya Sutta of the Majjhimapannasa Commentary and that of the Agarikasampatti chapter in the JinaIankara Sub-Commentary. What is presented here is the combined account of the expositions in these various texts.) 
      (i) Ramma palace was built for residence during winter, 

      (ii) Suramma palace was built for residence during summer, and

      (iii) Subha palace was built for residence during the rainy season. 

(i) Ramma (Winter) Palace
      The Ramma Palace had nine tiered-spire. The structure and room formations were designed, keeping the floors somewhat low so as to retain warmth. And meticulous care was taken in the arrangement of lion-propped windows and ventilators to prevent elements of cold from outside such as snow, mist, and breeze from entering inside. Painters also drew pictures of blazing fires and flames on the walls, central planks, roofs, etc., of the said palatial mansion to dispel coldness on seeing them. Festoons of perfumes, flowers and pearls were hung dangling here and there at appropriate places. The ceilings were canopied with fabrics of pure wool and silk which were very soft and smooth and warmth-giving and which were adorned with stars of gold, silver and rubies giving out bright and flaming colours; besides, there were woolen partitions and gauze curtains adorned with velvet and woolen shawls which were very soft and smooth to the touch. Velvet garments and woolen apparel appropriate for the cold season were also kept in readiness for wear. In the winter season, nourishing seasonal food such as hot, spicy delicacies were well prepared in readiness. To keep the room warm, windows were kept open in the day and closed at night.

(ii) Suramma (Summer) Palace 
      There were five tiers in the spire of the Palace named Suramma. The structure and room formations were so designed as to provide ventilation; the tiers were built high, windows and shutters kept spacious and wide, and to procure as much breeze and coolness as required from outside, the main doors and windows were kept not too secure; some doors had perforations and others had nettings (made of iron, gold, silver). The walls, central posts, roofs, etc., were decorated with paintings of blue, red and white lotus to give soothing impressions to the observers. Brand new pots filled with water to the brim were installed near the windows and placed therein were aquatic flowering plants such as blue, red, white lotus, and lotus with a hundred petals. Mechanical devices such as fountains and showers were installed to cool and freshen appropriate places simulating the rainy season when greenness pervaded the scenery. Inside the mansion, flower pots and barrels filled with scented mud and slime were placed at suitable corners and in them were planted five varieties of lotus. The ceilings were canopied with pure cotton fabric, which were soft and smooth and capable of generating a cooling effect; besides, there were golden partitions and soft, thin curtains which were beautifully and marvelously decorated; and floor carpets of very white cloth capable making the atmosphere cool. Sets of very thin white garments suitable for summer wear were also kept ready to wear. Cold and savoury food having the quality of coolness (sitaviriya) were also well prepared. 

      On the roof of the said Suramma palace were hung a network of small tinkling golden bells producing sounds which were sweet, soft and pleasant and excelling the sounds of the five kinds of celestial music. Ceilings made of fine gold sheets with very tiny holes were fixed under the roofing. When the water from the four ponds (to be described later) on the four sides of the mansion was pumped up by mechanical devices on to the ceilings it fell on the ceilings and trickled down through the tiny holes like rain drops as if it were raining. 

      Above the ceilings of golden sheets were spread out dried sheets of buffalo hide; then pebbles were lifted aloft by machines to the rooftop and from there released to fall on the stretched buffalo hides. The sound produced by these falling pebbles resembled the rumbling of thunder during the rainy season. 

      One hundred and eight huge pots made of gold and silver were filled with perfumed water and placed around the royal bed which was in an enclosure of embroidered netting with blue lotus designs. To have the effect of cool and pleasant atmosphere, blue, red and white lotus were planted in large bronze barrels filled to the brim with scented mud and placed here and there. The lotus bloomed when touched by the rays of the sun. All species of honey bees came inside the mansion and hovered around these lotus flowers sucking their sweet nectar. Thus Suramma Palace, the summer resort of the Prince, was always pervaded with sweet fragrance of the flowers. The main door and the windows of that summer residence were kept closed by day and open by night (to have the cool wind element). 

      When the Bodhisatta took up his residence in this palace, and when it was time for playing in the water, pebbles were thrown on to the sheets of buffalo hides as has been mentioned above to produce roaring sounds as of thunder; water pumped up to the ceilings trickled down in drops through the fine holes therein as if it were raining. At that time, the noble Bodhisatta wearing blue garment and robe and adorning himself in blue, revelled in water, enjoying its coolness for the day in the company of forty-thousand attendants and followers who were also dressed and adorned in blue with their bodies perfumed. 

      On the four sides of Suramma (Summer) Palace, were four ponds in which the water was emerald green, cool and clean and covered all over with five kinds of lotus. Aquatic birds such as swans, ducks, herons, etc. of various hues, rising from the ponds on the east, flew across the palace making melodious sounds continuously, and went down and gamboled in the pond on the west. In this manner, these water birds from the west pond flew to the east, those from the north lake to the south and those from the south pond to the north and so on. The summer palace even during the summer months was pleasant as in the rainy season. 

(iii) Subha (Rainy Season) Palace 
      There were seven tiers in the spire of the palace named Subha. The structure and room formations were so designed as to be of medium size, neither too low nor too high and neither too wide nor too narrow in order to generate both heat and cold. The main door and windows were designed to suit both the cold and hot seasons, some fitted with closely knit planks and some with holes and wire meshes. There were paintings of blazing fires and flames and also pictures of lakes and ponds. Garments, robes and carpets which would suit both the cold and heat, forming an assortment of apparels used in the two previously mentioned palaces were kept for ready use. Some of the doors and windows were open by day and closed by night; and others were kept closed by day and open by night. (The beauty and perfection of this palatial mansion for the rainy season was identical with that of the summer and winter residences.) 


	CHAPTER TWO
THE ARCHERY DISPLAY 

The Bodhisatta's display or skill in archery
      After King Suddhodana the royal father had thus three palatial mansions constructed for his son in such grandeur and magnificence which no succession of kings had ever enjoyed before, he thought to himself "My son has reached the age of sixteen. After crowning him king with the white umbrella raised, I shall watch him enjoying the luxury and glory of kingship." He then ordered messages to be sent to his eighty thousand Sakyan relatives thus: "Dear Sakyan princes, my son has come of age and is skteen years old now. I will crown him king. All Sakyan princes should bring their daughters, who have come of age, to my palace."

      When the Sakyan princes received the royal message from King Suddhodana, they refused to comply with his request, replying in derogatory terms: "Prince Siddhattha lacks education, although possessing a pleasant personal appearance. Not having acquired any skill of a livelihood, he will not be able to discharge his obligation to support a family. So we cannot accede to the demands of King Suddhodana and give our daughters."

(These words are as given in the Commentaries on the Buddhavamsa, the Anguttara and also in the Jinalankara Sub-Commentary. However, in the Introduction to the Jataka Commentary, in the section on the Buddhavamsa, it is mentioned that Sakyan royal relatives made the derogatory remarks about Prince Siddhattha at one of their assemblies only when the Bodhisatta Prince Siddhattha had already been living in luxury in the three palatial mansions amidst forty thousand attendants headed by his Chief Queen Yasodhara Devi.)
      On receiving the replies from the Sakyan princes, the fathers of the princesses, King Suddhodana went to the Bodhisatta Prince and related the matter. Then the Bodhisatta asked: "My dear father, I do not have to learn anything. What skill do you want me to display?" King Suddhodana replied: "Dear son, you should demonstrate to the royal relatives the art of archery with a bow which requires one thousand units of weight (pala) to draw." Prince Siddhattha then said: "In that case, royal father, have it proclaimed by the beat of drums in the royal city that on the seventh day from today, there will be a display of archery by me" King Suddhodana accordingly had it proclaimed widely all over the kingdom of Kapilavatthu by the beat of drums.

      (With regard to the Pali term sahassathamadhanu the Samantacakkhu, Dipani Vol.I, says that it can also mean a bow which requires one thousand men to draw (in accordance with the expositions of the Tika-nipata of the Anguttara Commentary and its Sub-Commentary and the Commentary on the Budhavamsa). It adds: "If however, the Pali word is taken to refer to the force or weight, it should be translated 'a bow which requires a force equal to one thousand units of weight (pala,) to draw.'"
(The author continues to discuss the units of weight, pala, differently stated in Commentaries and Sub-commentaries and in the Candakinnari Pyo and Maghadeva Linka, which are famous works in Myanma literature. We have left them out from our translation.) 

      After the proclamation had been made by means of the drumbeat, arrangements were made to prepare a site for the Bodhisatta Prince's demonstration of archery skills and to construct a decorated viewing pandal for the ministers, palace ladies, retinue, service personnel, soldiers, and distinguished royal relatives. On the seventh day, when all the arrangements were completed, the king with his ministers, military commanders and guests were all seated in their respective places; the Bodhisatta after taking his seat on the gem-studded throne in the centre of the open ground, took hold of the big bow handed over to him by the royal attendants. (The bow required one thousand men to draw; or the bow required one thousand units or two thousand units of weight, pala, to draw.)

      Sitting cross-legged on the throne, the Prince held the bow in his left hand, twisted the bow string round one big toe with which it was pulled to make it taut; then he struck the bow string with his right hand to adjust it. The vibrating sound emitted from the string was so loud that it echoed throughout the city of Kapilavatthu which appeared as if it was on the verge of flying up into the sky.

      Thereupon, some people asked: "What is that sound?"; and some people replied: "This is the roaring sound of thunder." Others, however, said: "Oh, you do not know; this is not the sound of thunder; this is the sound produced when the Sakyan Prince Siddhattha, so graceful in form and resplendant in complexion, drew the bow which requires one thousand men (or two thousand units of weight, palas,) to stretch, and struck the bow string."

      All the eighty thousand Sakyan princes and royal relatives witnessing the spectacular display by the Bodhisatta of striking and adjusting the bow strings were exceedingly delighted.

The demonstration of twelve minor types of archery 
      The noble Bodhisatta sent for the most famous master archers of Kapilavatthu by the name of Akkhanavedhi, Valavedhi, Saravedhi, and Saddavedhi and let them assemble in the palace ground. As for himself (much like in a previous existence, when the Bodhisatta was born as young Jotipala, as mentioned in the Sarabhanga Jataka of the Cattalisa Nipata), he stood in the midst of the four kinds of audience with a majestic bearing like a serpent prince emerging from the earth or Sakka the King of Devas at a military parade. He was clad in martial attire studded with rubies, wearing on his head a diadem adorned with nine kinds of multi-faceted precious gems and girdled around his waist was a sash massively finished with seven kinds of gems. He was holding a crescent-shaped bow, made of an animal horn, with coral-coloured strings and slung over his shoulder was a quiver of emerald colour.

      The four aforesaid master archers were made to take up their positions at the four corners as those of a rectangular tank with their personal attendants carrying a supply of thirty thousand arrows each. He himself, however, held an arrow with a vajira diamond tip and called upon the four master archers to shoot at him simultaneously.

      (1) The master archers pleaded, "Son of our Lord, we are the most accomplished archers who can shoot and hit the target many times in a flash of lightning (Akkhanavedhi); who can split into two halves a target as small as the tail hair or feather of an animal as if it were a target such as a brinjal (Valavedhi); who can shoot an arrow to hit another arrow which was shot ahead of it (Saravedhi); and who can shoot to hit the target without seeing with the eyes but by listening to the sound (Saddavedhi). Your Highness is young and tender in age; we cannot have the heart to shoot at you."

      Replying, "Fear not! If you can shoot to hit, keep on shooting me," he stood erect, fearless like a golden lion in the centre of the open court. Thereupon, the master archers started shooting simultaneously thousands of arrows in a flash of lightning with all their might. The Bodhisatta Prince stopped all the incoming arrows, repulsing them by striking them only with a single arrow tipped with a vajira diamond and manipulating them not to fall in disarray but making the arrow heads, tails, leaves and stems group together in a regular pattern to form a large chamber of arrows (saragabbha). In this manner, the four master archers had exhausted the thirty thousand arrows allotted to each of them. When the Bodhisatta Prince knew full well that all the arrows had been used up, he jumped out of the chamber of arrows without disturbing it.

      At this demonstration of archery skill of stopping and warding off the incoming arrows (sarapatibahana), the spectators consisting of princes and princelings, Brahmins and rich people, etc., who filled the whole of the surrounding expanse, made joyous exclamations of praise and wonder, by the beating of breasts; and their tumultous applause reverberated in the sky almost causing the earth to tremble.

(This is in fact the kind of archery skill whereby all the incoming arrows from the enemies are stopped and struck down by one defending arrow, sarapatibahana.)
      (2) Thereupon, King Suddhodana asked his son: "Dear son, what do you call the archery skill that you have just demonstrated?" "Respected father, what I have demonstrated is the art of defending the incoming arrows of the enemy with one's own arrow, sarapatib7ihana. " King

      Suddhodana asked again: "Dear son, is there anyone other than you who had mastered this skill?" In reply, the Bodhisatta Prince said:

      "Respected father, there is no one who has skill in this art in the whole Jambudipa island besides myself" King Suddhodana then said: "Dear son, proceed to demonstrate to us other kinds of archery skill," Upon this the Bodhisatta Prince said, "These four master archers standing at the four corners were unable to shoot and hit my single self. Now I shall shoot with a single arrow and hit all the four master archers." Hearing these words of the Prince, the four master archers could not control themselves, shuddering with great fright.

      Then the Bodhisatta Prince had four banana plants to be planted in the four corners where the four master archers were previously positioned; tying a piece of red silk thread to the tail of the arrow tipped with a vajira diamond, he aimed at one banana trunk and released the arrow. The arrow bore through the first banana trunk but without stopping there proceeded to the second banana trunk which it pierced; again continuing to pierce through the third and the fourth banana trunks, it finally hit and bore again the banana trunk he had first aimed at and came to rest in the hand of the Bodhisatta Prince. The four banana trunks each pierced through with red silk thread stood interconnected by it. The spectators resoundingly exclaimed and shouted in approbation.

      King Suddhodana again asked his son, "Dear son, what is the name of the archery skill you have just demonstrated?" "Respected father, what I have just demonstrated is the archery skill of hitting all the intended targets in the form of a circle with a single arrow which returns (to the archer's hand). It is named cakkavedhi."
(This is in fact the kind of archery skill whereby a single arrow bores through all intended targets in a circular position and return to the hand of the archer, cakkavedhi.)
      Then King Suddhodana said, "Dear son, proceed with the demonstration of other kinds of archery skill." The Prince proceeded to display the following varieties of archery skill one after another:

      (3) Saralatthi skill, shooting the arrows continuously to form a stream resembling a long streched vine or creeper.

      (4) Sararajju skill, shooting the arrows continuously to resemble a series of strings.

      (5) Sarapasada skill, shooting the arrows into a formation resembling a terrace.

     (6) Sarasopana skill, shooting the arrows into a formation resembling a stairways with tiered roofs.

      (7) Saramandapa skill, shooting the arrows into a formation resembling a pavilion.

      (8) Sarapakara skill, shooting the arrows into a formation resembling a circular walling.

      (9) Sarapokkharani skill, shooting the arrows into a formation resembling a rectangular lake.

      (10) Sarapaduma skill, shooting the arrows in successive tiers into a formation resembling a multi-petalled paduma lotus flower.

      (11) Saravedhi skill, shooting the arrows in such a way that the preceeding arrow is hit by the succeeding one. 

      (12) Saravassa skill, shooting the arrows to cause a shower of arrows resembling the falling of rain.

      These are the twelve minor skills in the art of archery.

The demonstration of the four major archery skills
      In addition, Prince Siddhattha demonstrated the following four major archery skills to his royal father King Suddhodana and assembled royal guests: 

      (1) The major skill of Akkhanavedhi, shooting volleys of arrows instantaneously in a flash of lightning at a target without any miss.

      (2) The major skill of Valavedhi, shooting to split into two halves a tiny target such as a feather as if it were a brinjal.

      (3) The major skill of Saravedhi, shooting to hit every preceding arrow by the subsequent arrows.

      (4) The major skill of Saddavedhi, shooting to hit a target not by sight but by listening to the sound.

Demonstration of archery skill in piercing through seven kinds of massive bodies 

      Besides, the Bodhisatta Prince also demonstrated the assemblage of people presided over by King Suddhodana the skill of shooting to pierce through seven kinds of massive bodies (satta mahakayapadalana).
      The seven kinds of massive bodies are enumerated as follows: (1) cammakaya, a great mass of hide; (2) darukaya, a great mass of wood; (3) lohakaya, a great mass of bronze; (4) ayokaya, a great mass of iron; (5) valikakaya, a great mass of sand; (6) udakakaya, a great mass of water; (7) phalakakaya, a great mass of planks.

      Of the seven kinds of massive bodies, (1) Other archers who could shoot to penetrate through a mass of hide were able to pierce through only one sheet of buffalo hide at their best. But the Bodhisatta Prince demonstrated by shooting through and through the mass of one hundred sheets of buffalo hide.

      (2-7) Whereas other archers could shoot to penetrate through one plank of udumbara (Ficus Glomerata) of the thickness of eight finger breadth, or one plank of panasa (Pentaptera Tomentosa) of thickness of four finger-breadth, the Bodhisatta Prince could shoot to pierce through one hundred such planks. Similarly, whereas other archers could shoot to pierce through only one copper sheet of two finger-breadth thickness or an iron sheet of one finger-breadth thickness, the Bodhisatta Prince could shoot to penetrate many layers of such copper and iron sheets. Although other archers could shoot an arrow from the front through a cart loaded with sand or planks or hay to let it come out from the rear, or from its rear to let it come out from the front, the Bodhisatta Prince could shoot to penetrate through many such carts either from the front or from the back. Whereas other archers could shoot to cover a distance of just four usabhasin water and just eight usabhas on land, the Bodhisatta Prince demonstrated shooting to cover many usabhas (or even yojanas if desired, in water or on land). (Reproduced from the Asadisa Jataka of the Dukanipata). ( usabha: a measure of length=140 cubits.) 

(This in fact is the demonstration of archery skill of shooting through seven kinds of massive bodies, Satta Mahakaya padalana.)
The marvellous skill in archery of Bodhisatta Asadisa Prince
      The Bodhisatta demonstrated his skill in archery not only in his last human existence as Prince Siddhattha; he had also made the same kind of marvellous display of archery even while he was still in the early stages of Parami-fulfillment in his existence as Prince Asadisa. Here follows a brief account of this episode.

      The Bodhisatta, while still fulfilling the Perfections, was born in one of the existences as Prince Asadisa, the eldest son of King Brahmadatta of the City of Varanasi. When he attained the age of sixteen, he proceeded to the University town of Takkasila where under the world-famous teacher, Disapamokkha, he learned the three Vedas together with the eighteen branches of learning to the highest stage of perfection. In particular he had mastered without equal the archery skills. When he returned to Varanasi after completion of his study he refused the kingship offered to him as the elder son in accordance with the dying wishes of his father, King Brahmadatta. The ministers then elected the younger brother, Prince Brahmadatta, to be king. The elder Prince Asadisa continued to live the princely life in a peaceful manner. But the sycophants and opportune seekers serving the king, in order to sow the seeds of discord, maligned Prince Asadisa, saying to the king thus: "Prince Asadisa is planning to seize your throne." Believing these slanderous words, the king ordered the arrest of his elder brother, Prince Asadisa.

      On being informed of the said matter by a well-wishing palace attendant, the Bodhisatta felt deeply hurt and left the kingdom of Varanasi to go to another country. There he had words sent to the king that a master archer had arrived at the palace gate, seeking permission to be in the king's service. Summoning the master archer to his presence, the king questioned him as to the remuneration he sought for his services. Agreeing to be employed on a salary of one hundred thousand pieces of silver per annum, Prince Asadisa remained henceforth in the service of the king as an archer. The incumbent archers were jealous of the newcomer being thus paid a salary of one thousand a year, and spoke in disparagement of him.

      One day, while in the royal garden near the auspicious stone slab, the king saw a bunch of mangoes high up on the top of a big mango tree. Considering "It is impossible to climb up and pluck the mango bunch," the king summoned the old archers and asked them, "Can you shoot down that bunch of mangoes with an arrow?" They submitted unanimously, "Your Majesty, there is no trouble for us to shoot it down; but Your Majesty has seen our performance many a time. Let the new archer, who is earning much more than we do, bring it down."

      The king then sent for the Bodhisatta Prince Asadisa and asked him, "My son, can you shoot down that bunch of mango with an arrow?" The Bodhisatta Prince replied, "Your Majesty, if I have the permission to use the place where you are reclining, the job can be done." (He made this request as the stalk of the mango bunch was directly above the place where the king had been reclining.) The king moved out from his reclining position and permitted the Bodhisatta prince to shoot from there.

      Unlike other archers, the Bodhisatta did not go about carrying his bow in his hand ostentatiously. He moved about with his bow folded and wrapped up in cloth. The Bodhisatta had an enclosure formed of screens and curtains. Then entering the enclosure to take off the white outer garment, he changed into red attire. He also then girded up his loins and had a red sash wrapped tightly round his chest, after which he took out the sword from inside the bag and hung it on the left shoulder; he then put on a cloak of the colour of gold and with the quiver slung on the back, held the large bow made of a ram's horn, each sector of which was fastened properly at the joints and set the bow strings of 'coral red colour. And, with a frontlet of precious gems adorning his head, and rotating the sharp arrow with his finger nails, he parted the curtain and came out like a Naga youth emerging from the earth. Then going straight to the place for shooting, he asked the king, "Your Majesty, shall I shoot down the bunch of mangoes with the ascending arrow or with a descending one?" The king replied, "My son, I had seen many archers bring down (fruit) with the ascending arrow, but I have not seen archers shoot them down with the descending one. I want you to shoot and cut the stem with the descending arrow". The Bodhisatta Prince replied, "Your Majesty, this first arrow I am shooting will go up as far as Catumaharajika abode of Devas; I beseech you to be patient and wait for the arrow's descent from the said Deva abode." "So be it," said the king.

      The Bodhisatta further explained thus: "Your Majesty, this first arrow I am shooting on its way up will cleave half the stalk of the mango bunch and when it descends from the sky, it will cut the remaining half precisely without missing it even by a hair's breadth, and bring down the bunch. Behold now, Your Majesty". Uttering these bold words, the Bodhisatta shot the arrow accelerating its speed.

      The said arrow went up after cleaving half the mango stalk (as the Bodhisatta had said). The Bodhisatta, judging, "the arrow may have reached the Catumaharajika Deva abode by now", shot out a second arrow with greater force and speed than the first one. The second arrow went up and struck the tail-feather of the first arrow to make it turn and fall downwards; and then it went up and up till it reached the Tivatimsa abode of Devas where it was caught by the Tivatimsa Devas.

      The sound produced by the descending arrow cutting through strong winds in the atmosphere roared loudly like that of thunder as if to make the earth tremble. When people asked, "What is that sound?" the Bodhisatta replied, "It is the sound of the first arrow descending." He calmed the fears of the people who were feeling anxious lest the arrow might fall on them, saying, "Do not be afraid; the arrow will not be allowed to fall on the ground, I will catch it without causing harm to anyone."

      The said arrow on coming down cut the remaining half of the stalk of the mango bunch without veering even a hair's breadth from it in the full view of the spectators and fell downwards carrying the bunch of mangoes with it. The Bodhisatta Prince Asadisa clutched in midair the falling arrow with one hand and the mango bunch with the other, not allowing them to fall to the ground. 

      The king and spectators marvelled at the astonishing and magnificent display and exclaimed, "We had never before witnessed such a wonderful demonstration." They applauded and praised the Bodhisatta Prince by clapping their arms with open hands, snapping their fingers and throwing up into the air their turbans and headgears by more than thousands. The king's audience, being pleased and delighted, lavished on him presents and rewards worth a crore of money; the king showered on the archer much bounty and a large retinue which may be likened to a heavy downpour of rain. 

(This is a description of the wonderful skill in archery of the Bodhisatta, Prince Asadisa).
      In this manner, the Bodhisatta had demonstrated the extraordinary wonderful skill in archery also at the time when he was born as Prince Asadisa. In this last existence as Prince Siddhattha also he demonstrated to the same assembly not only the aforesaid skill in archery, namely, the twelve minor kinds, the four major kinds, the seven kinds of shooting to pierce through massive bodies, but all skills, dexterity and accomplishments which a prince should learn and master. Only then the doubts and suspicions of the eighty thousand royal relatives, "Does he ever have manly accomplishments?" were cleared away.






	     THE ACCESSION TO THE THRONE
The assumption of kingship attended upon by forty thousand Sakyan princesses 

      In this manner, the Bodhisatta Prince Siddhattha displayed the skill in archery to dispel all distrust, disdain, slander and reproach heaped upon him by the royal relatives—a feat of skill which was beyond equal, so marvellous and rare to witness. Thereupon, all the royal relatives, being cleared of the doubts and misgivings they had entertained earlier, joyously proclaimed, "Never before in the royal annals of the Sakyan dynasty had anyone witnessed such feats of mastery as we have witnessed now", showering praises on the Bodhisatta. They were so fully delighted with such incomparable prowess and all-round accomplishments of the Bodhisatta Prince, that they willingly sent him their own royal daughters beautifully dressed and adorned for royal betrothal. The princesses of pure birth and matchless beauty sent to the royal court numbered forty thousand. 

The beauty of Queen Yasodhara 

      Among the forty thousand Sakyan Princesses, the crown, the crest, and the foremost was the Chief Consort Yasodhara whose maiden name was Bhaddakaccana. 

      Yasodhara Devi was, as has been said above, one of the connatals of the Bodhisatta. She was born Out of the union of the Sakyan ruler Suppabuddha, the son of the Bodhisatta's grandfather, King Anjana of Devadaha Kingdom, and Princess Amitta, who was the younger sister of King Suddhodana. The Princess earned the name of Yasodhara for being endowed with pristine fame and great retinue. (Yaso=great retinue and high repute; dhara=bearer, hence Princess who is endowed with great retinue and high repute.)

      She was of golden colour, permanently eye-catching and beautiful, like an image cast of solid gold or as if the natural flesh and body was made of gold. With her matchless, proportionate body, and of dazzling radiance, she was comparable in beauty and comportment to the victory flag-post erected in the scenic and delightful celestial Kilamandala Amusement Park of Mara King named Manobhu. Like that of the celestial nymph (Devacchara), her bodily radiance could illuminate the whole of her private chamber which was otherwise shrouded in total darkness. She was also endowed with five feminine charms of a virtuous woman, namely, (1) the beauty of skin (chavi kalyana); (2) the beauty of flesh and muscles (mamsa kalyana); (3) the beauty of veins (nharu kalyana), (4) the beauty of bone structure, (atthi kalyana); or the beauty of teeth formation, (danta kalyana); (5) the beauty of hair, (kesa kalyana); or, in other words, the beauty of bones, of skin, of hair, of flesh and of youth. 

      She also possessed pleasurable touch (sukhasamphassa) like the feel of cotton ginned a hundred times. She was free from six blemishes, viz., being too dark or too white; being too fat or too thin; being too short or too tall; the sweet fragrance of choice sandalwood emanating from her faultless graceful body always pervaded the air; her coral coloured mouth was also ever fragrant with the scent of the blue lotus. Baddakaccana, Yasodhara Devi; was the noble 'treasure of the woman' worthy to be the consort of a Universal Monarch ruling over the four Continents. 

      The above description of the Princess Yasodhara gives only a few distinguishing features for easy portrayal. In fact, this Yasodhara Devi was unique among human beings and excelling female deities; she was actually enjoying the fruits accruing finally and simultaneously from all the Perfections she had fulfilled, the deeds of merit she had performed in the previous innumerable existences. Subsequently, she became a woman of excellence and great worth, endowed with the most admirable peerless beauty amongst women of virtue and nobility. 

Inauguration Ceremony 

      The eighty thousand royal relatives headed by King Suddhodana, father of the Bodhisatta, assembled at a grand and magnificent convention and celebrated the coronation of the Bodhisatta Prince Siddhattha which included the raising of the royal white umbrella over his head, the sprinkling of cool water (abhiseka) and the formal ascension to the golden throne. 

      From among the forty thousand princesses presented by the Sakyan relatives, ten thousand princesses were assigned to Yasodhara Devi to form her personal suite. The remaining thirty thousand princesses were assigned to be resident attendants in the three palaces, ten thousand in each of them. 

      The Bodhisatta Prince Siddhattha, surrounded by young maidens of noble Sakyan origin, was like a youthful Deva being attended upon by Deva Princesses or like Sakka the King of Devas; and he was entertained with very pleasant music played by all-female troupes. He lived amidst great and magnificent luxury of royalty, comparable to that of a Universal Monarch. He took up residence in the three magnificent and elegant palaces of Ramma, Subha, and Suramma in turn according to the three seasons, leading a life of happiness and comfort.

CHAPTER THREE 

SEEING THE FOUR GREAT OMENS 

Visiting the Royal Garden
      In this matter, the Bodhisatta Prince Siddhattha became the reigning king of Kapilavatthu at the age of sixteen; when he attained the age of twenty-nine, after having enjoyed the comfort and luxury of Universal Monarch, attended upon by a retinue of forty thousand Princesses headed by the Chief Queen Yasodhara, he became desirous one day of visiting the Royal Garden. And so, he sent for the charioteer and ordered him: "Charioteer, have the chariot ready! I will go out to visit the Royal Garden." "Very well, replied the charioteer and had the royal chariot, excellent and fit only for noble personages, adorned with Ornaments and to it were harnessed four thoroughbreds pure white like the full moon or kumuda lotus flower, and fast as the wind or Garuda, king of birds. When informed by the charioteer that the chariot was ready, the Bodhisatta Prince rode in the chariot which was gorgeous like a celestial mansion and headed for the royal garden in a grand procession. 

(1) Seeing the omen of an old man
      When thus the Bodhisatta Prince had covered some distance on his way to the royal garden, the Devas conferred; "The time for Prince Siddhattha to become a Buddha is drawing near. Let us show him omens which will cause him to renounce the world and become a recluse." They asked a Deva to assume the appearance of an aged man, having gray hair, no teeth, stooping back, and trembling with a walking stick in his hand. This omen of an old man created by the Deva could be seen by no one but the Bodhisatta and the charioteer.

      On seeing the old man, the Bodhisatta Prince asked the charioteer, "O charioteer, the hair of that man is not like that of others; his hair is totally white. His body is also not like that of others: the teeth are gone; there is little flesh (on his body); with a stooping back, he is trembling all over. By what name is he known?" The charioteer replied: Your Majesty, he is called an old man.

      The Bodhisatta Prince, who had never even heard before the word old man, much less seeing one, again asked the charioteer, "O charioteer, never before have I seen any one of such nature, whose hair is white, who has no teeth, who is emaciated and trembling with a stooping back. What is meant by an old man?" The charioteer replied, "Your Majesty, one who cannot live longer is known as an old man (an old man is one who has a short time left to live for)"

      The Bodhisatta then asked: "O charioteer, how is that? Am I also subject to old age? Am I also one who cannot overcome the nature of ageing?" When the charioteer replied, "Your Majesty, all of us including Your Majesty as well as I are prone to old age; there is no one who can overcome the nature of ageing, the Bodhisatta Prince said, "O charioteer, if all human beings, each and every one of them, cannot overcome the nature of old age, I, being prone to old age, desire no more to go to the royal garden and enjoy the pleasures therein. Turn back even from this place where the old man is seen and drive back to the palace. "Very, well, Your Majesty," replied the charioteer who, instead of proceeding to the royal garden, turned the chariot round at the very place where the old man was seen and drove it back to the golden palace. 

The Bodhisatta's samvega 
      It is the nature of lions, when shot with an arrow, not to seek primarily to remove the arrow which is the effect, but to seek the hostile hunter who has shot the arrow and who is the prime cause of the coming of the arrow. Of the two phenomena, of cause and effect, Buddhas also do not seek to eliminate the effect which is like the arrow, but they seek and find out through intelligence the cause which is like the enemy hunter who shoots the arrow. Therefore, the Buddhas are like the lions. The charioteer had merely explained worldly nature of decay and old age (jara) as far as he understood but the Bodhisatta Prince as befitting one who desires to become a Buddha knew distinctly on reflection that birth (jati) was the prime cause of the process of ageing (jara). After coming back to the golden palace, the Bodhisatta Prince reflected with penetrative samvega, "Oh, birth is detestable indeed. To whomever birth is evident, to him ageing is also evident." Having reflected thus, he became cheerless and morose; he remained gloomy and dejected.

King Suddhodana increased the strength of the guards
      King Suddhodana sent for the charioteer and asked him: "O charioteer, why did my son return in a hurry without proceeding to the garden?" The charioteer replied: "Your Majesty, your son has seen an old man so he came back in haste." King Suddhodana mused: "My son should become a ruler over this country. He must not renounce the world and become a recluse. The prediction of the court Brahmins that he would renounce the world and become a recluse must be proved wrong. O courtiers, why did you spoil my plans? Arrange quickly more palace attendants than before; then with more female attendants and dancing girls surrounding him, my son, while enjoying the five sensual pleasures, will no longer think of becoming a recluse." So saying, he ordered to increase the number of guards in the surrounding places at every half yojana distance (two gavutas) in all the four directions.

(When the Bodhisatta Prince came out to the royal garden for enjoyment, he was accompanied by a contingent of troops half a yojana in extent; as the chariot reached a place where it forged ahead, leaving the forces behind in the procession, the great Arahat Brahmas of the Suddhavasa abode, by dint of supernatural power, created the form of an old man in front of the chariot, to be visible only to the prince and the charioteer. The Arahat Brahmas of the Suddhavasa abode, considering, "The Bodhisatta prince is now being mired in the slough of five sensual pleasures like the bull elephant getting swamped in a quagmire. We should let him regain the sense of mindfulness" showed him the form of an old man. The other omens which would appear later should also be understood in the same manner. This account is from the Commentary on the Mahapadana Sutta.) 
(2) Seeing the omen of a sick man
      Deceived and distracted by the five pleasures of the senses increasingly provided and arranged by his father King Suddhodana to deter him from renouncing the world and becoming a recluse, Prince Siddhattha spent his time enjoying the pleasures and luxuries of the palace life; his sense of religious urgency, generated by the detestation of the nature of birth and old age, became slightly diminished.

      When four months had passed after living such a life of luxury, the Bodhisatta Prince again rode out to the royal garden in the chariot drawn by the thoroughbreds as before. On the way, the Prince saw the form of a sick man created a second time by Devas; the man was in great pain being oppressed by disease, and could sit up or lie down only when helped by others; he was helplessly lying in bed covered with his own filth.

      Thereupon, the Prince asked the charioteer: "O charioteer, the eyes of that man are not like the eyes of others, they are weak and unsteady. His voice is also unlike that of others; he keeps on crying with an unbearable shrill. His body is also not like the bodies of others. It appears much worn out and exhausted. By what name is he known?" The charioteer replied, "Your Majesty, he is known by the name of 'sick man'."

      The Bodhisatta, who had never before seen a sick man or even heard of the word sick man" asked the charioteer again, "O charioteer, I have never come cross such a person, who sits up and lies down only with the help of others, who sleeps mired in his own filth and keeps on shrieking unbearably. What is meant by a sick man?" Explain the nature of this sick man to me." The charioteer replied: "Your Majesty, a sick man is one who knows not whether he will or will not recover from the illness afflicting him now."

      The Bodhisatta then asked: "O charioteer, how is that? Am I also prone to illness? Am I also one who cannot overcome the nature of ailment?" When the charioteer replied, "Your Majesty, all of us including Your Majesty as well as I are subject to illness; there is no one who can overcome the nature of ailment." the Bodhisatta Prince said, "O charioteer, if all human beings, each and every one of them, cannot overcome the nature of ailment, I, being prone to illness, desire no more to go to the royal garden and enjoy the pleasures therein. Turn back even from this place where the sick man is seen and drive back to the palace." "Very well, Your Majesty", replied the charioteer who, instead of proceeding to the royal garden, turned the chariot round at the very place where the sick man was seen and drove it back to the golden palace.

The Bodhisatta's samvega 
      As has been said above, although the charioteer merely explained the painful, unbearable, oppressive worldly nature of illness (vyadhi), as far as he understood, the Bodhisatta, like the lion king and befitting one who desires to become a Buddha, knew distinctly on reflection that birth was the prime cause of illness, and of the above-mentioned old age. Back at the golden palace, the Bodhisatta Prince reflected with penetrative samvega: "Oh, birth is detestable indeed! To whomever birth has become evident, to him ageing is bound to become evident; illness is bound to become evident." Having reflected thus, he became cheerless and morose; he remained gloomy and dejected. 

King Suddhodana increased the strength of the guards
      King Suddhodana sent for the charioteer and questioned him as before. When the charioteer replied, "Your Majesty, your son came back in a hurry because he has seen a sick man", King Suddhodana thought to himself as before and said in the aforesaid manner, and ordered further increase of guards to be placed every three gavutas in the four directions; he also arranged to appoint more palace attendants and dancing girls.

(3) Seeing the omen of a dead man
      Deceived and distracted by the five pleasures of the senses increasingly provided and arranged by his father King Suddhodana to deter him from renouncing the world and becoming a recluse, Prince Siddhattha spent his time enjoying the pleasures and luxuries of the palace life, and his sense of religious urgency generated by the detestation of the nature of birth, old age and illness became slightly diminished.

      When four month had passed after living such a life of luxury, the Bodhisatta Prince again rode out to the royal garden in the chariot drawn by the thoroughbreds as before. On the way, he saw the omen created and shown by the Devas for the third time, namely, a crowd of people and a stretcher (bier) decorated with multi-coloured cloth. Thereupon, he asked the charioteer: " Charioteer, why are all these people gathering around? Why are they preparing a stretcher decorated with multi-coloured cloth?" The Charioteer replied: "Your Majesty, the people are gathering around and preparing the stretcher because someone has died."

      (He had never seen a bier before; he had seen only a stretcher. He asked, therefore: "Why are all these people gathering around and preparing a stretcher?") 

      The Bodhisatta who had never seen a dead person before or even heard of the dead, commanded the charioteer: "O charioteer, if they are assembled and engaged in making a stretcher, drive me to where the dead man lies." The charioteer said. "Very well, Your Majesty", and drove the chariot to where the dead man was lying. When the Bodhisatta saw the dead man, he asked: "O charioteer, of what nature is this dead man?" The charioteer replied: "Your Majesty, when a man dies, his relative will never see him again; nor will see his relatives any longer."

      Thereupon, the Bodhisatta Prince asked further: "O Charioteer, how is that? Am I also subject to death like that man? Am I also one who cannot overcome the nature of death? Will my father, mother and relatives not see me again one day? Will I also not see them again one day?" The charioteer replied: "Your Majesty, all of us including Your Majesty as well as I are subject to death. There is no one who can overcome death. It is certain that one day your royal father, mother and relatives will not see you any more and it is equally certain that one day you will no longer see them."

      (The royal mother in this context refers to Mahapajapati Gotami, the aunt and step-mother.)

      Thereupon, the Bodhisatta Prince said, "O charioteer, if all human beings, each and every one of them, cannot overcome the nature of dying, I, being subject to death, desire no more to go to the royal garden and enjoy the pleasures therein. Turn back even from this place where the dead man is seen and drive back to the royal palace." "Very well Your Majesty", replied the charioteer who, instead of proceeding to the royal garden, turned the chariot round at the very place where the dead man was seen and drove it back to the golden palace.

The Bodhisatta's samvega 
     As has been said above, although the charioteer merely explained the worldly nature of death (marana) as far as he understood that when a man died, the relatives who were left behind would never see him again; nor would the man who passed away see again the relatives he had left behind, the Bodhisatta Prince, like the lion king and befitting one who desires to become a Buddha, knew distinctly on reflection that birth was the prime cause of the three phenomena: death, old age, and illness, which he had seen previously. After his return to the golden palace, the Bodhisatta Prince reflected with penetrative samvega, "Oh, birth is detestable indeed! To whomever birth has become evident, to him old age is bound to become evident, illness is bound to become evident, death is bound to become evident." Having reflected thus, he became cheerless and morose; he remained gloomy and dejected.

King Suddhodana increased the strength of the guards
      King Suddhodana sent for the charioteer and questioned him as before. When the charioteer replied, "Your Majesty, the royal son came back in a hurry because he has seen somebody dead", King Suddhodana thought to himself as before and said in the same manner and ordered further strengthening of guards to be placed at every yojana in the four directions; he also arranged to appoint more palace attendants and dancing girls.

(4) Seeing the omen of a recluse 
      Deceived and distracted by the five pleasures of the senses increasingly provided and arranged by his father King Suddhodana to deter him from renouncing the world and becoming a recluse, Prince Siddhattha spent his time enjoying the pleasures and luxuries of the palace and the sense of religious urgency generated by the detestation of the nature of birth, old age, illness and death became slightly diminished.

      When four months had passed after living such a life of luxury, the Bodhisatta Prince again rode out to the royal garden in the chariot drawn by the thoroughbreds as before. On the way, he saw the omen created by the Devas for the fourth time, a man who had embraced the life of a recluse with a clean shaven head and beard wearing a bark dyed robe. "O charioteer," said the Prince, "This man's head is not like the heads of others; he is with a clean shaven head and also has his beard removed. His clothes are also not like those of others and are bark-dyed. By what name is he known? "The charioteer replied: "Your Majesty, he is known as a recluse."

      The Bodhisatta asked the charioteer again, "O charioteer, what is meant by a "recluse"? Explain the nature of a recluse to me." The charioteer replied: "Your Majesty, a recluse is a person who, bearing in mind that it is good to practise the ten courses of wholesome actions (kusalakammapathas), beginning with generosity (dana, has gone forth from worldly life and put on the bark-dyed clothes; he is a man who, bearing in mind that it is good to practise the ten courses of wholesome actions which are in accord with righteousness, which are free from blemish, which are clean and pure, has gone forth from the worldly life and put on the bark-dyed clothes; he is one who, bearing in mind that it is good to refrain from ill-treating sentient beings, to work for the promotion of their welfare, has gone forth from the worldly life and put on the bark-dyed clothes." 

     (Here, although the charioteer had no knowledge of a recluse or his virtues since it was a time prior to the appearance of a Buddha and his Teachings, he said through supernatural powers of the Devas, that the man was a recluse, and explained the virtues of a recluse. This account is taken from the Buddhavamsa (Commentary and JinaIankara Sub-commentary.) 
     (Those Bodhisattas with a much longer life-span saw the four great omens one after another with the lapse of a hundred years between one and the next occasion. in the case of our Bodhisatta, however, appearing during a far shorter span of life, intervening period between any two events was four months. According to the Digha Nikaya reciters, however, the Bodhisatta saw all the four great omens in one day. Buddhavamsa Commentary.) 
      Thereupon, the Bodhisatta said to the charioteer "This man is truly admirable and noble for having gone forth from the world, bearing in mind that it is good to practise the ten courses of wholesome actions, which are in accord with righteousness, which are free from blemish, and which are clean and pure. That man is admirable and noble for having gone forth from the world bearing in mind that it is good to refrain from ill-treating sentient beings and to work for the promotion of their welfare. Just because he is admirable and noble, charioteer, drive the chariot to the place where that recluse is." Saying, "Very well, Your Majesty", the charioteer drove the chariot to where the recluse was. On reaching there, the Bodhisatta asked the recluse, a creation of the Devas: "0 man, what is that you are doing? Your head is not like the heads of others; your clothes are also not like those of others". When replied by the recluse, a creation of the Devas through their supernormal powers, "Your Majesty, I am known as a recluse ", the Bodhisatta asked him further: "What do you mean by a recluse?" The recluse, actually a supernormal form created by the Devas (iddhirupa,), replied: "Your Majesty, I am one who has gone forth from the household life, having shaved off the hair and beard and wearing the bark-dyed clothes, and bearing in mind that it is good to practise the ten courses of wholesome actions, beginning with generosity, which are also known by four special epithets Dhamma for being righteous, Sama for being in accord with righteousness, Kusala for being blemish- free and Pannafor being pure and clean both as cause and effect; and also bearing in mind that it is good to refrain from ill-treating sentient beings and to work for the promotion of their welfare." Thereupon, the Bodhisatta Prince said in acknowledgment and approval, "You are indeed admirable and noble. You have gone forth from the household life, having shaved off the hair and beard, and wearing the bark-dyed clothes, and bearing in mind that it is good to practise the ten courses of wholesome actions, which have the special epithets of Dhamma, Sama, Kusala and Panna; and also bearing in mind that it is good to refrain from ill-treating sentient beings and to work for the promotion of their welfare."

The Date of the Bodhisatta's Renunciation
      Before he renounced the world by going forth from the household life, the Bodhisatta made four visits to the royal gardens. On his visit to the royal garden riding on the chariot drawn by thoroughbreds on the full moon of Asalha (June-July) in the year 96, Maha Era, he saw on the way the first omen, that of an old man. On seeing this omen he discarded the pride arising from exuberance of youthfulness (yobbana mana,). 

      Then, when the Bodhisatta Prince proceeded again to the royal garden as before on the full moon of Kattika (October-November), he saw on the way the second omen, that of a sick man. On seeing this second omen he discarded the pride arising from the exuberance of sound health (arogya mana). 

      On proceeding again to the royal garden as before on the full moon of Phagguna (February-March), he saw on the way the third omen, that of a dead man. On seeing the third omen, the Bodhisatta discarded the pride arising from the exuberance of being alive (jivita mana). 

      Then again, on the full moon of Asalha, in the year 97, Maha Era, the Bodhisatta went out to the royal garden as before. He saw on the way the omen of the recluse. The sight of this omen awakened in him a liking for the life of a recluse; and, making the resolution, "I shall become a recluse this very day," he proceeded on his journey to reach the garden the same day. 

      (The Dhammasangani of the Abhidhamma Pataka gives an exposition on samvega in the Nikkhepa Kanda as follows: The fear of jati or the knowledge that jati is a big fearsome danger is called jatibhaya; the fear of jara or the knowledge that jara is a big fearsome danger is called jarabhaya; the fear of vyadhi or the knowledge that vyadhi is a big fearsome danger is called byadhibhaya; and the fear of marana or the knowledge that marana is a big fearsome danger is called. maranabhaya. The group of these four kinds of knowledge is known as samvega.) 

      (Of the four kinds of great omens already described, the first three are known as samvega nimitta, omens which give rise to sense of religious urgency. Because, if birth takes place, there is unavoidable certainty of manifestation of ageing, illness and death. Because of the arising of birth, there is bound to be the arising of ageing, illness and death. There is no escape from ageing, illness and death for one who has been born. To one who looks upon these phenomenal dangers as fearsome, harsh and dreadful, they form the cause for the arising of terrible fright and alarm in them.)

      (The last omen, that of a recluse, is the manifestation to encourage the practice of the Dhamma, as a way of escape from the said dangers of ageing, illness and death. Hence it is called padhana nimitta, omen which gives rise to sense of meditational exertion.)

Sakka despatched Visukamma Deva to help the Bodhisatta Prince dress up
      The Bodhisatta Prince spent the whole day in the royal garden, playing and enjoying its delight; after taking a bath as the sun began to set, he remained sitting elegantly on the auspicious stone slab. At that moment he felt inclined to get himself dressed up. Sakka, becoming aware of the wish of the Bodhisatta, dispatched Visukamma Deva who taking the guise of a barber in the service of the Bodhisatta came to him and dressed him up with celestial attire and adornments. (Herein the glory of the Bodhisatta dressed in celestial attire should be visualized in anticipation.) 

      Just while the musicians were entertaining, with five kinds of musical instruments and others with singing and dancing, and even while the Brahmins were extolling him in sweet words of praise, "May Your Majesty, be crowned with success, free from all forms of danger and hostility; may you be blessed with glory and happiness", the Bodhisatta Prince, thus dressed up in five celestial adornments ascended the royal chariot, decorated with precious ornaments to return to the royal palace. 

The Birth of Son Rahula
      At that moment, King Suddhodana, the royal father received the information that the Bodhisatta's Chief Queen Yasodhara had given birth to a son. So he sent royal messengers to the Bodhisatta Prince with the glad tidings: "Go convey this good news to my son." When the Bodhisatta Prince Siddhattha heard the news that a son had been born, he remarked, as befitting one who kept in mind the sense of religious urgency (samvega): "The Asura Rahu who will seize and keep me captive has been born; a great bondage has come into existence!" (Rahu' is the name of the Asura (Demon of Fallen Deity) who is supposed to be responsible for the eclipse of the moon by taking it in his mouth.)
      When asked by King Suddhodana, "What has my son said?" the messengers related to him the remarks made by the Bodhisatta Prince. Thereupon, King Suddhodana announced the name and title of his grandson thus' "From now on, my grandson shall be known by the name of Prince Rahula."

Sakya Princess Kisa Gotami's joyous utterance of peace
      The Bodhisatta entered the royal capital of Kapilavatthu riding the chariot accompanied by a large retinue with majestic elegance at its height. As the Bodhisatta was thus entering the royal city by the chariot, the Sakyan Princess by the name of Kiss Gotami, who was possessed of charm and beauty, and who was not lowly birth but of high noble lineage, on seeing the physique (rupakaya) of the Bodhisatta Prince from where she was on the outer terrace of her mansion, and feeling delighted, uttered her feeling of joy as follow:

      Nibbuta nuna sa mata. 
      Nibbuta nuna so pita 
      Nibbuta nuna sa nari. 
      Yassa yam idiso pati 
      Peaceful and happy will be the mind of the fortunate mother who has given birth to such a son possessing the splendour like the rising sun, an extraordinary son of noble birth, top in beauty, superb in grace, foremost in intelligence. Reflecting meticulously on the twin attributes of her son's talent and beauty, her joyful satisfaction, day after day, will result in peace of mind.

      Peaceful and happy will be the mind of the fortunate father who has given rise to such a son possessing the splendour like the rising sun, an extraordinary son of noble birth, top in beauty, super in grace, foremost in intelligence. Reflecting meticulously on the twin attributes of his son's talent and beauty his joyful satisfaction, day after day, will result in peace of mind.

      Peaceful and happy will be the mind of the fortunate woman who has become the wife of such a husband possessing the splendour like the rising sun, an extraordinary husband with virility, top in beauty, super in grace, foremost in intelligence. Reflecting meticulously on the twin attributes of her husband's talent and beauty, her joyful satisfaction, day after day, will result in peace of mind. 

      (When oil is poured into a pot and when it is filled to the brim, oil overflows. In the same way, when someone feels intensely joyful and satisfied for some reason or the other, the said feeling of joy and satisfaction (piti & somanassa,) becomes, as it were, full in the stomach and spills out. The outburst of such feeling of joy and satisfaction expressed in the form of verse (gatha,) or in the form of prose (cunniya) is called udana, expression of intense feeling of joy.) 

      Hearing the joyful utterance by the Sakyan Princess Kisa Gotami, the Bodhisatta Prince reflected "This cousin sister of mine, Sakyan Princess Kisa Gotami, has made the joyful utterance that the sight of such a personality (attabhava) will give delight and serenity to the mother, the father and the wife. Now, what is that which when extinguished will bring true peace of mind?" It then occurred to the Bodhisatta, whose mind was already detached from defilements (kilesa), thus: "There is true peace only when the fire of passion (raga) is extinguished; there is true peace only when the fire of hatred (dosa) is extinguished, there is true peace only when the fire of delusion (moha) is extinguished, there is true peace only when the heat of defilements such as conceit (mana), wrong views (ditthi), etc., subsides. This Princess Kisa Gotami has spoken pleasant words about the element of peace. And, I am one who is going round in search of Nibbana, the Ultimate Reality, which is the true extinction of all suffering. Even as of today, I should renounce the world by going forth and becoming a recluse in the forest to seek Nibbana, the Ultimate Reality. "With this thought of renunciation occurring continuously to him, the Bodhisatta Prince, saying "Let this pearl necklace be the teacher's fee for the Princess Kisa Gotami for reminding me to go in search of the element of extinction, Nibbuti", took off the pearl necklace worth one lakh from his neck and had it sent to Kiss Gotami. The Princess was overjoyed with the thought, "This cousin of mine, Prince Siddhattha, has sent me the present because his mind is inclined towards me. 

      The Bodhisatta Prince went up the residential palace, which was dignified, elegant, marvellous for delightful living, and reclined on the royal couch. The moment he reclined thus, all the female palace attendants and dancing girls who possessed the celestial beauty of form and complexion and who were adept in the art of singing, dancing and making music gathered round him with five kinds of musical instruments in their hands and started playing them, dancing and singing to let him enjoy the five kinds of sensual pleasure. But being disgusted with and wearied of activities which would kindle the fire of defilements, he found no pleasure in such entertainments of singing, dancing and music and fell asleep in a moment. 

      Even as the Bodhisatta Prince had fallen asleep instantly, the female palace attendants and dancing girls thought to themselves thus: "We dance, sing and play music for the Bodhisatta Prince; but he has fallen asleep. Why should we now exhaust ourselves?", and they too fell asleep with their musical instruments pressed underneath. The fragrant oil lamps kept alight inside the golden palace continued to illuminate brilliantly. 

Renunciation of the Bodhisatta Prince consequent on deep sense of religious urgency, samvega. 
      On waking up, the Bodhisatta Prince sat cross-legged on the couch and looked around. He saw dancing girls asleep, some with their musical instruments pressed underneath and with saliva flowing out from the mouth, soiling their cheeks and bodies, some grinding their teeth, some snoring, some jabbering, some with their mouths open, some with no clothes on but with bodies bare, some with their hair loose and in confusion—all looking like loathsome dead bodies in a cemetery.

      Seeing the said detestable changes and transformations in the dancing girls, the Bodhisatta Prince became all the more detached from objects of sensual pleasures. This is how the detachment took place:

      (1) Appassada-kama: The five objects of sensual pleasures are less of enjoyment and more of suffering and grief. The faults and defects of the five objects of sensual pleasures are, in fact, quite numerous! 

      (2) Atthikankalupama-kama: The five objects of sensual pleasures are like a piece of fleshless bone. When a lean and hungry dog finds a piece of bone completely stripped bare of any flesh, with saliva trickling down, it bites the bone but it cannot get satisfied; because of the rank smell of the bone it cannot leave it and go elsewhere. It continues on biting the bone from the top to the bottom, from the bottom to the top and again in the middle with the ardent expectation of relishing the taste and getting satisfied, but the dog may meet with its death without finding any taste in the bone. In the same way, men and women, all sentient beings, cling to the bone-like material objects of sensual pleasures, both animate and inanimate, such as gold, silver, land and estates, wives and children, etc., just like the lean hungry dog. Although they enjoy having these objects, for a long time with much longing and craving, they never become satisfied. They remain in great hope of finding relish and satisfaction. Being attracted and overwhelmed by the sense desires aroused in then by the objects of sensual pleasures, sentient beings cannot abandon these objects; without any thought of renouncing the world to free themselves from the bonds of the pleasures of the senses, they fondly keep on clinging to them, eventually to meet death at the feet of their wives and children (while fulfilling their obligations of the household life). Therefore, the five material objects of sensual pleasures are very much like piece of fleshless bone; they are more of pain and suffering. Indeed, the desires for sensual pleasures are utterly undependable and full of faults and defects!

      (3) Mamsapesupama-kama: The five sensual pleasures are indeed like a chunk of meat. Take, for example, an eagle that flies away after snatching a chunk of meat; it is given chase by a number of other birds which gather round and attack it. As long as the eagle holds the meat, it is subject to relentless attack and has to endure much suffering; as soon as it discards the piece of meat, it is relieved of such woe. Another bird which in turn picks up the piece of meat and flies away is again chased, surrounded and attacked by other birds. Thus each eagle which becomes attached to the meat, which snatches it and flies away, faces the same predicament. In a similar manner, he who clings to the objects of sensual pleasures, which are like the piece of meat, as 'mine', 'my own', is subject to constant dangers of robbery, looting, and cheating, by the five enemies: water, fire, ruler, thief, and unloved ones who will wreak havoc and misery at every opportunity. If, on encountering these enemies, he puts up a defence against them to the best of his ability, he is likely to face loss of life under unfavourable circumstances. As long as he keeps on clinging to these objects of sensual pleasures, he remains surrounded by all kinds of dangers, leading a life of restriction. Only through discarding them all will he get the opportunity to live in peace. Therefore, the five material objects of sensual pleasures are very much like a chunk of meat; they are more of pain and suffering. Indeed, the desires for sensual pleasures are utterly undependable and full of faults and defects!

      (4) Tinukkupama-kama: The five objects of sensual pleasures are indeed like a firebrand of grass; when a large bundle of grass is lighted and carried against the wind, it would start burning from the tip continuously downwards, and unless it is thrown away, it would burn parts of the carrier's limbs such as hands and legs, etc.; he would thus perhaps meet death or suffer intense pain bordering on death. In the same manner, the material objects of sensual pleasure, when grasped and taken hold of with the hands of craving as 'my own', 'mine', 'my property', would burn all those, who rejoice in their possessions, with the fires of anxieties for their safekeeping. In spite of endearing care and attention, if these material objects of sensual pleasures, through natural course of things, become despoiled and wasted, they would develop the big fire of suffering through anxiety and worry. At times, these raging fires of material objects of sensual pleasures would develop into fires of death (marana). Therefore, to take possession of these material objects, both animate and inanimate such as wives and children, land and estates, etc., is just like taking possession of the blazing flames and fires. Therefore, the five material objects of sensual pleasures are very much, like the burning grass bundles; they are more of pain and suffering. Indeed, the desires for sensual pleasures are utterly undependable and full of faults and defects!

      (5) Angarakasupama-kama: The five objects of sensual pleasures are indeed like a pit of embers. Being covered by ashes with no visible smoke or flame, the pit of acacia wood embers looks deceptive as if it were not fire; But anyone who descends into the pit with no recognizable signs of fire would get burnt more severely than being scorched by a blazing flame. He may even lose his life. In a similar manner, the five material objects of sensual pleasures, appear superficially to be pleasant as manifested through sight, sound, smell, taste and touch, and do not seem to be burning hot. By craving for and taking into possession of these objects, when one descends into the ember-pit of sensual pleasures, one suffers great pain and misery. Burning with visible blazing flames, is apparent to all; but burning of various tubers, such as arum, yam, etc., which are kept burned in a heap of embers, is not apparent though the intensity of heat there is much greater than that of a blazing fire. In the same way, those who descend into and get sunk in the ember-pit of sensual pleasures burn not with flames visible to all, but with an intense internal heat. Even as the various tubers, such as arum, yam, etc. kept burned in the ember-pit get burnt, they are burnt internally suffering great anguish unknown to others by latent heat generated by various thoughts of sensual pleasures, by various difficulties encountered in earning their livelihood, and by all kinds of worry involved in maintaining and feeding their families.

      This sensual world which is replete with material objects of sensual pleasure is like a large pit of embers; the bigger the number of material objects of sensual pleasures, the greater the mass of burning embers in the pit. The sentient beings of sensual world are like the tubers such as arum, yam, etc. kept burned inside the burning embers. Therefore, the five objects of sensual pleasures are very much like the pit of embers; they are more of pain and suffering. Indeed, the desires for sensual pleasures are utterly undependable and full of faults and defects!

      (6) Supinakupama-kama: The five objects of sensual pleasures are indeed like a dream. A person, while in slumber may dream of himself being a wealthy man, a provincial governor (padesaraja) or an emperor (ekaraja,) enjoying to his heart's content whatever pleasure of the sense he wishes, thus leading a life of luxury. In his dream, everything seems to be actually happening. It appears as if there would be no end of this luxurious living but when he suddenly wakes up before completion of enjoying the luxurious pleasures in the dream, he finds them untraceable, intangible, and of no avail. In the same way, men and Devas of the sensual world are indulging themselves in their respective mundane and celestial pleasures, being led on by craving (tanha), and being deluded by craving (tanha), pride (mana) and false belief (ditthi) into thinking that their life of pleasure is real, permanent and enduring. They are just dreaming. During the infinitesimally short duration of the present life time, while in the course of enjoying the dream-like sensual pleasures, one has to pass into another existence, leaving behind all these sensual pleasures one is so attached to. Then, just as all those pleasurable things one encounters in ones dream vanish without any trace the moment one wakes up, so also all the material objects of sensual pleasures one has clung to as my own, 'mine', 'my property', during the short duration of the present life, all of them without exception, turn out to be things which have nothing to do with oneself. Therefore the five objects of sensual pleasures are very much like things in a dream; they are more of pain and suffering. Indeed, the desires for sensual pleasures are utterly undependable and full of faults and defects!

      (7) Yacitakupama-kama: The five objects of sensual pleasures are indeed like articles taken for use on temporary loan. For example, there are those people who having no possession of their own have to hire jewellery such as precious stones, gold and silver, to wear on festive occasions. While they enjoy wearing them as their own with all happiness just before they return them or before they are asked by the owners to return; they feel sad and dejected when they have none of the borrowed treasures in their hands after returning them to the owners. In a similar manner, when their past meritorious deeds produce beneficial results in the way of enjoyment of sensual pleasures, they are liable to be deluded into thinking that such beneficence would last forever. When these objects suffer loss or destruction in consequence of one's past evil deeds, or when one passes away, they turn out to be things in no way relevant to oneself Taking his course in life according to circumstances, he who has thought of himself to be the real possessor of such sensual pleasures is left with nothing in hand. Therefore the five objects of sensual pleasures are very much, like articles taken on loan for temporary use; they are more of pain and suffering. Indeed, the desires for sensual pleasures are utterly undependable and full of faults and defects!

      (8) Rukkhaphalupama-kama The five sensual pleasures are indeed like a tree laden with fruit. For example, there is a big tree bearing fruit in a big grove near a village. A certain man roaming about in the grove in search of some fruit to eat sees the tree and reasons: "This tree is full of tasty fruit; but there is not a single fruit which has fallen on the ground. I can skillfully climb the tree; so I will climb the tree and eat the fruit to my hearts's content. I will also pluck them until the fold of my waist-cloth is full." With such a thought, the man climbs the tree, and eats the fruit until he is full; he also plucks enough fruit to fill the fold of his waist-cloth. In the mean time, a second man with a knife in hand enters the grove also in search of fruit to eat. He sees the same tree laden with fruit and thinks: "This tree is full of sweet-tasting fruit. There is no fruit on the ground. I am not skillful in climbing trees. Therefore I will cut and fell the tree from the base and eat the fruit till I am satisfied. I will also collect them until the fold of my waist cloth is fill". Then the man cuts down the tree. The first man already on the tree is unable to descend quickly before it is felled by the second man; he will either be maimed or may even lose his life.

      Similarly, a wealthy man enjoying fully the pleasures of the senses could be approached by another person, who would beat him up and rob him of his material objects of sensual pleasures; unless the owner of these material objects could dispose them off speedily, he would be severely beaten up and injured or even meet with death on account of them. If he passed away with obsession or strong attachment to sensual pleasures, he would meet with all kinds of suffering such as rebirth in the realm of woes (apaya). Therefore, the five objects of sensual pleasures are very much like the tree fully laden with fruit; they are more of pain and suffering. Indeed, the desires for sensual pleasures are utterly undependable and full of faults and defects!

      (Or) The five objects of sensual pleasures are like a ripe poison fruit. For example, there is a poison fruit called 'kimpakka or kimphala which resembles the most relishing ripe mango fruit pleasing to the eye with alluring aroma and taste; but it causes those eating the fruit to suffer untold pain even leading to death. Those who happen to eat the fruit just because of its colour, smell and taste writhe with pain, with their intestines breaking up and ultimately die in agony like one who has taken arsenic mixed with lime juice. In a similar manner, the five objects of sensual pleasures are deceptive in outward appearance deluding those without the eye of wisdom into thinking that they are indeed various delightful, pleasurable materials. Allured by their attractive outward appearance, those who take delight and indulge in them become suffocated with the unwholesome (akusala) poisons of greed, anger and bewilderment and after going through all kinds of writhing pains and suffering through worry, anxiety, etc., helplessly meet with death. Even after death, on account of the poison of sensual pleasures, they do not attain happy existence; instead they encounter farther miseries and difficulties such as rebirth in the state of woe (apaya). Therefore, the five objects of sensual pleasures are very much like a ripe fruit of poison; they are more of pain and suffering. Therefore the desires for sensual pleasures are utterly undependable and full of faults and defects!

      (9) Asisunupama-kama: The five objects of sensual pleasures are indeed, like a chopping block on which chopping was done with knives and axes. For example, it is on the chopping block that criminals and hunted animals such as deer, etc. are slaughtered; the meat of such game is also cut up and minced on the chopping block. The chopping block is where sentient beings are killed and minced. In a similar manner, the five objects of sensual pleasures destroy all beings who take delight and indulge in them by cutting up and mincing them with the knife and axe of (their own) craving for sensual pleasures. All those who happen to place their necks on the chopping block of sensual pleasures (those who crave) cannot develop the elements of renunciation (Nekkhamma Dhatu) to escape to the open space and broad highway of Concentration Meditation and Insight Meditation, destroyed and cut up into pieces with the knife and axe of craving on that very chopping block of sensual pleasures, they come to the end of their lives in a terrible manner. Therefore, the five objects of sensual pleasures are very much like the chopping block on which chopping or mincing of meat is carried out; they are more of pain and suffering. Indeed, the desires for sensual pleasures are utterly undependable and full of faults and defects!

      (10) Sattisulupama-kama: The five objects of sensual pleasures are indeed like the sharp edge of a sword or a spear. For example, the exceedingly sharp edge of a sword or a spear cuts deep and pierces anything that comes into contact with it; they are only weapons for killing, destroying enemies, etc. So also, the five objects of sensual pleasures, possessing the quality of sharpness, cut deep and pierce anyone coming into, contact or entangled with them. For example, any one pierced by the edge of the sword or the spear of a visible object (ruparammana) is like the fish caught by a baited hook in its intestines; he cannot extricate himself from it all at once, but follows its dictates with passive obedience. Being thus inflicted by the sharp edge of the sword or the spear of a visible object, he becomes forgetful and can no longer pay attention to the practice of Sila, Samadhi and Panna which he has formerly cultivated; thus he ends up in ruin. (This example applies equally to the objects of hearing. Saddarammana, etc.) Thus the five objects of sensual pleasures resembling the sharp edges of five swords or spears are only weapons for killing and destroying beings. All beings who have not yet discarded craving for sensual pleasures have to remain like prisoners amidst the swords or spears of the five sensual objects aimed straight at them in whichever existence they might find themselves. The said five objects of sensual pleasures would automatically get themselves embedded in all beings coming into contact with them without sparing anyone. Therefore, the five objects of sensual pleasures are very much like the sharp edge of a sword or a spear; they are more of pain and suffering. Indeed, the desires for sensual pleasures are utterly undependable and full of faults and defects!

      (11) Sappasirupama-kama: The five objects of sensual pleasures are indeed like the head of a poisonous snake. The head of a poisonous snake being filled with potent, deadly venom is loathsome and frightful. Just as the head of a poisonous snake would cause untold harm to all who happen to come into contact with it, so also the five objects of sensual pleasures are loathsome and frightful since they are filled with a kind of potent poison which could generate the bad blood of kilesa, mental defilements, in those who happen to come into contact with them or who are bitten by them. And just as the head of a poisonous snake would bring only harm but no benefit to the world, so the five objects of sensual pleasures would bring all kinds of frightful danger to the people of the world. Just as one who happens to come into contact with or step on the head of a poisonous snake, so one who happens to come into contact with or step on the head of the poisonous snake of five objects of sensual pleasures, would be exposed to a great danger. Therefore, the five objects of sensual pleasures are very much like the head of a poisonous snake; they are more of pain and suffering. Indeed, the desires for sensual pleasures are utterly undependable and full of faults and defects!

      (The above account of how detachment from sensual pleasures takes place (Kamadinavakatha) is based on the Potaliya Sutta of the Majjhimapannasa Pali.)
      Indeed, great, frightful danger is the real name of the five sensual pleasures! Suffering is the real name of the five sensual pleasures! Disease is the real name of the five sensual pleasures! Big abscess is the real name of the five sensual pleasures! Tight fastening is the real name of the five sensual pleasures! Inescapable bog is the real name of the five sensual pleasures. (From Chakka Nipata, Anguttara Pali.)
      This royal palace of pomp and grandeur comparable to Vejayanta Palace, the residence of Sakka, is indeed like the cemetery where the dead are disposed of. The three planes of existences, kama, rupa and arupa, are indeed like a big house burning in deep red, blazing flames. These sentient beings, humans, Devas and Brahmas, are bound to take conception, to grow old, to become sick and then to die; after death, they have to take conception again; then, to grow old, to become sick and to die again. Subjected to the repeated processes of taking conception, growing old, becoming sick and dying, they undergo great suffering. And yet, they do not know the way to escape from birth, ageing, sickness and death. When will they know it?" 

      Thus contemplating and realising the frightfulness of birth, old age, sickness and death, and the fact that the objects of and desire for sensual pleasures as well as the three realms of existences of kama, rupa and arupa, are less of happiness and pleasure, more of pain, suffering and defects, he became entirely divested of delight in and attachment for the five objects of sensual pleasure, the Bodhisatta then expressed his intense feeling by uttering:

      Upaddutam vata bho, "Oh, how distressing it is!" 

      Upassattham vata bho, "Oh, how oppressing it is!" 

      He became exceedingly inclined to renounce the world and become a recluse. 

      Thinking to himself, "It is time for me even today to go forth from the household life", the Bodhisatta rose from the royal couch, approached the door and asked, "Who is here?" The Minister Channa, who was sleeping with his head resting on the threshold of the door, replied: "Your Majesty, I am Channa." The Bodhisatta Prince commanded him, saying: "I wish to renounce the world today. Without letting anyone know, go now quickly and saddle a thoroughbred Sindhi horse possessing great speed." The Minister Channa gave his assent, saying, "Very well, Your Majesty, and carrying with him necessary equipment for saddling the horse, went to the royal stable. In the brilliant illumination of the fragrant oil lamps he saw the royal steed Kandaka, a victor of all foes, standing on the delightful ground of the stable under a canopy decked with jasmine flowers. Deciding, "I should prepare this auspicious steed Kandaka for the Prince to go forth tonight", he proceeded to saddle Kandaka with complete equipment.

      While he was being saddled thus, Kandaka came to realise, "I am being saddled rather tightly this time; on previous occasions, when going out to the royal garden, saddling was done differently. No doubt, the Prince is going forth to-night riding on me to become a recluse." Being greatly overjoyed, he neighed vehemently. The neighing of Kandaka in his fit of great delight could have reverberated throughout the whole of Kapilavatthu; but Devas let nobody hear the neighing sound.

      While his connatal mate, Minister Channa, was thus gone to prepare and fetch the royal steed Kandaka, the Bodhisatta with intent "to have a look at the royal baby before renunciation" went from where he was to the royal chamber of Rahula's mother, Queen Yasodhara, and opened the door of the chamber. At that time, the chamber was brilliantly lit with scented oil lamps; and Rahula's mother, Queen Yasodhara, was lying asleep on the bed strewn with jasmine flowers, with her hand resting on the head of her baby.

      The Bodhisatta stood at the door sill and, while looking, reflected: "If I remove the queen's hand and nestle my son in my arms, I will surely awaken the queen; if the queen wakes up, that will endanger my plan of renunciation which I am about to execute. So be it for now. I will not see him yet; only after I have attained Buddhahood, will I come back and see my son". Having contemplated thus, the Bodhisatta descended from the royal palace and approached the royal steed to whom he addressed: 

      "O Kandaka, my connatal. Assist me for this one night. After attaining Buddhahood through your help, I will rescue the world of sentient beings including Devas, from the stream of samsara and convey them to the high ground of Nibbana." 

      Then the Bodhisatta jumped on to the back of the royal steed Kandaka.

      The Kandaka measured eighteen cubits from the neck and was of proportionate height. He possessed great power and speed as well. His whole body was snowy white; his physical appearance is as delightful and graceful as a newly polished conch. Sitting on the middle of Kandaka's back, with his connatal mate Minister Channa clutching the tail of the horse, the Bodhisatta rode out of the palace in the middle watch of the night on Monday, the full-moon day of Asalha in the year 97, Maha Era, and arrived at the main gate of the royal city. (While the Bodhisatta was thus departing from the palace by riding the royal steed Kandaka, Devas placed their hands under his hoofs at every trot so that the sound of the hoofs could not be heard by anyone.)

The Bodhisatta Prince, his connatal mate Minister Channa, and the royal horse Kandaka, each having a plan of his own
      It was the time when the royal father King Suddhodana bad taken precautions to prevent the Bodhisatta from going forth by strengthening the two sides of the main gate of the royal city so that each side could be opened only with the strength of one thousand troops. He considered: "If it is thus arranged, my son will not be able to go out unnoticed at any time by opening the main gate of the city".

      The Bodhisatta was endowed with great strength; he had the strength of one thousand crores of Kalavaka elephants; he had the strength equivalent of one thousand crores of middle-sized male persons (majjhima purisa). Accordingly, he thought to himself, "If the main gate will not open, I will escape today by making use of my own strength. Remaining seated on the back of the royal steed Kandaka, I will clasp Minister Channa who accompanies me, holding the horse's tail and the royal horse Kandaka in between my two thighs and jump over the 18-cubit high city wall."

      Minister Channa also thought to himself, "If the main gate of the city will not open. I will keep my Lord's son seated on my shoulder, clasp the Kandaka horse under my right armpit, and hugging him with my right hand, I will jump over the 18-cubit high wall of Kapilavatthu City and escape."

      The royal horse Kandaka also thought to himself: "If the main gate of the royal city will not open, I will keep my royal son seated on my back as he is and along with the connatal mate Minister Channa holding on to my tail, I will jump over the 18-cubit high wall of Kapilavatthu City and escape.

The physical power of the Bodhisatta Prince
      (One elephant of Kalavaka pedigree has the combined power of 10 Majjjhimapurisa men of medium strength; one Gangeyya elephant has the combined power of 10 Kalavaka elephants (or 100 Majjjhimapurisas); one Pandara elephant has the combined power of 10 Gangeyya elephants (or 1000 Majjhimapurisas), one Tamba elephant has the combined power of 10 Pandara elephants (or 10,000 Majjhimapurisas); one pingala elephant has the combined power of 10 Tamba elephants (or 100000 Majjhimapurisas); one Gandha elephant has the combined power of 10 Pingala elephants (or 1,000,000 Majjhimapurisas); one Mangala elephant has the combined power of 10 Gandha elephants (or 10,000,000 Majjhimapurisas); one Hema elephant has the combined power of 10 Mangala elephants (or 100,000,000 Majjhimapurisas); one Uposatha elephant has the combined power of 10 Hema elephants (or 1,000,000,000 Majjhimapurisas); One Chaddanta elephant has the combined power of 10 Uposatha elephants (or 10,000,000,000 Majjhimapurisas) The Bodhisatta has the combined power of 10 Chaddanta elephants (or 100,000,000,000 Majjhimapurisas), Anguttara Commentary). 
The deterrence by Vasavatti Mara
      In this manner, the three of them were having similar intentions. Even if the main gate of the city would not open, any one of them would certainly act in fulfillment of his plan. Nevertheless, by virtue of the accumulated merits and glory of the Noble Bodhisatta, the Devas guarding the gates of the royal city were very glad to keep the main gate readily open for the Bodhisatta to go out. Just as the Bodhisatta rode out from the main gate of the royal city on the back of Kandaka accompanied by his connatal mate Minister Channa, Vasavatti Mara who did not like and had always opposed and obstructed the emancipation of sentient beings from the round of rebirths came down to the human world from his abode of Paranimmitavasavatti Deva world in a moment , so soon as a strong man would stretch out his folded arm or fold his out-stretched arm, and appeared in front of the Bodhisatta. His purpose was to deter the Bodhisatta from renouncing the world by tricking him into believing that the deterrence was for his own good. Remaining in the sky, he uttered:

     Ma nikkhama mahavira ito te sattame dine 
     Dibbam tu cakkaratanam addh patu bhavissati, 

(Buddhavamsa Commentary)
      "O very energetic Bodhisatta Prince, do not just go forth and become a recluse. On the seventh day from today, the celestial Wheel Treasure for you will certainly make its appearance." 

      He discouraged the Bodhisatta also by telling him: "You will become the Universal Monarch ruling over the four Great Continents surrounded by two thousand small islands. Do turn back, Your Majesty" Thereupon, the Bodhisatta Prince asked: "Who are you, speaking to me and discouraging me now?" Mara Deva replied:" Your Highness, I am Vasavatti Mara." Then the Bodhisatta made this bold reply: 

Janamaham maharaja, mayham cakkassa sambhavam. 
Anatthiko'ham rajjena, gaccha tvam Mara ma idha. 
      "O powerful Mara, I already know even before you that the divine Wheel Treasure will certainly arise for me. As for myself, I do not have the least desire to become a Universal Monarch, ruling over the four Continents. Go ye away now, O Mara, from here; do not stand in my way." 

Sakalam dasasahassam pi, lokadhatum'aham pana 
Unnadetva bhavissami,, Buddho loke vinayako. 
      "As for me, I will strive to become a Buddha to help and convey all sentient beings, who are ready to listen to the Dhamma (veneyya), to the victorious land of Nibbana, making the ten thousand world revolve and resound like the potter's wheel." 

      Thereupon, Mara threatened the Bodhisatta with these words: "O friend Prince Siddhattha, keep your words constantly in mind. From this time on, I will make you know well what I am whenever your mind is filled with thoughts of sensual desires (kamevitakka), thoughts of malice (vyapadavitakka), or thoughts of cruelty (vihimsavitakka)." And, thenceforward, he was constantly on the look-out for the occasion when mental defilements (kilesa) would perchance arise in the mental continuum of the Bodhisatta, following him closely like a shadow for a total period of seven years. (He followed closely behind the Bodhisatta for a total period of seven years with intent to kill him outright at the very place where mind defilements would perchance arise in the mind continuum of the Bodhisatta.) 

The ceremonious escort provided by the Devas and Brahmas to the bank of the River Anoma
      At the age of twenty nine years, when he was about to acquire the glory and powers of a Universal Monarch, he forewent and spurned them as if they were spittle. At midnight, on the full-moon day of Asalha when the constellation Asalha and the moon were in conjunction in the year 97, Maha Era, he left the royal palace which was comparable to the magnificent palace of the Universal Monarch. But while he was thus leaving, the desire to turn round and take a view of the royal city of Kapilavatthu arose in his mind. Immediately after that thought had arisen in the mind of the Bodhisatta, the very locality where the thought occurred revolved round like a potter's wheel as if the earth was addressing him: "O noble person Bodhisatta, your deeds of merit were such that you need not turn round to look at any thing; the object you want to see will present itself in front of you." The Bodhisatta thus viewed the royal city Kapilavatthu from where he was without having to take the trouble of turning round. The site where the royal horse Kandaka halted was marked for the erection of a stupa to be named Kadaka Nivattana. He then proceeded on his journey in a majestic manner on the back of the royal horse Kandaka. Along the route taken by the Bodhisatta, all the Devas and Brahmas marched along in the front and rear, and on the left and right, some holding sixty thousand lighted torches (six hundred lighted torches according to the Buddhavamsa Commentary); others came along honouring him with festoons of fragrant flowers, sandalwood powder, yak-tail fly-flaps, banners and streamers. They came along singing celestial songs and playing all kinds of celestial musical instruments.

      The noble Bodhisatta who, as described above, had gone forth in such magnificence passed through the three kingdoms of Sakiya, Koliya and Malla in one single night covering a distance of thirty yojanas, eventually arriving on the bank of the River Anoma.

     (Special Note: The royal Kandaka horse possessed the power of speed enabling him to run around the Cakkavala mountain in the early morning and arrive back in time for the morning meal readily prepared for him. Nevertheless it should be especially noted that at that time the garlands of scented flowers strewn by the Devas and Brahmas, nagas and garudas, etc. from the sky were covering the ground up to the height of the horse's navel and so he had trudged along, struggling and struggling through the mass of garlands of flowers as though making his way through marshy ground and thus was able to cover only thirty yojanas in one whole night.)
CHAPTER FOUR 

REMOVING THE HAIR AND BECOMING A RECLUSE 
Crossing the River Anoma and cutting off the hair 
Having reached the other bank of the River Anoma, the noble Bodhisatta brought the royal horse to a halt at the edge of the river and asked Minister Channa: "What is the name of this river?" When the minister replied that it was Anoma, the Bodhisatta took it as a good omen, saying, "My being a recluse will not be of poor quality; in fact, it will be a superior one," (for the word Anoma means 'not inferior'). Then by striking him with the heel he gave Kandaka the signal for crossing the river, and Kandaka jumped over to the other side of the eight usabha wide Anoma and stood there. After getting off from the back of the horse, and while standing on the pearly sandbank, the Bodhisatta addressed Minister Channa: "Friend Channa, take the horse Kandaka together with my ornaments and return home. I will become a recluse." When Channa said that he would also like to do the same, the Bodhisatta forbade him three times saying: "You cannot have permission to become a recluse, Friend Channa. Just go back to the city." And he handed over Kandaka and the ornaments to Channa. Thereafter, considering. "These locks of mine do not suit a recluse; I shall Cut them with my sword," the Bodhisatta, with the sword in his right hand cut off the hair-knot and and seized it together with the diadem by his left hand. His hair of two finger-breadths in length that was left behind curled to the right and lay close to the head. The length of the hair remained two finger-breadths till the end of life with no further cutting. The beard and the whisker also existed for the whole life with their length good enough to look beautiful like the hair. There was no necessity for the Bodhisatta to shave them again. Throwing up the severed locks into the sky with a solemn resolution The Bodhisatta holding the hair-knot together with the diadem, made a solemn resolution thus, "If I am one who will become a Buddha, let this hair-knot stay in the sky. If not, let it fall to the ground," and threw them up into the sky. Thereupon, the hair-knot together with the diadem went as far up as one yojana and marvelously remained in the sky like a hanging festoon of flowers. Erection of the Culamani Cetiya in Tavatimsa by Sakka At that time, Sakka the King of Devas saw the Bodhisatta's hair by means of his Divine Eye; and received it and the diadem with a jewel casket, one yojana in size, and took them to his abode of Tavatimsa. He then enshrined them in the Culamani Cetiya which he erected and embellished with seven kinds of precious gems and which was three yojanas high. Becoming a recluse with the requisites offered by Ghatikara Brahma Again, the Bodhisatta reflected: "These garments of mine made in the country of Kasi are priceless. They are not proper to one who is an ascetic." Then Ghatikara Brahma, who happened to be an old friend in the lifetime of Buddha Kassapa, considered with his genuine and noble metta that had remained throughout the whole Buddhantara Kappa: "Ah, today my friend the Bodhisatta, seeing danger in such miserable phenomena as birth, etc., has gone forth on noble renunciation Mahabhinikkhamana. I shall go, taking the requisites of a recluse for this old friend of mine, the Bodhisatta Prince)." So he brought the eight requisites, namely, (1) a big robe, (2) an upper robe called ekacci, (3) a lower robe, (4) a girdle (the four requisites that are close to and go along with the body,) (5) a needle and thread, (6) an adze, a kind of knife for making teeth-cleaning sticks and for peeling sugar-cane), (7) a bowl with its bag, and (8) a water-strainer, (the four external requisites,) and offered them to the Bodhisatta. Thereupon, the Bodhisatta assumed the appearance of a noble recluse by putting on the robes properly—the robes which may be termed the banner of Arahattaphala and which were offered by the Brahma. Then he threw up also the set of his (lay man's) garments into the sky. (The intervening period of time between the rise of one Buddha and another Buddha is called Buddhantara Kappa. The Buddhantara Kappa in this episode of the Brahma's offerings was the intervening period between the time of Buddha Kassapa's appearance and that of Buddha Gotama's. After Buddha Kassapa appeared at the time when the life-span of beings was twenty thousand years, it gradually dwindled down to ten years and from that stage it rose again up to asankhyeyya. On its decline it went down to a hundred years when Buddha Gotama appeared. Therefore the intervening period in this case was more than one antara kappa long. Though there was nobody who would instruct the Bodhisatta Prince how to use the robes, etc., it should be understood that he knew the manner of using the requisites because he was experienced in so doing as he was a recluse in the presence of former Buddhas and as he was of great intelligence.) Erection of the Dussa Cetiya in Akanittha Brahma Abode Thereupon, Ghatikara Brahma seized the Bodhisatta's garments that were thrown up into the sky; and he erected a cetiya, twelve yojanas in size and finished with various kinds of gems where he kept those garments in reverence. As the cetiya contains the garments, it is called Dussa Cetiya. (Here in connection with the location and the height of the cetiya, it is explicitly written by the Monywe Zetawun Sayadaw in the Samantacakkhu Dipani, Vol. 2: "Since the garments were brought by Ghatikara Brahma who was of Akanittha Abode, it should be taken that the Dussa Cetiya exists in the same Abode." And quoting the Jinalankara Tika and other works he adds; "The Dussa Cetiya which is twelve yojanas in height should be considered to have been existing in the Suddhavasa Akanittha Brahma World".) (With reference to the eight requisites offered by Ghatikara Brahma, the first volume of the Apadana Commentary explains differently: "Brahmuna anite iddhimaye kappassa santhanakale padumagabbhe nibbatte atthaparikkhare patiggahetva pabbajtiva", The Bodhisatta became a recluse after accepting the eight requisites which, by the power of his meritorious deeds of Perfections, appeared in the lotus cluster* on the mound of the Mahabodhi at the beginning of the world and were brought therefrom by the Brahma." It is relying on this statement of the Apadana Commentary that the incident is versified in The Samvara Pyo. In the Jinatthapakasani too it is - said, "These eight requisites appeared in complete set in the lotus flower that blossomed as an omen when the world first came into existence.") * in the lotus duster: This is the author's rendering of the word Padumagabbhe (In the exposition of the Mahapadana Sutta in the Sutta Mahavagga Commentary, however, it is stated: "The region of the Mahabodhi disappears last at the time of the dissolution of the world and rises first at the time of its origination. When the world originates a lotus cluster comes out as an omen at the site of the Bodhimandala. If Buddhas are to appear in that existing kappa, the lotus cluster blooms; if Buddhas are not to appear, it does not bloom. If it is the kappa of only one Buddha, a single flower blossoms; if it is the kappa of two Buddhas, two flowers blossom; if it is that of three, four or five Buddhas, three, four or five flowers blossom; respectively from the same cluster. Thus mention is made only of whether flowers blossom or not, but there is no mention of the requisites readily borne in the flowers. Although the robes donated by Ghatikara Brahma are explained in the Apadana Atthakaha katha as "iddhimaya parikkhara, the requisites which appeared by the power of the Bodhisatta's meritorious deeds", the Mahathera Buddhaghosa in his Sutta Nipata Commentary, Vol. II, says: " Devadattiyam pamsukulacivaram parupitva mattikapattam gahetva pacinadvarena nagaram pavisitva anugharam pinda-ya acari, · "After putting on the robes offered by Ghatikara Brahma and taking the earthen bowl, the Bodhisatta entered the city by the eastern gate and went round for alms from house to house." Taking into consideration this statement of Maha Buddhaghosa, it should be understood that the robes donated by Ghatikara Brahma was not iddhimaya (i.e, the robes that appeared by the power of the Bodhisatta's acts of merit) but only Devadattiya (i.e., the robes given by a celestial being) as opined by Maha Buddhaghosa. All this is mentioned for pondering the question whether it is a fact or not that the requisites donated by the Brahma were those contained in the lotus cluster that appeared as an omen on the mound of the Mahabodhi at the beginning of the world.) Sending Minister Channa back to the city After thus becoming a recluse, the Bodhisatta sent back Minister Channa, saying: "Friend Channa, convey these words of mine to my mother (meaning stepmother Mahapajapati Gotami) and father that I am in good health." Then Channa, after doing obeisance respectfully to the Bodhisatta and circumambulating him, took the bundle of the Bodhisatta's ornaments along with the horse and departed. Rebirth of Kandaka in Deva world after death Since he overheard the Bodhisatta's conversation with Minister Channa, Kandaka the horse had been lamenting with the thought thus: "From now on I shall have no opportunity of seeing my master." When be went beyond the seeing distance of the Bodhisatta, he could not bear up the grief that rose from the suffering of separation from one's beloved 'piyehi vippayoga, as he was leaving behind the Bodhisatta whom he loved so dearly; thus he died broken-hearted and was reborn in Tavatimsa a celestial being by the name of Kandaka. As for Minister Channa, he had at first a single grief caused by his separation from the Bodhisatta; now that Kandaka had died, the second grief occurred in him. Oppressed by the double sorrow, he made his way home to the city of Kapilavatthu, weeping and crying. (On his death Kandaka was reborn a Deva by the same name amidst great luxury and retinue in the Deva World of Tavatimsa. Since he had been closely associated with the Bodhisatta and at his service in many existences, he died being unable to withstand the misery of separation from the Bodhisatta. His rebirth in Tavatimsa was not due to that sorrow. In the Bodhisatta's speech made to him while he was about to be mounted immediately before his master's renunciation, he heard "Kandaka, I am giving up the world in order to gain Omniscience." On hearing the words of the Bodhisatta's renunciation which had nothing to do with sensual pleasures, he became filled with joy and satisfaction that accompanied his clarity of mind leading to development of merit headed by faith; as a result of this merit his rebirth as a deity took place in Tavatimsa. Later on, when he visited the Buddha and listened to the Dhamma, he became a Sotapanna—all this is mentioned in the Vimanavatthu Commentary. Those who wish to have a detailed account are referred to the same Commentary.) 

The Bodhisatta's visit to Rajagaha City after spending seven days in Anupiya mango grove
      After becoming a recluse, the Bodhisatta spent seven full days in ascetic bliss in the nearby mango grove called Anupiya and travelled a journey of thirty yojanas on foot in one single day and entered the city of Rajagaha. (This is the statement made in the Buddhavamsa Commentary and the Jataka Commentary.)
      (According to the Sutta Nipata Commentary, however,) the Bodhisatta, after becoming a recluse, observed the Ajivatthamaka Sila, the Precepts with pure livelihood as the eighth, and journeyed to Rajagaha, thirty yojanas away from the banks of Anoma in seven days.
Entering Rajagaha to go on alms-round
      When he was about to visit the city of Rajagaha for alms-food, he stood at the eastern gate of the city; then it occurred to him thus: "If I send a message to King Bimbisara about my visit, he will know that Prince Siddhattha, the son of King Suddhodana, has come to my city; and with due regard and attention he will send plenty of offerings. It is not proper for me as an ascetic to inform him and receive the four requisites. Right now, I should go on alms-round." So, after putting on the pamsukulika robes offered by Ghatikara Brahma and taking the bowl with his hand, the Bodhisatta entered the city by the eastern gate and went round from house to house for alms-food.

      Seven days before the Bodhisatta went into Rajagaha for alms, a festival was celebrated on a big scale and enjoyed by all. The day the Bodhisatta entered the city, King Bimbisara had the proclamation made to the people by beating the drum: "The festival is over. The people should now attend to their respective trades." At that time the citizens were still assembled in the palace ground. When the king opened the window based on a lion figure and looked out to give necessary instructions, he saw the Bodhisatta who was entering Rajagaha for alms, with his sense-faculties well composed. 

      On seeing the incomparably graceful appearance of the Bodhisatta, the people of Rajagaha as a whole became wildly excited and the whole city turned into a state of commotion in the same way as it happened when Nalagiri the Elephant, also called Dhanapala, entered the city, or in the same way as the male and female residents of celestial Tavatimsa became agitated and perturbed when Vepacitti, King of Asuras, entered their abode. 

      When the noble Bodhisatta went round with the elegance of a Chaddanta elephant-king for alms from house to house in the city of Rajagaha, the citizens seeing the incomparably graceful appearance of the Bodhisatta, were filled with strong feeling of joy and astonishment and became occupied with the sole intention of viewing the Bodhisatta's unique demeanour. 

      One of the people then said to another: 'Friend, how's that? Is it the lunar mansion that has come down to the human abode with all its rays concealed in fear of Rahu the Asura-king?" The second man ridiculed the first by saying: "What are you talking, friend? Have you ever seen the big disc of the full moon coming down to the human world? The fact is that Kama Deva, God of Desire, seeing, the splendour of our king and his people, has come in disguise to play and have fun with us." 

      Then the third person ridiculed the second by saying: "O friend, How's that? Are you crazy? Kama Deva is one whose body is jet-black as he has been terribly burnt by the flame of hegemony, arrogance and anger. The truth is that the person we are seeing now is Sakka, King of Gods, endowed with a thousand eyes, who has come into our city mistaking it for his abode of Tavatimsa." 

      That third person was told in a rather smiling manner by the fourth: "How could you say so? Your words are self-contradictory. To name him Sakka, where are his thousand eyes? Where is his weapon of the thunderbolt? 'Where is his riding elephant Eravana? (If he is really Sakka, he must have a thousand eyes, the thunderbolt as his weapon and Eravana as his conveyance. He has none of them.) In fact, he is Brahmas who, knowing that Brahmins have forgotten their Vedas and all, has come to urge them not to forget their learning and to practise in accordance with them."

      Another man, a man of learning, reproached them and stopped them, saying: "This is neither the moon-disc, nor Kama Deva, nor Sakka nor Brahma. As a matter of fact, he is the most extraordinary man, the chief among men, the leader and teacher of the three worlds."

      While the citizens of Rajagaha were thus talking among themselves, each from his own point of view, royal servants went to King Bimbisara and reported thus: "Great King, a wonderful person whom nobody knows whether he is a celestial being, or a gandhabha or a naga or yakkha, is going round for alms-food in our city of Rajagaha", Upon hearing their words the king who had already seen the Bodhisatta while standing on the upper terrace of the palace was struck with wonder and sent his ministers with the order: "Go and make careful inquiries about the man; if he is a yakkha, he will disappear when out of the city, if he is a celestial being he will go through the air; if he is a naga he will sink into the earth and disappear. If he is a real human being, he will eat his alms-food at a certain place."

      With his sense-faculties and mind well composed and in his unique elegance, with down-cast eyes seeing only one length of a yoke (about four cubits) as if he were captivating the eyes of the Rajagaha people, he went round and collected food just enough for his sustenance—the food which included all kinds of eatables coarse and fine of various colours mixed up together. Then he asked the people: "Where do those ascetics who come to this city usually stay? The people answered: "They usually stayed at the entrance of the cave facing east on the top of Pandava mountain." And so the noble Bodhisatta left the city by the eastern gate, through which he had entered. Thereafter he sat, facing east at the entrance of the cave on the mountain and tried to eat the mixed meal of coarse and fine food that he had brought with him.

      Having enjoyed the kingly bliss which was as great as that of a Universal Monarch only a matter of days ago, he made an effort to eat a morsel of food which was a mixture of coarse and fine edible things in assorted colours. As he was about to put the morsel into his mouth he felt miserable and almost vomited with the intestines turning upside down, for he had never seen such kind of food in his life and found it particularly disgusting. Then he admonished himself by saying; "You Siddhattha, in spite of the fact that you have been reigning supreme in a palace where food and drinks are available at your pleasure and where you have meals of three-year-old seasoned fragrant rice with different delicacies whenever you like, you, on seeing a recluse in robe of rags contemplated, "When shall I eat the meals obtained by going on alms round from house to house after becoming a recluse like him? When will the time come for me to live on meals thus collected? And have you not renounced the world and become a recluse with such thoughts? Now that your dream has come true, why do you like to change your mind?" Then without the slightest revulsion he took the meal that was so rough.

      The ministers, three in number, sent by King Bimbisira for the investigation approached the Bodhisatta and explored all the facts concerning him. Then two of the three stayed behind while the third returned to the king and reported: "Great King, that recluse who had gathered alms-food is still sitting peacefully at the entrance of the cave facing east on the top of Mount Pandava absolutely without fear like a lion king, or a tiger king or a bull king, after eating in a normal manner, the meal that he had obtained." Thereupon, King Bimbisira made haste and went in an excellent chariot to the Bodhisatta's place on Pandava mountain as far as the chariot could go; and then leaving the chariot, he continued his journey on foot. When he got near the Bodhisatta, he sat down on the cold stone slab with permission and being very much impressed with the Bodhisatta's deportment, he gladly conversed with him. He said: "Friend, you are still young and tender in age. You are also endowed with handsome physique and characteristics. I think that you are of good birth belonging to a pure ruling class. I offer you as much royal pleasure and wealth; as you want in these two countries of Anga and Magadha which are under my control. Be a king and reign! Please also tell me your lineage." Thus the king asked about the Bodhisatta and offered kingship to him.

      Then the Bodhisatta considered: "If I had the desire to be a king, such Deva King as the Four Great Kings of the celestial world and others would have proposed to offer me their respective regal fortunes. Or, if I remained living a kingly life in my palace, it would have been certain that I would become a Universal Monarch. Not knowing this, this King Bimbisira has made such a proposal to me saying in such a way I will now let him know of my royal life." So thinking, he stretched out his right hand pointing in the direction whence he had come; and then he said in verse.

     (1) Ujum janapado kaja, Himavantassa passato dhanaviriyena sampanno Kosalesu niketino. 
      "O, Noble king, you who please your people with mettaby ruling them with the four modes of support (four modes of supports: Sangaha-vatthu. See fn. 2 on p.89 and p. 115 of Vol.1. Pt.) In the land of the Kosalan people near the mountain titled Himavanta, which is straight from here in the direction of the north, exist the region of Kapilavatthu, full of grain, food and drink and famed like the divine city of Amaravati — the region that belongs to my father Mahasuddhodana, the excellent torch of the lineage of the sun that has long been aristocratic ancestry since the beginning of the world. It is the place which is endowed with seven kinds of treasure and men of valour, numbering eighty-two thousand, who have the ability of plucking the star at the end of the sky by means of their prowess.''

     (2) Adicca nama gottena, Sakiya nama jatiya tamha kula pabbajito' mhi kame abhipatthayam
      "O Noble King, you who are recognized as a Deva! Because I am not a stranger but related to the Sun-God; I am Adicca by clan which is pure; I am Sakiya by birth which is glorious, the new name which cropped up from the joyous utterance of King Ukkaka: "Sakyavata bho kumara". Coming from that Adicca clan and Sakiya royal lineage I have renounced the world with a view to become a Buddha, not because I aspire after objects of sensual pleasures."

     (3) Kamesvadinavam disva nekkhammam datthu khemato padhanaya gamissami ettha me ranjati mano. 
      "O Noble King, you who recognized as a Deva! With my insight wisdom, I saw clearly more of suffering and less of enjoyment in the material objects of sensual pleasures; I also saw renunciation of both objects and defilements of sensual pleasures as a haven free from dangers. Having seen thus I became a recluse with Buddhahood as my goal. I will proceed to strive for the attainment of Nibbana, the ultimate reality that comes of renunciation and that excels all other states immensely in its quality of peace. My mind always yearns for that state called Nibbana which is far superior to all other states. 

      With these three verses, the Bodhisatta told King Bimbisara that he had come from the lineage of Sakiya and had taken up an ascetic life; that he had no desire at all for material pleasures; and that, having become a recluse with the aim to achieve Nibbana, he would be retreating to the forest for practice of dukkaracariya in order to attain that very state of Nibbana speedily. When told thus King Bimbisara replied: "Venerable Sir, I have already heard that 'Prince Siddhattha, the son of King Suddhodana, after seeing the four omens with his own eyes, and renouncing the world to become a recluse, would attain Perfect self-Enlightenment, the Supreme leadership in the three worlds. Having seen myself your great aspiration after Nibbana, I firmly believe that you will certainly become a Buddha. Venerable Sir, let me make a supplication to you. When you have attained Buddhahood, please visit my country first and foremost!" After thus solemnly extending his invitation, King Bimbisara went back into the city. 



CHAPTER FIVE 

LEARNING FROM AND DISCUSSING WITH ALARA AND UDAKA
The Bodhisatta took instruction from and had discussion with Sect-leaders Alara and Udaka, and thereafter gained eight mundane attainments
     Atha rajagaham vararajagaham 
     nararajavare nagaram tu gate 
     girirajavaro munirajavaro
     migirajagato sugato pi gato. 
      Then, when King Bimbisara, the noble ruler of the people of the Magadha country, having spoken with and extended his invitation to the Bodhisatta, returned and entered the city of Rajagaha, founded by that glorious Universal Monarch Mahagovinda, Lord of the people and Leader of the humans, and other powerful monarchs, the Blessed Bodhisatta who was endowed with all excellent qualities like Mew, chief of mountains, who was the righteous monarch of ascetics, and whose graceful deportment was like that of the lion, lord of the beasts, also went to the sylvan palace in search of Nibbana, the Supreme Peace. 

      In accordance with this verse-song that occurs in the Buddhavamsa Commentary and the Jinalankara Sub-commentary, when the righteous King Bimbisara had gone back to the city of Rajagaha, the Bodhisatta set out on a journey in quest of the bliss of Nibbana known as Santivara (Supreme Peace); on his way he reached the place of a great religious teacher, Alara by name and Kalama by clan.

     (As the meetings of the Bodhisatta with the Sect-leaders Alara and Udaka have been dealt with elaborately in the Pali Text, the Commentaries such as those on the Buddhavamsa and the Jataka contain only a brief account of it. But for our readers, it may not be easy to have access to the Text. Therefore the chapter on the same incident will be treated with a few more details in this Chronicle.
     In this connection it may be asked, "Why did the noble Bodhisatta go to Alara and Udaka and not to the famous heretical teachers (who claimed to be Buddhas) such as Purana Kassapa and others?" The reason was that the systems of practice of the heretical teachers were not substantial ones. The Bodhisatta himself had made investigations as long ago as ninety-one kappas by personally following their courses just to know whether they were of true value or not. From his personal experiences he knew thoroughly that they were not. Therefore he did not go to these heretical teachers; he approached only the well-known teacher Alara who was leading a religious life surrounded by several followers.) 
      When he reached the place of Alara the Sect-leader the Bodhisatta made a request saying: "O friend, you of Kalama clan, I wish to lead a holy life in this system of yours." Then Alara gave his permission and words of encouragement sincerely thus: "O noble friend, do stay in this system of ours! Ours is the one that enables an intelligent practising person in no time to realize the teacher's view and to abide blissfully."

      As permitted by Alara the Sect-leader, the Bodhisatta soon underwent studies in the newly found system. Being a man of superb intelligence, the Bodhisatta could easily learn Alara's doctrine and the practice. Just by repeating what the teacher uttered with slight lip-movements, the Bodhisatta reached the stage of learning at which he could say, "I have understood!" In fact, he did declare, "I have understood! I have seen the course!" and the Sect-leader and his other disciples also agreed to his declaration.

      On considering the way the Sect-leader Alara had spoken with authority of the course of practice resulting in the realization of Akincannayatana (Mundane) Jhana, he came to know thus: "it does not appear that the Sect-leader Alara has just learnt by heart only through faith and without personal wisdom the course of practice leading to this Akincannayatana Jhana. Verily, this teacher must be one who has himself gained and realized the seven Mundane Attainments." And so he approached the teacher again and asked him downright thus: "O friend belonging to the Kalama clan, to what extent do you say that you yourself dwelt realizing this doctrine of yours?" As he had himself realized it Alara replied in the manner of those who had practical knowledge (not theoretical) by giving a full account of the seven attainments up to Akinncanayatana Jhana.

      Thereupon, it occurred to the Bodhisatta thus: "Not only does the Sect-leader Alara possess faith firm enough to attain Jhanas; I, too, have firm faith to attain Jhanas. Not only does he possess energy, mindfulness, concentration and wisdom strong enough to reach Absorption (Appana) Jhana; I, too, have strong energy, mindfulness, concentration and wisdom to reach there. Alara says that he has himself realized the seven mundane Jhana attainments up to Akinncanayatana with Abhinnaand abide blissfully therein. It would be good if I, too, were to strive to realize like him the seven mundane Jhana attainments." With this intent he strenuously practised kasina parikamma, and within two or three days he himself realized like his teacher Alara the seven mundane attainments up to Akinncanayatana Jhana and dwelt blissfully therein.

      Then the Bodhisatta-went to the Sect-leader Alara and asked "Friend Kalama, do you say that through this much of practical course you have yourself realized with Abhinnathese seven mundane Jhanas and dwelt blissfully therein?" When Alara replied in the affirmative, the Bodhisatta informed him thus: "Friend, through this much of practical course I, too, have myself realized with Abhinna the seven mundane Jhanas up to Akinncanayatana Jhana and dwelt blissfully therein." Thereupon, as befitting a noble person free of the mental impurity of envy (issa) and selfishness (micchariya), Alara the Sect-leader spoke joyfully words of altruism thus: "We have seen with our eyes a fellow recluse of sharp intelligence like your noble self. It is a great gain for us, friend!" 

     Issabhibhuta lokamhi
      Alaro yo anissuki
      vannavadi sudhirassa
      aho ularachandata. 
     "In the wide world dominated by the evil thought of envy (issa) which is a jealous feeling caused by another's welfare and good fortune, Alara the Sect-leader, being a true noble personage without envy, openly spoke words of praise to the Bodhisatta who was possessed of sharp, quick and incomparable intelligence. Being a person endowed with purely honest and homage-worthy desire (chanda) like that of Alara the noble teacher who has unblemished wisdom is indeed exemplary and deserving of acclaim with the snapping of the fingers!" 

Udaka the Sect-leader honoured the Bodhisatta by entrusting him with the whole sect and making him his teacher
      Not only had the Sect-leader Udaka spoken congratulatory words as has been said above as befitting one who was free from the mental impurity of' envy and selfishness, he went further, saying thus: "O superb man, what my father Rama the Master had himself realized with Abhinnaand taught, you superb man, have yourself realized with Abhinna. What you, superb man, have yourself realized with Abhinna, my father Rama the Master had himself realized with Abhinna and taught. In this way, the doctrine my father had discerned, you, superb man, also have. The doctrine you, superb man, have discerned, my father Rama the Master had. In this way, you are like my father, and my father was like you. Please come friend, please take charge of this great sect." So saying he entrusted the Bodhisatta with the whole sect. Thus Udaka appointed his fellow ascetic and spiritual companion Bodhisatta as his own teacher.

      Not only did he entrust him with the entire sect but he honoured the Bodhisatta with reverence the way Alara the Sect-leader did as has been stated before. 

The Bodhisatta departed from the great teacher Udaka on seeing defects in the mundane Jhana attainments 
     Having put efforts and gained the eight mundane Jhana attainments, as he had acquired Jhanic experiences in previous existences and as he was highly intelligent, the Bodhisatta soon reflected on the nature and prospects of the said eight Jhana attainments up to Nevasanna-nasannayatana Jhana in the present life and the fruits that would accrue in the future: he came to know perfectly well the nature and prospects of these eight Jhana attainments up to Nevasanna-nasannayatana Jhana in the present life and his rebirth that would take place in the Brahma abode of Nevasanna-nasannayatana hereafter. Therefore he came to the conclusion that these eight mundane Jhanas fell within the cycle of suffering; he also deeply contemplated thus: "The aggregate of these attainments cannot lead to wearinesss in the cycle of suffering, to detachment, to cessation of defilements such as lust (raga), etc., to extinction of all these defilements, to knowledge of all that is to be known, to achievement of knowledge of the four Paths, to realization of Nibbana. In fact, these eight attainments result at most only in the Brahma abode of Nevasanna-nasannayatana Jhana where one lives for eighty-four thousand Maha-kappas, but they cannot produce any benefit superior to that. The highest Brahma world of Nevasanna-nasannayatana Jhana in which the same Jhana results is also only a realm not liberated from the dangers of birth, decay and death. It is, in fact, a region already encircled by the snares of the King of Death. 

      A man severely afflicted with hunger eats at first with relish a big plateful of delicious meal; but later on he became fed up and felt repugnant of it on account of derangement of the bile or the phlegm or of the falling of a fly on to the meal and abandons it without the slightest thought of taking another morsel. In the same way, the Bodhisatta, after putting efforts and gaining the said eight mundane Jhana attainments within two or three days without difficulty, at first dwelt in and enjoyed the said attainments; but from the moment he discerned the aforesaid defects such as their being within the cycle of suffering, etc., he had entirely lost interest in exercising the eight attainments even by means of one of the five kinds of mastery. He repeatedly abandoned the attainments, saying: "These eight attainments are of no use whatever! These eight attainments are of no use whatever!" And as he was wearied of them, he departed from the Sect-leader Udaka.

The Bodhisatta's meeting with the Sect-leader Udaka and his endeavour to gain Nevasanna-nasannayatana Jhana
      Having departed from the Sect-leader Alara, and being desirous of seeking the bliss of Nibbana, named Supreme Peace (Santivara) went on and on until he came upon the leader of another sect, Udaka the Son of Rama. Therefore he asked the Sect-leader Udaka for permission by saying "Friend, I wish to lead a holy life in this system of yours." Then the Sect-leader Udaka the Son of Rama replied thus in giving the permission: "Friend, please stay in this system of ours! Our doctrine, if put into practice with efforts by learned persons, will enable them in a short time to realize with Abhinna the teacher's view (acariya-vada) and to live in happiness." Accordingly the Bodhisatta lost no time to learn the doctrine and the course of practice of Udaka the Sect-leader. As with Alara, leader of the previous sect, the Bodhisatta being highly intelligent could easily learn the doctrine and the course of practice. Just by repeating what the teacher uttered with slight movements of the lips, the Bodhisatta reached the stage at which he could say, " I have understood!" In fact, he did announce, "I have understood! I have seen the course!" and was confirmed by the Sect-leader Udaka and his disciples. 

      On considering the way Udaka explained according to their traditional method (which Udaka had learnt from his father Rama) the course of practice leading to Nevasanna-nasannayatana (mundane) Jhana, the Bodhisatta came to understand thus: "It does not seem that Rama, the deceased father of Udaka, had merely learnt by heart, believing what others speak of the course of practice leading leading to Nevasanna-nasannayatana Jhana. In fact, the teacher Rama, father of Udaka, must have been one who has personally gained and realized the eight mundane Jhanas".

(At the time when the Sect-leader Udaka was having discussion with the Bodhisatta, he had not yet himself realized the eight attainments: he was then telling the Bodhisatta what had been told by his father Rama. When the Bodhisatta had learnt from him and realized within two or three days the eight mundane Jhanas up to the highest of them all, Nevasanna-nasannayatana Jhana, he parted company with Udaka. As for Udaka himself, only when the Bodhisatta had left him, he was greatly overcome by samvega and made exertion to gain the attainments; as befitting one who had previous experiences in meditation, he realized Jhanas up to Nevasanna-nasannayatana Jhana. Direct mention of this point is made in the Mulapanasa Tika, Vol.II. This accounts for the Bodhisatta's consideration with reference to Udaka's father Rama and his question about the great teacher Rama alone in his discussion with Udaka. This is mentioned here so that readers of the Chronicle may be informed in advance.) 
      The Bodhisatta approached the Sect-leader Udaka again and asked him directly thus: "O friend, to what extent did your father, Rama the Master, say that he himself dwelt realizing this doctrine of his?" Udaka replied that his father did so to the extent of Nevasanna-nasannayatana Jhana.

     Then it occurred to the Bodhisatta thus; "Not only had Udaka's father, Rama, the Master, possessed faith firm enough to attain Nevasanna-nasannayatana Jhana, I too have such faith leading to that Jhana. Not only had he possessed energy, mindfulness, concentration, and wisdom strong enough to reach Nevasanna-nasannayatana Jhana, I, too, have such energy, mindfulness, concentration and wisdom to get there. Udaka's father, Rama the Master, said that he had personally realized the eight mundane Jhana attainments up to Nevasanna-nasannayatana Jhana with Abhinnaand dwelt blissfully therein. It would be good if I, too, were to strive to realize like him the eight mundane Jhana attainments." With this intent he strenuously practised kasina parikamma, and within two or three days he himself realized like Udaka's father, Rama, the Master, the eight mundane jhana attainments up to Nevasanna-nasannayatana Jhana and dwelt blissfully therein. 

      Then the Bodhisatta went again to the Sect-leader Udaka and said:

      "Friend, did your father Rama the Master say that through this much of the practical course he had himself realized with Abhinnathe eight mundane Jhanas and dwelt blissfully therein?" When Udaka replied in the affirmative, the Bodhisatta informed him thus: "Friend, through this much of practical course I, too, have myself realized with Abhinnathe eight mundane jhanas up to Nevasanna-nasannayatana Jhana and dwelt blissfully therein." Thereupon, as befitting a noble person free from the mental impurity of envy and selfishness, Udaka the Sect-leader, like Alara the leader of (the previous) sect, spoke joyfully words of altruism thus: "We have seen with our own eyes a fellow recluse and spiritual companion of sharp intelligence like you. It is a great gain for us, friend"'

Chapter Six

THE PRACTICE OF SEVERE AUSTERITIES BY THE BODHISATTA 
The Bodhisatta's visit to Uruvela and practice of severe austerities (Dukkaracariya) for six years 
      After his departure from the Sect-leader Udaka, the Bodhisatta went about in the Magadha country in search of Nibbana and eventually arrived in the market town of Sena. Near Sena was Uruvela forest. In the forest the natural lay-out of the land was delightful enough for noble and virtuous men; the forest itself was pleasant; the river Neranjara had an attractive landing place, free of mud and mire, with a sand beach like silvery sheets spread out; with pleasingly clean and clear currents full of sportive fish and tortoises, the river flowed continuously; there were also small villages where forest dwelling ascetics could easily receive alms-food. When the Bodhisatta saw all these features, he noted them all carefully and had a good idea thus; "This is an ideal place for sons of good families seeking Nibbana to undertake meditation in." Accordingly, he built a small dwelling place with available dry firewood and leaves and stayed in the forest of Uruvela to engage in meditation. 

The manifestation of three similes to the Bodhisatta 
     Then there appeared in the mind of the Bodhisatta three similes. They are: 

      (1) In order to make fire, however hard a man rubs with a fire kindling stick a big piece of wet firewood (wet fig-tree wood) soaked in water, he cannot produce fire and will only become miserable. In the same way, in this world, the so-called recluses and Brahmins in whom the wet and slimy elements of sensual passion have not dried up and who do not stay away from sense-objects either will not realize the Path and Fruition but only will become miserable however hard they work to rid themselves of defilements. This was the first simile that manifested to the Bodhisatta. 

(In this simile, those in whom the slimy elements of sensual passion have not dried up are likened to the big piece of wet fig-tree wood; the act of keeping themselves in the water of sense-objects is likened to the act of soaking in water of the big piece of wet fig-tree wood; the inability to secure the fire of the knowledge of the Path however hard they work without giving up sense-objects is likened to the non- productivity of fire but the productivity of misery however hard the big piece of wet fig-tree wood soaked in water is rubbed. This simile signifies the asceticism called saputtabhariya-pabbajja of those wandering ascetics each of whom living a household life with a wife and children.)
     (2) In order to make fire, however hard a man rubs with a kindling stick a big piece of wet fig-tree wood kept on land away from water, he cannot still secure fire because of the wetness of the wood; instead he will only become miserable. In the same way, in this world, the so-called recluses and Brahmins in whom the slimy elements of sensual passion have not dried up will not realize the Path and Fruition but will only become miserable however hard they work, staying away from the water of sense-objects physically as well as mentally. This was the second simile that manifested to the Bodhisatta. 

(In this simile, those in whom the slimy elements of sensual passion have not dried up are likened to the big piece of wet fig-tree wood; the inability to secure the fire of the knowledge of the Path however hard they work, staying away from sense-objects both physically and mentally, is likened to the non-productivity of fire but the productivity of misery instead of fire, because of the wetness of the wood, however hard the big piece of wet fig-tree wood kept on land away from water is rubbed. This simile signifies the asceticism called brahmana dhammika-pabbajja of those brahmins who, having renounced their wives and children, devote themselves to the wrong practice, pasanda.)
      (3) "In order to make fire, when a man rubs with a fire-kindling stick a big piece of dry fig-tree wood kept on land away from water, he can secure fire easily as the wood has been kept on land away from water and is itself dry. In the same way, in this world, those who are called recluses and brahmins in whom the wet and slimy elements of sensual passion have dried up and who have stayed away from sense-objects physically as well as mentally can realize the Path and Fruition when they practise the correct ascetic doctrine whether with difficulty or with ease." This was the third simile that manifested to the Bodhisatta. (Comparisons should be made in the aforesaid manner. This smile signifies the asceticism of the Bodhisatta himself)

The group of five came and waited upon the Bodhisatta 

      The group of five recluses who had already taken up an ascetic life even just after the birth of the Bodhisatta as has been said previously was enquiring whether the Bodhisatta Prince had renounced the world and become a recluse or not; on hearing that the Bodhisatta had, they began to visit villages, market towns, etc., one after another, to look for the Bodhisatta and caught up with him in Uruvela forest. Having strong hopes then that 

      "In no time will he become a Buddha! In no time will he become a Buddha!" they waited upon him who was engaged in the severest austerities (dukkaracariya) which would last for six years: they moved about him fulfilling their duties such as sweeping the place around fetching him hot and cold water and so on.

The Bodhisatta's practice of dukkaracariya, strenuous Exertion 
The strenuous Exertion made up of fourfold determination, namely, (I) "Let only the skin be left!" (2) "Let only the sinews be left!" (3) "Let only the bones be left!" and (4) "Let the flesh and the blood be dried up!" is called Padhana-viriya. The practices to be mentioned now are called work of Exertion (padhana) as they are done with Padhana-viriya. They are also called dukkaracariya as they are difficult for ordinary people to practise. 

      (a) Having repaired to the market town of Sena, for alms-round the Bodhisatta spent a large number of days practising meditation for the development of loving-kindness (metta-bhavana). Then it occurred to him thus: "What benefit will accrue from depending on this coarse and rough food swallowed in morsels? By eating such food to my heart's content and developing loving-kindness, I will not achieve Omniscience which is my goal." And so he gave up living on alms-food and sustained himself by eating big and small fruit, which fell down in Uruvela forest. Failing to achieve Omniscience even in this way, he thought to himself thus: "This food consisting of big and small fruit is still coarse. Searching for fruit is also a kind of impediment (palibodha)." Accordingly, he sustained himself only with the fruit which dropped from the tree he was using as a shelter. 

      (b) Then the Bodhisatta considered thus: "It would be good if I, grinding my teeth and clicking my tongue" were to suppress unwholesome consciousness associated with wrong thoughts such as sensual ones, etc., with my wholesome consciousness associated with powerful right thoughts. It would be good if I were to eradicate it. It would be good if I were to remove it by means of the fire of energy." So, grinding his teeth and clicking his tongue, he suppressed unwholesome consciousness with wholesome consciousness one. He did not let it arise but eradicated it. He removed it from his person by means of the fire of energy. Thereupon, sweat came out trickling from his armpits. For example, it was like the trickling down of sweat from the armpits of a feeble man when a man of strength held him by the head or the shoulder and pressed him down. At that moment, the Bodhisatta's effort was very vigorous. It was not slackened at all. His mindfulness was extremely distinct and steadfast; never did he lose his awareness. But his painful effort battered, as it were the whole of his body, which was heated all over and it knew no relief. Although he was in such a miserable plight, his willingness to pursue the struggle remained unflinching. 

      (c) Then it occurred to the Bodhisatta thus: "It would be good if I were to develop Appanaka-Jhana by restraint of out-breathing in-breathing ." So, with unrelenting effort, he restrained exhalation and inhalation through the mouth and the nose so that the air could not go out or come in. Then, having no chance, the air accumulated and escaped through the ears, through the mouth and the nose. The sound produced by the wind thus escaping was forceful like that coming out from the bellows of a blacksmith. At that moment, the Bodhisatta's effort was very vigorous; it was not slackened at all. His mindfulness was extremely distinct and steadfast; never did he lose his awareness. But his painful effort battered, as it were, the whole of his body, which was heated all over and which knew no relief. Although he was in such a miserable plight, his willingness to pursue the struggle remained unflinching. 

      (d) Then it occurred to the Bodhisatta thus: "It would be good if I were to repeat developing Appanaka Jhana." So with unrelenting effort, he restrained exhalation and inhalation through the mouth ,the nose and the ears. Then having no chance to escape through the mouth, the nose and the ears, the wind rushed up to the head battering and piercing it. For example, it was as if a man of strength was churning the head with a sharp and pointed drill. Even at that time, his energy was as vigorous as before; it was not slackened at all. His mindfulness also was still very distinct and steadfast; never did he lose his awareness. But his painful effort battered, as it were, the whole of his body which was heated all over and which knew no relief. Although he was in such a miserable plight, his willingness to pursue the struggle remained unflinching.

      (e) Again, it occurred to the Bodhisatta thus: It would be good if I were to repeat developing Appanaka Jhana. So, with unrelenting effort he kept on restraining exhalation and inhalation through the nose and the mouth and the ears. Thereupon, the violent wind battered the head and as a result he suffered from very severe ricking headaches. For example, it was like a great suffering caused by a man of tremendous strength who fastened a leather string around the head and tightened it. (You, dear reader, imagine that a man of strength puts a large loop of strong leather string around your head and he twisted with a stick to tighten it up. It was the same as that.) At that time, too, his energy was as vigorous as before; it was not slackened at all. His mindfulness was still very distinct and steadfast; never did he lose his awareness. But his painful effort made the whole of his body battered, as it were, which was heated all over and which knew no relief .Although he was in such a miserable plight, his willingness to pursue the struggle remained unflinching. 

      (f) Still again, it occurred to the Bodhisatta thus: "It will be good if I were still to go on developing Appanaka Jhana." So, with unrelenting effort he kept on restraining exhalation and inhalation through the nose, the mouth and the ears as before. Thereupon, the air of great intensity injured the abdomen as if carving it up. For example, it was as if a skilful butcher (or his assistant) cut up the abdomen with a sharp butcher's knife. At that time, too, his energy was as strong as before; it was not slackened at all. His mindfulness was very distinct and steadfast; never did he lose his awareness. But his painful effort made the whole of his body battered, as it were, which was heated all over and which knew no relief Although he was in such a miserable plight, his willingness to pursue the struggle remained unflinching. 

      (g) Once more, it occurred to the Bodhisatta thus: "It would be good if I were still to go on developing Appanaka Jhana." So, with unrelenting effort he kept on restraining exhalation and inhalation through the mouth, the nose and the ears as before. Thereupon, the whole of his body suffered from violent burning daharoga, 'burning disease'. For example, it was like being severely burnt when a weak man was grilled on a big heap of fire by two strong men each on one side holding him by the right arm and the the left. At that time the whole of the Bodhisatta's body remained burning hot. At the same time, his energy was not slackened but remained as strong as before. His mindfulness was extremely distinct and steadfast. On account of the trauma of his strenuous Exertion (Padhana) he could not, however, get peace. Nevertheless, his willingness to pursue the struggle remained unflinching.

Note: Paragraph (a) is from the Jinalankara TikaParagraphs from (b) to (g) are from the Mahasaccaka Sutta. 
Mara's visit to deter the Bodhisatta by feigning goodwill 
      Even at the time when the Bodhisatta was going forth, Mara discouraged him saying, "O Prince Siddhattha, on the seventh day from today, the Wheel-Treasure will arrive. Do not go forth." But the Bodhisatta replied with tremendous boldness thus: "O Mara, I knew that the Wheel-Treasure would come to me. I do not, however, wish to enjoy the bliss of a Universal Monarch. You go away! Do not stay here! I will endeavour to attain Buddhahood, thereby letting the ten thousand world-systems resound throughout." Since then Mara had followed the Bodhisatta for six years looking for an opportunity to dispose of him with the thought, "If thoughts of sensuality kama vitakka, or thoughts of ill-will vyapadavitakka, or thoughts of violence vihimsa-vitakka, arise in his mental continuum, I will kill him right on the spot" Up till now, for six long years, Mara could not find at all any of these wrong thoughts in the Bodhisatta. 

      When six years had elapsed, it occurred to Mara thus: "Prince Siddhattha is of great energy. His dukkaracariya also is so strenuous. He may become a Buddha at one time or another. What if I approach him and give him some words of advice, thereby causing him to stop his practice." "Then he approached the Bodhisatta and told him of his intentions. (After his Enlightenment, the Buddha gave bhikkhus a sermon under the title of Padhana Sutta, explaining how Mara had come and persuaded him by feigning goodwill, and how the Bodhisatta had boldly retorted him. The dialogue between Mara and the Bodhisatta will now be reproduced in simple Myanmar.) 

      Having approached the Bodhisatta who had been repeatedly developing the Appinaka Jhana in Uruvela forest near Neranjara with the sole aspiration after Nibbana, Mara said: 

      "O my friend Prince Siddhattha, the whole of your body is so emaciated with the loss of flesh and blood. Your beauty and complexion have much deteriorated. Your death is coming very close; the chance of your remaining alive is very faint, only one against one thousand for death. O Prince Siddhattha, please take care of yourself so that you may live long. Longevity is excellent and commendable. If you live long, you can perform many acts of merit. You can develop your merit by observing the precepts or by performing sacrificial rites. What is the use of living thus in the forest and practising austerity so miserably and feebly without knowing whether you will be dead or remain alive. (No benefit will accrue to you.) In order to achieve your goal, Nibbana, the old traditional path is very difficult to follow; it is also toilsome and hard; It is indeed not feasible to get on and tread along such a road ." 

      In this way Mara said with a semblance of compassion as though he had goodwill for the Bodhisatta and as though he had pity on him. (An ordinary person might have found Mara's words persuasive.) 

      On being spoken to thus with a semblance of compassion by Mara, the Bodhisatta said boldly to Mara as follows: 

"You Mara, you who bind up those unmindful sentient beings—Devas, Brahmas and humans—so that they may not be liberated from samsara! You have come into my presence for your own benefit and with an ulterior motive to create harm and disturbances to others." (By these words the Bodhisatta repelled Mara's visit of false goodwill.) 

     "I do not have an iota of desire for the kind of merit that leads to the cycle of suffering vattagami. You should have spoken thus only to those who are yearning for vattagami merit.) (With these words the Bodhisatta rejected Mara's speech that "If you live long, you can perform many acts of merit.") 

     "You Mara, there are those who have no confidence (saddha) at all in Nibbana; there are those who have confidence but are of feeble energy (viriya); then there are those who have both confidence and energy but are not endowed with wisdom (panna), you should discuss only with them and give encouragement to them to live long. As for me, I have absolute confidence that, if I strive enough, I shall realize even in this life Nibbana where my body ceases to exist. I have flaming energy that is capable of burning and turning into ash the grassy rubbish of defilements. I have incomparable wisdom which is like an explosive of Sakka and which can crush the rocky mountain of dark ignorance (avijja) into pieces. I also have both mindfulness (sati) and concentration (samadhi) the mindfulness that will enable me to become a Buddha who does not at all forget what has been done and spoken of over the ages gone by; and the concentration which, standing firm against the forceful wind of vicissitude, is like an engraved stone pillar that does sway in a storm. Fully endowed with these five qualities that enable one to reach the other shore Nibbana, I am working hard even at the risk of my life. With a person like me why did you want to discuss long life and why did you flatteringly encourage me to live on? In reality, it is not commendable to stay alive just for a single day in the human world for one who exerts with firm diligence and strong perseverance, who possesses insight through Appana Samadhi and who discerns thoroughly the rise and fall of the physical and mental aggregates?" (With these words the Bodhisatta posed counter threat to Mara who had threatened saying, "O Prince Siddhattha, your death is coming very close, the chance of your remaining alive is very faint, only one against one thousand for death.")

      You Mara, this wind in my body caused by the tempo of my exertion in practising Apanaka Jhana would be capable of drying up the water currents in the River Ganges, Yamuna, etc. Why would it not be capable of drying up the little blood that is in me, whose mind has been directed to Nibbana? Indeed, it is strong enough to dry it up. When the blood in my body, about four ambanas in capacity, has dried up on account of the oppressing wind generated by my exertion in practising meditation with a view to attain Nibbana, the bile which is of two kinds, composed (baddha) and non-composed (abaddha) and the phlegm, also about four ambanas, that covers whatever is eaten and swallowed so that no foul smell would come out; I and the urine and nutritive elements, also about four ambanas, will certainly dry up. If the blood, the bile, the phlegm, the wine and nutritive elements dry up, the flesh will certainly be depleted. When the blood, the bile, the phlegm, the urine and the flesh are all gone in this way, my mind becomes even clearer. (Such exhaustion will not make me retreat. Only because you do not know that my mind is so keen, you spoke words of 'love for life' (jivitanikanti) such as "O Prince Siddhattha, the whole body of yours is so emanciated with the loss of flesh and blood." and so on.) Not only is my mind clear but my mindfulness which is like the treasurer of a Universal Monarch, my wisdom which is like the vajira diamond weapon of thunderbolt and my concentration which is like Mount Meru are unshaken, become even more developed and steadfast.

      "Although the blood and the flesh in me have been all exhausted, my mind remains cheerful and even becomes clearer and and has reached the excellent stage of the incomparable feeling which has been tremendously experienced by those noble Bodhisattas, Superb Men (Mahapurisa) and Banners of Male Folk. Though my whole body has dried up to the point of almost emitting flames and though I am thereby thoroughly exhausted, my mind is not at all inclined towards sensual objects such as my royal city with its palaces, Yasodhara, Rahula, forty thousand palace ladies and attendants and so on. You Mara, observe and investigate for yourself the purity and uprightness of the incomparable heart of mine, of a man who has fulfilled the Perfections." 

     (With these words the Bodhisatta demonstrated the firmness of his spirit.) 

The Ten Armies of Mara 

      (1) "You Mara, there are objects of sensuality (vatthu-kama), animate or inanimate, and defilements of sensuality (kilesa kama) which is craving for these sensual objects; both these forms of sensuality cause those householders to become deluded so that they do not know the Truth. Therefore these two, vatthu-kama and kilesa-kama, constitute your First Army. There are householders who die worldlings (putthujjanas) amidst their own worldly belongings gihibhoga because they cannot forsake them though they know the rarity of the rise of a Buddha (Buddh'uppada dullabha) and the rarity of the life of a recluse (pabbajitabhava dullabha). As for recluses, the requisites such as robes, bowls, monasteries, parks, beds, couches, bed sheets and coverlets, which may be craved and enjoyed by them are all materials of sensuality. And there are recluses who die worldlings amidst the monastic materials of sensuality in the form of the four necessaries, namely, dwelling place, clothing, meal and medicine donated by lay people. They die in that manner because they cannot give them up though they have learnt at the time of their ordination about using the foot of a tree as a dwelling place; using robes made of rags from a dust heap as clothing; using alms-food as meal; and using putrid urine of a cow as medicine. These householders and recluses meet their hideous death on encountering Mara's First Army of sensuality (kama). (From Ledi Sayadaw's nissaya translation of the Padhana Sutta.)

      (2) "Ahhough they have taken up an ascetic life after resolutely abandoning gihibhoga, some tend to be disturbed and corrupted by such factors as aversion (arati) and dissatisfaction (ukkanthita) which are not taking delight in being a recluse, not taking delight in learning and practice, not taking delight in the seclusion of forest dwellings, and not taking delight in Concentration Meditation (Samatha) and Insight Meditation (Vipassana). Therefore arati and ukkanthita constitute the Second Army of yours, Mara .(Some ascetics meet their death, being drowned in the sea of Mara's Second Army.)

      (3) "Although some recluses have overcome that Second Army, while observing dhutanga practices of austerity and because of the very strict rules of dhutanga, which compel them to eat only what is available such as food of all kinds mixed together, some cannot eat their hearts' content (lit, they cannot eat voraciously in the manner of 'a thirsty bull quenching his thirst when led to water'); and are not satisfied and become hungry again, suffering like a crazy earthworm which writhes at the touch of salt. As thirst and hunger khuppipasa sets in they lost interest in asceticism and are obsessed with the burning desire to take food. This khuppipasa constitutes the Third Army of yours, Mara. (Some ascetics meet their death, being drowned in the sea of Mara's Third Army.)

      (4) "When they are oppressed by hunger and thirst, some of them become physically and mentally weak and are at their wit's end. They become disheartened, indolent and unhappy. As weariness (tandi) sets in they do not wish to carry on asceticism they are engaged in. This tandi constitutes the Fourth Army of' yours, Mara. (Some ascetics meet their death, being drowned in the sea of MTra's Fourth Army.)

      (5) "With no progress in their spiritual work and becoming lazy and despondent they begin to get bored and fall into a state of dejection. From that day as sloth and torpor (thinamiddha) sets in they take to sleeping in their monasteries, rolling from one side to the other, and lying with face downwards. This thinamiddhaconstitutes the Fifth Army of yours, Mara. (Some ascetics meet death, being drowned in the sea of Mara's Fifth Army.)

      (6) "Excessive sleep through laziness causes stalemate in their meditation and dullness of their minds. Overwhelmed by craving, they become weak and confused over this or that trifle. As fear (bhiru) sets in they are shaken with fright; and with trembling hearts they mistake a tree-stump for an elephant, a tiger for an ogre. This bhiru is the Sixth Army of yours, Mara. (Some ascetics meet death, being drowned in the sea of Mara's Sixth Army.)

      (7) "Although they pursue meditation after overcoming fear and regaining courage through practice, the Path to the Thina and the course of Magga have sunk deep. As doubt vicikiccha sets in they are not certain whether they are positively on the Path or not both in practice and theory. This vicikiccha is the Seventh Army of yours, Mara. (Some ascetics meet death, being downed in the sea of Mara's Seventh Army.)

      (8) "Afier getting themselves rid of vicikiccha, some keep on putting efforts uninterruptedly day and night. As unusual signs from meditation appear to them, they think highly of themselves. As arrogance and haughtiness (makkha-thambha) sets in, they do not accord others their rightful place; they destroy their good reputation; they give no respects to their elders; they display overbearingness to them. This makkha thambha constitutes the Eighth Army of yours, Mara. (Some ascetic meet death, being drowned in the sea of Mara's Eighth Army.) 

     (9) "When they go on meditating, having eradicated makkha thambha, they see more unusual signs and became proud of their advancement. Various forms of craving and conceit (tanhaa) are likely to appear as follows: they are pleased and elated to have abundance of gifts; they are pleased and elated to witness the spread of their fame to all four quarters; they are pleased and elated to receive some marvellous gains that nobody else has ever come across; and they are pleased and elated with their fame and followers wrongfully acquired from their preaching of false doctrines and from unjust boastftilness shown through evil desire and craving to-increase their gains. The aggregates of these factors of tanha mana constitute the Ninth Army of yours, Mara. (Some ascetics meet death, being drowned in the sea of Mara's Ninth Army.) 

      (10) "Some recluses coming under the above ninth category practise self-praise and honour which is att'ukkaisana; they indulge in despising and condemning others which is paravarnbhana. These two, att'ukkamsana and paravambhana, constitute the Tenth Army of yours, Mara. 

      "You Mara, you who prevent by force the liberation of humans, Devas and Brahmas from the rounds of suffering and you whose forces are enormous! These ten factors such as kama, arati, etc., form your. comrades-in-arm. You Mara, I whose heart is not white bin totally black and whose craving is gigantic! They are also your guns, cannons, and explosives that kill every recluse or hermit in their way. Those poor worldings who possess no strong faith, will, energy and wisdbm and who lack courage are not capable of repelling your attack and escaping from it. Only those extremely adventurous heroes, whose faith, will, energy and wisdom are great, do not reckon you even as a blade of grass; they can fight and put up resistance and escape. This escape after fighting and resisting can bring about the bliss of the Path, Fruition and Nibbana away from the dangers of the swords, spears and (other) weapons that belong to the troops of the Ten Armies of yours, wicked Mara.

      "You Mara, I would like you to know me as follows: 'This Prince Siddhattha, as befitting a noble man, a true hero, on arrival on the scene of a battle field, never takes a single step backward; he is indeed a feathered commander who wears the flowers of courage on his head, the flowers of munja grass taken to be a good omen and the truly heroic, victorious flag and banner. (It used to be customary for a valiant warrior, who knows no retreat, to fasten some munja grass on his head, on his banner (flag) or on his weapon to indicate that he is a brave man who would never withdraw. Such a military officer was called a 'feathered commander' in olden days.) If I have to withdraw from battle and to be defeated by you and remain alive in this world, it will be shameful, ruinous, disreputable and disgusting. Therefore regard me as one who firmly believe thus: 'It is far better to die on the battle field than to concede defeat to your force.'

      "Because in this world certain ascetics and brahmins who went to the battle front of kilesa putting on the yellow robe and equipping themselves fully with the requisites as their martial harness but who are without strength are overpowered by your tenfold great Army. Thus they are like those who without the light of such virtues as morality, etc., happen to have entered into darkness they are oppressed by your tenfold Army, Mara, they can by no means know the road of the jewelled Wheel of Dhamma namely, the seven factors of Enlightenment a (Bojjhanga) which is the excellent Path taken by Buddhas, Pacceka-Buddhas and other Noble Ones to attain Nibbana. (Therefore I would like you to take me as one who would fight and vanquish your tenfold Army and raise the flag of victory.)" 

      On hearing the valiant words thus spoken by the Bodhisatta, Mara departed from that place being unable to utter a word in reply.

Questionable points 
      In this chapter on dukkaracariya. the points which may be raised are: "Was the Bodhisatta incapable of becoming a Buddha without practising dukkaracariya?' (That is to say, "Is Buddhahood attained only through the practice of dukkaracariya?" or "Is Buddhahood unattainable without the practice of dukkaracariya?") 
      The answer is: "With or without dukkaracariya, the Bodhisatta could become a Buddha because he had completely fulfilled the Paramis, cagas and cariyas."
      "If Buddhahood was possible without dukkaracariya, why did he practise it laboriously?" 

      Partly because he wished to demonstrate his incomparable energy to beings including Devas and Brahmas and partly because he had considered that his heart would be filled with joy on recalling the virtues of his energy some time after his attainment of Buddhahood, the Bodhisatta practised · dukkaracariya laboriously. To give an example: a king who has earned kingship by virtue of customary succession, without warring with anybody but while remaining in the main palace, cannot rejoice as does a monarch who wins a kingdom after gathering his forces and fighting two or three battles and crushing his opponents. True, he who ascends the throne after engaging in war two or three times and coming out triumphant views his audience while enjoying the luxury of his kingship and reflects on his energetic deeds; he feels immensely happy thinking, "I have acquired this royality by doing such and such a thing at such and such a place and by killing such and such an enemy in such and such a manner." In the same way, the Bodhisatta practised dukkaracariya laboriously because he wished to demonstrate his incomparable energy to beings including Devas and Brahmas and because he had considered that his heart would be filled with joy on recalling the virtues of his energy some time after his attainment of Buddhahood.

      Another answer: Dukkaracariya was also practised out of kindness to help future disciples by setting an example. To elaborate: Those future disciples who come to know of the Bodhisatta's practice of dukkaracariya would contemplate:

      'Even the Blessed One attained Omniscience only after undergoing the practice of dukkaracariya though he had fulfilled the Perfections for four asankhyeyya and a hundred thousand aeons. What to speak of us! We would perhaps attain the Knowledge of the Path (Magga-nana) only if we could exert ourselves in meditation." Discerning the truth they would become convinced that meditation Exertion (padhana viriya) is something worth-making.

      When they are thus convinced and exert themselves, they will be able to put an end to birth, old age and death (Nibbana). Therefore the Bodhisatta practised dukkaracariya out of kindness to future disciples by setting an example to them.

      It was usual for each and every Bodhisatta to practisedukkaracariya at least for seven days in their last existence; our Buddha also was able to do it and accordingly practised it for six years. But he became a Buddha not because of his dukkaracariya. In fact, he attained Buddhahood only through the Middle Practice (Majjhima Patipatti). The Bodhisatta practised dukkaracariya to show the world with Devas by way of contrast at the outset that it was not the way leading to the knowledge of the Path.

      Though other Bodhisattas engaged in dukkaracariya for a far shorter period of seven days at least or of a month or so at most, our Bodhisatta had to do so for six years as a result of a verbal misdeed committed by him when he was Brahmin Jotipla, very proud of his birth, during the life time of Buddha Kassapa; he uttered very harsh words then: "How can this shaven-headed realize the Knowledge of the Path and Omniscience. Enlightenment is something that is very difficult to achieve!" (Majjhima Tika) 
Chapter Seven

The Attainment of Buddhahood 

Changing the mode or practice
      After the Bodhisatta had completed the austerity practices, dukkaracariya, for six years, as has been stated before, it was about the first waxing of Vesakha (April-May) following the month of Citta (March-April) of the year 103 Maha Era. At that time it occurred to the Bodhisatta thus:

      "The Samanas and Brahmanas of the past in their practice of austerities could have gone through only this much of pain and hardship at the most; they could not have gone through more hardship than what I am now enduring. The Samanas and Brahmanas of the future in their practice of austerities will go through only this much of pain and hardship at the most; they will not go through more hardship than what I am now enduring. The Samanas and Brahmans of the present day also in their practice of austerities may go through only this much of pain and hardship at the most; they cannot go through more hardship than what I am now enduring. (What hardship I have endured will not be less, but may oven be more, than the pain and suffering undergone by the Samanas and Brahmanas of the past, the future and the present. I have striven and practised the austerities strenuously for as long as, six years). Although I have exerted so strenuously in this manner, I have not attained Enlightenment, Sabbannuta Nana; I have not realized Buddhahood. There may perhaps be another mode of practice, another path, to attain Enlightenment, Sabbannuta Nana; to realize Buddhahood."

      Keeping on reflecting thus, he came to perceive that he had developed and entered upon the First Jhana of Anapana while sitting under the shade of the rose apple (Eugenia) tree at the time of the auspicious 'Ploughing Ceremony' performed by his father king Suddhodana. He recognised then that the practice of the First Jhana of Anapana must certainly be the true path, the correct mode of practice for the attainment of Sabbannuta Nana, realization of the Buddhahood. He further reflected: "Why should I be afraid of the Jhanic bliss realizable from the Anapana Concentration Meditation; it is the bliss that arises purely from renunciation (nekkhamma) and entirely detached from the desires for material objects and sensual pleasures. I am certainly not afraid of the Jhanic bliss of the Anapana Concentration Meditation."

      Then again, he continued to reflect: "I may not be able to exert and develop the said Anapana Concentration Meditation with this body of mine which is so much exhausted and withered. It will be well if I take some solid, coarse food such as boiled rice to resuscitate and freshen this emaciated body before I endeavour to attain the said Jhana through Anapana Concentration Meditation. 

      Having considered thus, the Bodhisatta took the alms-bowl from where he had laid aside, went round the market town of Sena for alms-food and sustained his withered, emaciated body with whatever food he received on his alms-round. Within two or three days, he regained strength and the major physical characteristics of a Great man (Mahapurisa Lakkhanas) which had disappeared at the time of strenuous practice of dukkaracariya reappeared distinctly in their original forms. At that time the physical body of the Bodhisatta fresh in yellow like the colour of gold.

      (Here, it should be specially noted that at the time the Bodhisatta reflected on the correct path for realization of Omniscience, for attainment of Buddhahood, after discarding the practice of dukkaracariya, he correctly considered that the eight mundane attainments of Jhana that he achieved after meeting the Sect-leaders Alara and Udaka were just the basis of the round of suffering (vattapadaka); he also considered that the Anapana Concentration which was developed in the shade of the rose apple tree while his father King Suddhodana was performing the auspicious Ploughing Ceremony was the correct path for the realization of Omniscience, for the attainment of Buddhahood since the Anapana Concentration was part of Mindfulness Meditation of the body, (Kayagatasati), and the basis of Insight Meditation, (Vipassana for all Bodhisattas. Mulapannasa Tika Vol I.) 

The abandoning of the Bodhisatta by his attendants, the Group of Five Bhikkhus (pancavaggi)
      It is a natural course of event, (dhammata), that when a Bodhisatta is about to attain Buddhahood after having completed the practice of dukkaracariya, either the attendant bhikkhus abandon him for some reason or the other or he himself leaves them behind. This being so, when the Bodhisatta began to sustain his body by taking whatever coarse food of rice he received on his alms round, the said group of Five Bhikkhus became disgusted with him, grumbling, "The Bhikkhu Gotama has become one who practises for the gain of material wealth; he has become one who has abandoned the practice of meditation, and reverted to the material accumulation". Following the natural course of events they abandoned the Bodhisacta and wended their way to Isipatana, the Deer Park, near Varanasi where the First Sermon, the Wheel of Dhamma, is delivered by all the Buddhas. (It is a natural rule for the attendant bhikkhus to abandon the Bodhisattas who are about to attain Buddhahood and to proceed to the Deer Park where every Buddha will deliver without fail the First Sermon of Dhammacakka.) 

      The Group of Five Bhikkhus left the Bodhisatta about the newmoon day of Citta and moved to Migadaya, the Deer Park. (It was in fact the time when the Bodhisatta had completed the practice of dukkaracariya) When the attendant bhikkhus had abandoned him, the Bodhisatta living a solitary life, gained a considerable degree of solitude which was conducive to extraordinary progress and strengthening of his mental concentration. Thus living in complete seclusion for fifteen days, practising meditation and making progress in it, the noble, Bodhisatta dreamed five Great Dreams after midnight, just approaching dawn on the fourteenth waxing day of the month of Vesakha. 

The story of the Devas showing wrong visions in the dream out of anger
     At the monastery of Naga in Rohana locality in Sihala island the presiding monk, ordered a large ironwood tree to be cut down without informing the Sangha. The Rukkha Deva (the tree spirit) who had his abode on the said ironwood tree, gave correct dreams to the said presiding monk in the first instance in order to trick him into believing them. After winning the monk's trust, the Deva told him in a dream: "On the seventh day from today, Venerable Sir, your lay supporter the king, will die." The presiding monk, believing these words, informed the female palace attendants accordingly. Thereupon, they wept loudly in unison; when asked by the king they told him what the presiding monk had said. With the king counting the days, the seven days had passed and the king, who was still alive, ordered the limbs of the presiding monk to be cut off (for causing panic by giving out wrong information). (This story is mentioned in Volume II of the Sarattha Dipani Tika). 
      The said four kinds of dream are dreamed only by the worldlings the Sotapannas, the Sakadagamis and the Anagamis, because they have not divested themselves of hallucination (vipallasa)*; Arahats who have discarded the vipallasa do not dream such dreams. 

      As regards the time the dreams dreamt in the day time in the first watch, the middle watch, the last watch of the night are usually not correct; those dreamt at day break when the food eaten has been digested and the resulting nutrients are absorbed by the body, are apt to be correct. A dream conveying a good omen usually brings good fortune; whereas one with bad omen usually brings ill luck. These notes are extracts from expositions on the Mahasupina Sutta in Brahmana Vagga, Catutthapannasaka, Pancaka Nipata of the Anguttara Commentary. 



      *Vipallasa: P.E.D. renders it as reversion, change, perversion, derangement, corruption, distortion, In the translation of Maha Thera Ledi Sayadaw's Vipassana Dipani, Sayadaw U Nyana renders it: 
      'Vipallasa means hallucination, delusion, erroneous observation, or taking that which is true as being false, and that which is false as true. There are three kinds of Vipallasa, to wit: 1. Sanna Vipallasa: hallucination of perception, 2. Citta vipallasa: hallucination of thought, 3. Ditthi-vipallasa: hallucination of views. Of these three, hallucination of perception is fourfold, thus;
     (i) It erroneously perceives impermanence as permanence; 
     (ii) Impurity as purity; 
     (iii) Ill as good; and 
     (iv) No-soul as Soul. 
      The same holds good with regard to the remaining two vipallasa, i.e., those of thinking and viewing.


      The aforesaid Five Great Dreams are not dreamed by worldlings, nor by kings, nor by Universal Monarch, nor by Chief Disciples, nor by Paccekabuddhas, nor by Omniscient Buddhas. Only the Bodhisattas dream such dreams. Our Bodhisatta dreamed the said Five Great Dreams after midnight just before day break, on the 14th waxing day of Vesakha in the year 103 Maha Era.

The Interpretation of the Five Great Dreams by the Bodhisatta himself
      The Bodhisatta, rising from his sleep and sitting cross-legged after having dreamed these Five Great Dreams thought to himself thus: "Had I dreamed these Five Great Dreams at the time when I was living in the royal city of Kapilavatthu, I could have related them to my father King Suddhodana; I could have related them also to my mother if she were alive. But now, in Uruvela forest, there is no one to listen to these Five Great Dreams and interpret them for me. I myself will read these omens. And then, he himself read the dreams thus: This first dream presages the attainment of such and such a benefit; this second dream such and such a benefit" and so on as has been said above. 

The offering of Ghana milk-rice by Sujata 
      After dreaming the Five Great Dreams and having himself interpreted their meaning, the Bodhisatta concluded: "It is true that I will certainly attain Buddhahood this very day". Then when day-break came (on the morning of the Full-moon day), he cleansed his body and departed from that place; and when he reached the banyan tree which was visited every year for worship by Sujata, the daughter of a wealthy man, he stopped and sat down at the base of the tree facing east while waiting for the time to go round for alms; and thereby the whole banyan tree shone brilliantly with his body radiance.

      At that time, in the market town of Sena in the locality of Uruvela forest, Sujata, the daughter of a rich man by the name of Senani, on coming of age, had prayed at the foot of the banyan tree thus: "O!, Guardian Deva of the banyan tree, if I be married into a rich family of the same caste, I will pay homage to you with the offering of Ghana milk-rice". The prayer of Sujata had been fulfilled. So the rich man's daughter, Sujata had been paying homage to the Guardian Deva of the banyan tree with Ghana milk-rice on the Full-moon day of Vesakha every year.

     (N.B. When reading the account of the offering of milk-rice by Sujata, readers are generally apt to think, if care is not taken, that Sujata paid homage for fulfilment of her prayer to the Guardian Deva of the banyan tree with the offering of milk-rice for the first time on that Full-moon day of Vesakha, the day on which the Bodhisatta was to attain the Buddhahood. In fact, the prayer had been fulfilled and the Guardian Deva of the banyan tree had been worshipped with offering of milk-rice since about twenty years before that day. For the said son of Sujata was in fact the wealthy young man Yasa, and in the year when the Buddha was to appear, Yasa was already a married man, enjoying the luxury of a well-to do family. In view of this fact, it should be noted that the rich man's daughter Sujata had been paying homage to the Guardian Deva of the banyan tree with the offerings of Ghana milk-rice every year on the Full-moon day of Vesakha over the past twenty years when her prayer for a first born son was answered.)
      Preparations made by lady Sujata, to make offerings to the Guardian Deva of the banyan tree on that Full-moon day of Vesakha when the Bodhisatta had completed six years practice of dukkaracariya: (1) She first let one thousand milch cows graze in the wood of liquorice; and the milk obtained from these one thousand milch cows was fed to other five hundred milch cows. (2) The milk produced by these five hundred cows was fed to other two hundred and fifty cows; (3) Again the produced by the said two hundred and fifty cows was fed to other hundred and twenty-five cows; (4) Then the milk produced by one hundred and twenty five cows was fed to other sixty-four cows. (5) Then, the milk from these sixty-four cows was fed to other thirty two cows. (6) Then the milk from these thirty two cows was fed to other sixteen cows; (7) Then the milk from these sixteen cows was to other eight cows. In this manner, lady Sujata took the above step by-step procedure of transfer of milk in order to obtain thick savoury and nutritious cow's milk to prepare milk-rice. (This account is narrated in the Jataka Commentary.) 

      According to the Jinalankara Tika, lady Sujata first let one hundred milch cows to graze in the wood of liquorice. Then she let the hundred milch cows born of the first hundred cows graze in the same wood. Then, again she let the hundred milch cows born of the said second hundred ... the third hundred... the fourth hundred ... the fifth hundred ... the sixth hundred milch cows graze in the pasture of liquorice wood. In this manner, she milked the seventh generation milch cows and made preparation to cook Ghana milk-rice.

With the intention, 'I will make the sacrificial offering of Ghana milk rice early today', Lady Sujata rose early on the Full-moon day of Vesakha and had the above said eight milch cows milked. The calves, (without having to tie them with rope) did not come near the dugs of their mother milch cows. What was strange was that, even as the milk bowl was placed closely under the udder, the milk flowed down continuously in profusion without being drawn. Lady Sujata, on seeing such a wonderful event, conveyed with her own hand unlike in previous years the automatically flowing milk and pouring it into a new pot, and kindling the fire with her own hands, made an effort to cook the Ghana milk-rice.

The assistance rendered by Devas and Brahmas 
      When the Ghana milk-rice was being thus cooked, (1) big froths appeared in large numbers turning round clockwise; but not even a drop spilled out; (2) smoke did not in the least rise above the oven; (3) the four Deva Kings, the Guardians of the world came and stood guard at the oven; (4) the great Brahma gave cover over the pot of Ghana milk-rice with an umbrella; (5) Sakka arranged the faggots evenly and set fire to them to burn in a blaze; (6) by their supernormal powers Devas collected the nutrients suitable for Devas and humans in the Four Continents surrounded by two thousand small islands; they did so as if they were gathering honey from honey combs hanging from branches; and then they poured the nutrients so collected into the pot of Ghana milk-rice.

      NB: At other times, Devas put the aforesaid nutrients suitable for Devas and humans into each and every morsel of food as the Buddha was preparing it to put into his mouth. On two special occasions, however, the day the Buddha attained Buddhahood and the day he passed into Parinibbana, Devas poured the said nutrients into the pot.
      Having seen in one single day many things of wonder as stated above at the place where the Ghana milk-rice was being cooked, Lady Sujata, called the maid servant, Punna, by name and ordered her thus: "Dear girl, Punna, today our Guardian Deva of the banyan tree appears to be in good mood. In this period of over twenty years, I have never seen such wonderful things. Make haste and go and clean up the banyan tree, the residence of the Guardian Deva." The maid servant, Punna, replying, "Very well, my lady", made haste and went near the banyan tree where she saw the Bodhisatta sitting at its foot facing east and also the whole tree shining golden yellow with the radiance emitted from the Bodhisatta's body. Frightened and thinking, 'Today Guardian Deva of the banyan tree has come down the tree; it seems to me he is sitting there to receive the offering with his own hands", she hurried back home and reported the matter to lady Sujata. 

      On hearing the words of the maid servant, lady Sujata felt very happy and saying, "From today, be an elder daughter of mine', bestowed upon her all the apparel and ornaments befitting a daughter."

      It is customary (dhammata) for a Bodhisatta to be offered the alms food of Ghana milk-rice on the day he is to attain Buddhahood; and it is proper to receive that food only in a gold cup worth one lakh. The lady Sujata, intending, "I shall put Ghana milk-rice in a gold cup", had one worth one lakh taken out from her chamber. She then poured the cooked Ghana milk rice, into the cup tilting the pot. Thereupon, all the Ghana milk rice flowed into the cup to the last drop like water drops gliding down from a paduma lotus leaf. The entire Ghana milk rice was just enough to fill the cup to the brim, neither more nor less.

      The lady covered the gold cup full of Ghana milk-rice with another gold cup and wrapped them up with a piece of clean white cloth. Then, having adorned herself in hill attire and carrying the gold cup on her head, she went near the banyan tree with great pomp and grandeur. She was overjoyed on seeing the Bodhisatta and taking him to be the Guardian Deva of the banyan tree, she proceeded in a respectful manner from where she saw the Bodhisatta. She then lowered the gold cup from her head and opened it and carrying a golden jar of water perfumed with all kinds of fragrant flowers, approached the Bodhisatta and stood nearby.

      The earthen alms-bowls, which had been offered to the Bodhisatta by Ghatikara Brahma at the time of Renunciation and which had remained with him during the whole six years period of dukkaracariya, disappeared inexplicably just at the time when the rich man's wife Sujata came to offer the alms food of Ghana. Not seeing the bowl, the Bodhisatta spread out his right hand to receive the water. Lady Sujata offered the alms food of Ghana in the gold cup placing it in the hands of the Bodhisatta. The Bodhisatta looked at lady Sujata, who, understanding perfectly well the way the Bodhisatta looked, addressed him thus: 'O Venerable One, I have offered you the Ghana milk-rice in the gold cup; may you accept it together with the gold cup and go anywhere you like." Then, uttering words of' prayer, "My heart's desire is fulfilled. So too, may your hearts desire be fulfilled!" she departed without showing the least concern for the gold cup worth one lakh as if it were a withered leaf.

      The Bodhisatta also rose from his seat and , after circumambulating the banyan tree, proceeded to the bank of the River Neranjara carrying with him the gold cup containing the Ghana milk-rice. At the Neranjara river there was a bathing ghat, by the name of Suppatitthita, where many Bodhisattas went down and took bath on the day they were to attain Buddhahood. The Bodhisatta left the gold cup at the bathing ghat and, after taking bath, came up and sat facing east under the cool shade of a tree. Then, he prepared forty-nine morsels, no more and no less, of Ghana milk-rice, each about the size of the seed of a ripe palmyra nut (not about the size of a palmyra nut) and ate the whole lot without water. The Ghana milk-rice which was taken after being made into forty-nine morsels served as nutrient, (ahara), to sustain him completely for forty-nine days, (sattasattaha), while he was residing in the vicinity of the Bodhi Tree after his attainment of Buddhahood. During these forty-nine days, the Buddha passed the time absorbed in the peace of Jhana and of Fruition, without having any other meal, without taking bath, without washing the face and without making the body and the limbs clean.

      After he had partaken of the alms food of Ghana milk-rice offered by Sujata, the Bodhisatta made the resolution while holding the gold cup, "If I would attain Buddhahood today, may this gold cup float away upstream; if I would not attain Buddhahood today, let it float downstream with the current'. He then let the gold cup float in the channel of the Neranjara. The gold cup cut across the current and went straight to the mid-river and then floated upstream from there with the speed of a fast running horse for about eighty cubits and sank in a whirlpool. On reaching the mansion of Naga king, Kala, it hit all the three gold cups used by the three previous Buddhas, namely, Kakusanda, Konagamana and Kassapa on the day they were to attain Buddhahood, producing the (metallic) sound of 'kili, kili' and came to rest under the said three gold cups. 

     On hearing the sound, Naga King Kala said: It was only yesterday that a Buddha appeared; today, another Buddha appears." and then he rose uttering words of praise in many verses, ( The period of time intervening the appearance of Kassapa Buddha and our Buddha was so long that in the meantime the Great Earth had risen by one yojana and three gavutas, But as for Kala Naga. it was so very short that he could say of these appearances as happening yesterday and today. 

      Then, the Bodhisatta took rest for the day in the sala grove on the bank of the Neranjara which was replete with very fragrant flowers, verdant and delightful to everyone. He then proceeded to practise Anapana meditation; after attaining the eight mundane jhanas and the five Abhinnanas, at twilight in the coolness of the evening, he walked along the path decorated by Devas and Brahmas; having descended into the Neranjara and after taking a bath, he headed towards the Maha Bodhi Tree by the very path created by Devas and Brahmas. Thereupon, Nagas, Yakkhas and Gandhabba Devas paid homage to him with offerings of celestial flowers, perfumes and scented paste. They also sang soft and sweet celestial songs. Then the whole of the ten thousand world-systems was almost covered with celestial flowers and perfumes and also with wild acclaim by Devas and Brahmas.

      At that time, Sotthiya, a Brahmin grass-cutter was coming from the opposite direction carrying grass; sensing the wish of the Bodhisatta (from his manner) to have some grass, he offered him eight handfuls of grass. The Bodhisatta, carrying the eight handfuls of grass, went up the high ground of Maha Bodhi and stood south of the Maha Bodhi Tree facing north. At that moment, the southern part of the ten thousand world-systems sank so much so that it looked as if it would touch Maha Avici; and the northern part of the ten thousand world-systems rose so much so that it looked as if it would fly up to reach Bhavagga. On seeing this phenomenon, the Bodhisatta considered thus: 'This is not the place where Arahattamagga Nana and Sabbannuta Nana can be realized"; and so, making a clockwise turn round the Maha Bodhi Tree, he proceeded to the west of the tree and stood there facing east. Just at that moment, the western part of world-systems sank so much so that it looked as if it would touch Maha Avici; and the eastern part of it rose so much so that it looked as if it would fly up to Bhavagga. On seeing this phenomenon, the Bodhisatta considered again: 'This is not the place where Arahattamagga Nana and Sabbannuta Nana can be realized'; and so, making a clockwise turn round the Maha bodhi Tree, he proceeded to the north and stood there facing south. Just at that moment, the northern part of the world-system sank so much so that it looked as if it would touch Maha Avici; and the southern part of it rose up so much so that it looked as if it would fly up to reach Bhavagga. (The position of the great earth at the places in the south, the west and the north where the noble Bodhisatta had stood, was such that it sank at his back and rose in front of him ... like the wheel of a cart resting flat on its central hub on the ground; it rocks or reels when trampled upon at the fringe). On seeing this phenomenon, the Bodhisatta considered again; 'This is also not the place where the Arahattamagga Nana and Sabbannuta Nana can be realized'; and so making a clockwise turn round the Maha Bodhi Tree, he proceeded to the east and stood facing west.

     (In this matter, the Buddhavamsa Commentary mentions only this: "The Noble Bodhisatta proceeded to the Bodhi Tree, and circumambulating it three times, stood at the north-east corner - scattering the eight handfuls of grass." It does not mention the fact that the great earth tilted over to one side when he stood on the south, the west and the north. The Jinalankara Tika, however, states that "when the Bodhisatta stood on the south, the west and the north, the great earth trembled like the drop of water falling on the Paduma lotus leaf, and that standing at the north-east corner he scattered the eight handfuls of grass.") 

      The locality where the unconquered throne, Aparajita, would appear to the east of the Maha Bodhi Tree stood unshaken and firm, being the place not to be abandoned; Avijahitatthana, where the thrones of all the Buddhas had appeared. Knowing that "This place is certainly the auspicious site of victory where all the Buddhas destroy the defilements", and holding their tips, the noble Bodhisatta scattered the eight handful of grass he had brought. 

      The moment he scattered the eight handfuls of grass, they were transformed into a large jewel throne, fourteen cubits in size, which was so magnificent that no painter or sculptor would be able to paint or carve the likeness of it, and they existed in this marvellous form (of a jewelled throne). 

      With the Maha Bodhi Tree as the back-drop, facing east and with a steadfast mind, the Bodhisatta declared:

     (1) Let only the skin remain, 

     (2) Let only the sinews remain, 

     (3) Let only the bones remain, 

     (4) Let my whole body, and all the flesh and blood dry up, unless and until I attain Buddhahood, I will not in any way change the cross-legged posture I have now assumed. Thus developing a firm resolution of four factors, he sat on the jewel throne assuming the Invincible (Aparajita) cross-legged posture (the posture for conquering the enemies, not for conceding defeat), which cannot he destroyed though struck simultaneously by hundreds of thunderbolts.

Vanquishing Vasavatti Mara (Devaputta Mara) before sunset
      When the Bodhisatta had taken his seat on the Invincible, Aparajita throne, at the foot of the Maha Bodhi Tree, for realization of Sabbannuta Nana, Sakka came to pay homage and stood blowing the Vijayuttara conch. (This conch was 120 cubits in length and when once blown, its sound ceased only after four months.) Pancasikha Deva came to pay homage and stood playing Beluva harp. Suyama Deva stood waving the yak-tail fly-flap, Santusita Deva stood waving the circular ruby fan, and Sahampati Brahma stood holding the white umbrella, three yojanas in length. Kala Naga arrived with a company of eighty-thousand female Naga dancers and stood paying homage by chanting hundreds of verses in praise of the Bodhisatta. All the Devas and Brahmas from the ten thousand world-systems arrived to pay homage with offerings of festoons of very fragrant of flowers, perfumes, scented powder, incense and incense sticks and singing thousands of songs in acclaim. 

      Mara of Vasavatti Deva world, forsaking his celestial pleasures, had all the time been following closely behind the Bodhisatta during the whole six year period of dukkaracariya, waiting for the occasion when the Bodhisatta might have wrong or evil thoughts (miccha vitakka) such as sensual desires, (kama vitakka), etc. But not finding the slightest sign of deviation from the right thoughts on the part of the Bodhisatta, Mara thought to himself thus: "Now, Prince Siddhattha had arrived at the Bodhi Tree for attaining Buddhahood. At present, he is striving to escape my domain (of the three worlds of' humans, Devas and Brahmas); I cannot concede him in any way the opportunity of escaping from the three worlds under my sway". With this thought, he went to Vasavatti Deva world and, having assembled the fighting forces of Mara, commanded them, "O Men, transform yourself into various frightening forms, and each holding a different weapon proceed quickly to Prince Siddhattha like a huge torrent of water rushing down overwhelmingly"; He himself, followed them, riding on Girimekhala elephant which was 150 yojanas in size and, creating one thousand arms on his body, he held one hundred weapons, each arm grasping a different one.

(The Mara Deva here was not the lawful ruler of the Deva world of Vasavatti. The Deva king lawfully ruling over Vassavatti was a different deity. Just like a rebel leader with many followers in the human world, rising in active revolt against the country, looting and committing acts of robbery, the Mara was in fact just a powerful Deva inhabitant of the Paranimitta Vasavatti Deva world, leading an insurgency there with a large retinue of evil Devas, causing great nuisance to humans, Deva and Brahmas in their performance of meritorious deeds.)
      The great hordes of Mara advancing on the Bodhisatta were enormous numerically that it was twelve yojanas deep in front of Mara, twelve yojanas wide to his right, twelve yojanas wide to his left, an nine yojanas high above him and in the rear it reached as far as the end of the ten thousand world-systems, The frightening sounds intimidations, shouting and exclamations of the great armies of Mara could be heard from a distance of one thousand yojanas, just like that caused by an enormous land slide. Mara, holding one thousand various weapons in his one thousand created arms, and his numerous troops each holding a different weapon, transforming themselves into hideous figures with variegated faces, advanced on the Bodhisatta in order to overpower and destroy him. 

      When the great armies of Mara were thus advancing towards the Maha Bodhi Tree, not a single one out of those Devas headed by Sakka who bad been there hitherto paying homage to the Bodhisatta, could withstand them; they fled helter-skelter in all directions. Sakka ran away with the large Vijayuttara conch hung on his back and remained standing on the fringe of the ten thousand world-systems; Maha Brahma also, throwing away the white umbrella at the edge of the world-systems, went back to the Brahma world; Kala Naga also, abandoning all the Naga dancers dived into the earth, went to the Naga mansion called Manjerika, five hundred yojanas in size and slept covering his face with the hand; there was not a single Deva or Brahma who dared to remain standing in the neighbourhood of the Bodhisatta and the Maha Bodhi Tree. At that time, the Bodhisatta remained sitting all alone like great Brahma residing alone inside a secluded mansion. 

Bad omens which appear in advance to signal the arrival of Mara 

      Bad omens appear distinctly in advance to portend the arrival of Mara. These omens are: Falling of thousands of very violent frightful meteors; falling of total darkness with the rising of haze; severe quaking of oceans and the great earth; arising of mists in the oceans, flowing of many rivers upstream; falling of mountain tops to the ground; toppling over of trees; blowing of violent storms and winds; appearance of fearful sounds from these violent storms and winds; vanishing of the sun in the darkness and roaming about in the sky of headless bodies.

      When Mara arrived with the clear appearance of these ominous signs, the Bodhisatta remained seated courageously without the least fear, like the bird king Garuda in the midst of birds or like the lion king Kesaraja amidst beasts. 

      Even as the aforesaid inauspicious omens were appearing, Mara arrived but remained standing being unable to enter the immediate vicinity of the Maha Bodhi Tree (Maha Bodhi mandala). Not daring to make an approach, Mara's great armies kept the Bodhisatta surrounded from all sides. Viewing his hordes, Mara could just give them command, "Come on! Seize him!", but he himself was unable to go anywhere near the Maha Bodhi Tree just as a fly was incapable of approaching a piece of red hot iron. He said to his hordes, "O men, there is not a single person to match this Prince Siddhattha the son of King Suddhodana; we are unable to make a frontal attack on him; we shall attack this Prince Siddhattha from the rear".

      On surveying the three sides, the front and left and right, of him, the Bodhisatta did not see anything but emptiness since all the Devas and Brahmas had fled. Then seeing the Mara's troops advancing to overrun him from the northern side, he thought to himself thus: "Such overwhelming numbers of Mara's troops are making great efforts with the sole object of attacking me; there is neither my mother nor father, nor my brother nor any other relatives of mine here at this place. Only the Ten Perfections which I have so long developed and nurtured will serve me as my companions and retinue; so relying only on these comrades of mine, the Ten Perfections, it will be proper to destroy these hordes of Mara by attacking them with my Parami weapons". Then he remained reflecting on the meritorious deeds of his ten Perfections.

Mara's attack by discharging nine kinds of missiles 

      While the Bodhisatta was thus reflecting on meritoriousness of his ten Perfections, Mara was planning, "By discharging nine kinds of missiles, I will force the Prince Siddhattha to flee" 

      (1) First he let loose a violent cyclone. Immediately, the east wind, the west wind, the south wind and the north wind started rising in force; and although they were capable of breaking up and blasting away mountain tops of sizes measuring a half yojana, one yojana two or three yojanas, and of uprooting trees and jungle bushes; and also of pulverising villages and towns in the surrounding area, they became powerless on coming near the Bodhisatta and were incapable of even ruffling the edge of his robe on account of the glory and power of the Bodhisatta's deeds of merit. 

      (2) Mara expectedly looked about with the thought, "By this time, the recluse Gotama should have been carried away by the storm missile discharged by me and dashed against 'Cakkavala' mountain into smithereens." He became much troubled in mind on seeing the Bodhisatta seated as he was, unshaken like a firmly erected gate post. And so intending, 'I will kill him by drowning in the very strong currents of water", he made the rain clouds rise in a moment and a torrential rain fall. This great earth turned into a hollow depression by the force of the rainfall thus commanded by Mara Deva. When this torrent of water, after eroding and overflowing the fringe of forests and hills and trees, reached near the Bodhisatta, it was incapable of even wetting a single thread of his robe; it changed its course and flowed away elsewhere without touching the Bodhisatta. 

      (3) On seeing the said phenomenon, Mara, intending, "I will turn this Prince Siddhattha into dust by hitting with stones", caused to fall the rain of stones. Stones of very large sizes came rolling through the sky like huge mountain tops, sending off flames of dust; on nearing the Bodhisatta, they got transformed into big celestial garlands and balls of flowers.

      (4) Thereafter, with the thought, "I will cause death to this Prince Siddhattha, I will kill him, by making mince meat of him", he let fall the rain of weapons. All kinds of weapons such as single-edged and double-edged spears and knifes, etc., emitting flumes and flames came flying through the sky area only to fall in the form of jasmine flowers, etc. in the Maha Bodhi area. 

      (5) Although Mara had intended, "Prince Siddhattha will become like a heap of minced meat", he was struck with wonder when he saw Prince Siddhattha seated as before without being destroyed like a huge diamond mountain. So he again caused live coals to rain down . They came falling down smoking and blazing but got transformed into jasmine flowers etc. on coming near the Bodhisatta.

      (6) Thereafter, he caused hot ashes to rain down. The mass of ashes vesy hot like fire came down from the sky but turned into celestial sandalwood powder as they reached the feet of the Bodhisatta. 

      (7) Again he caused hot sand to fall like rain. Sand in the form of very soft fine powder coming down through the sky fell at the feet of the Bodhisatta as celestial flowers.

      (8) Thereafter, be caused a shower of hot mud to fall like rain. The mud with fumes and flames also coming through the sky fell at the feet of the Bodhisatta after turning into celestial perfumed paste. 

      (9) Thereafter, he caused to form a pall of great darkness intending, "I will make this Prince Siddhattha flee by frightening him with a pall of darkness". The darkness created by Mara was like the great darkness resulting from four factors, namely, a new moon night, with a cloudy sky, at midnight, in the middle of a deep forest; but on reaching the presence of the Bodhisatta it disappeared like the darkness eliminated by sunlight. 

      (Here, knowing that the Mara was creating a mass of great darkness, the Bodhisatta let out from his body a net-work of rays which was the size of the pore of a body-hair. It should be noted that it was this net work of rays which destroyed the massive darkness created by Mara and which produced a great illumination.)

Mara launching of mechanical weapons 

      Although Mara launched his attacks by means of the above-mentioned nine kinds of weapons, they proved ineffective; so he continued to let fall meteors in consequence of which the whole ten thousand world-systems was completely covered with flames and smokes. The entire sky rumbled with thunder although there were no clouds; thousands of lightning struck frighteningly. When Mara was unable to cause any harm to the Bodhisatta even with such aggressive actions, he renewed his offensive with evil intention by launching mechanised weapons, saying, "O Prince Siddhattha, I will have your head smashed into bits and let fall to the ground." 

      The might of that mechanical weapon was such that: If it was thrown on the ground, no grass could grow for twelve years; if discharged into the sky, there would be drought and not a single drop of rain would fall for a total period of twelve years. If directed at the top of mount Meru, the mountain would break up into two and fall asunder. Such was the might of the said mechanised weapon. When it was launched by Mara, it came down through the sky, roaring like thunder and fell down at the feet of the Bodhisatta curling like a rope-coil used as a foot-scraper, thereby humbling the pride of Mara. 

      Not knowing how to proceed further and being greatly agitated with wrath, he shouted out commands (to his hordes); "Why are you just standing there? Don't give this Prince Siddhattha any chance to attain his cherished wish of becoming a Buddha; seize him, kill him; cut him up, break him down. Don't allow him to escape." He himself approached the Bodhisatta, sitting on the back of Girimekhala elephant and brandishing an arrow with one hand, said to the Bodhisatta, "O Prince Siddhattha, remove yourself henceforth from the jewelled Throne." At that time, the hordes of Mara manifested themselves various hideous forms, acting in many frightening ways. 

      (Here, the author inserted Taungdwin Sayadaw Khingyiphyaw's verses of reverence (adoration) relating the Bodhisatta's vanquishing of the nine kinds of weapons launched by Mara together with expositions. We have left them out from our translation.)
The Bodhisatta's compassion 
      (This episode of victory over Devaputta Mara is described in Jinalankara Tika in greater detail and in a way which inspires devotional piety than in the Jataka Commentary and Buddhavamsa Commentary. And so, most of what follows have been extracted from the Jinalankara Tika. 
(1) Sa padamule kilantam, passanto tarunam sutam
pitavudikkhi tam maram, mettayanto dayaparo. 
      The very compassionate father to whom children are indebted would not show anger in the least if his young son, playing about at his feet, hit him with hands and feet or somehow offend him; far from being angry with him, he would hug him by the neck and hold him to his bosom to let him sleep with fatherly love and affection. In the same way, the noble Bodhisatta showed forbearance for all the wrong doings on the part of the wicked Mara and was not in the least grieved; and he looked at Mara without any fear but with loving-kindness and compassion.

(2) Tada so asabhim vacam, sihanadam nadi muni 
najanati sayam mayham, dasabhavampayam khalo 
(3) Yena kenaci kammena, jato devapure vare
sakam gatim ajananto, lokajetthomhi mannati. 
     When thus Mara advanced on him with his great armies and harassed him, he uttered these bold words: "This wicked Mara is not at all aware that he himself has become a servant of mine: having been born in the Vasavatti Deva world just because of the few act of merit, but having the slightest knowledge about his own life span, the time of his and the realm of suffering he is destined to after his death, he is thinking of himself, 'I am permanent; I am the only one who rules over whole world'. He does not happen to reflect upon, he is not aware of his own plight and of the hazard of falling into the state of woes. Due to such ignorance, he dare commit such wrongs."

(4) Anantalokadhaturmhi 
sattanam hi katam subham 
mayhekaparamitayapi 
kaIam nagghati solasim 

(5) Tiracchano saso hutva
disva yacakamagatam 
pacitvana sakam mamsam
patitoggimhi datave. 
      If the accumulated deeds of merit performed by the sentient beings in whole of the infinite number of world systems are placed on one side of the pair of scales of wisdom and weighed against the accumulated meritorious deeds of mine in the form of Paramis, placed on the other side of the scale, the accumulated deeds of merit of all the sentient beings cannot come up to even one part of two hundred and fifty six parts (1/256) of the merit accruing from one single Parami of mine out of the ten performed by me. True! Even in my existence as a small hare in the animal world, I had jumped into a heap of fire with great courage in order to roast and give away my flesh in charity with joy and delight when I saw a donee who had come to ask for it. 

     (Ordinarily, the bold words spoken by the Bodhisatta. 'if' the accumulated deeds of merit performed by the beings in the whole of the infinite number of' world system: are compared with the merits accruing from only one out the ten Paramis of mine, they would not come up to even one part of the two hundred and fifty six parts (1/256) of' the merits of that single Parami." would appear hyperbolic; in reality, it was not so; the words were very natural and true. To elaborate, persons other than the Bodhisatta generally performed meritorious deeds with a wish for human and celestial happiness (Even those Buddhists who are born as human beings in the present Buddha Dispensation, and who know that the act of charity with the wish for further existences and pleasures, vattanissita dana, is not so beneficial and excellent as the act of' charity with the wish for Nibbana, vivattanissita dana, have in their (subconscious) mind the desire for a good existence with a happy life even though they do not express this explicitly when they perform alms-giving.) Thus the accumulated deeds of merit performed by others result in the round of suffering; it is as if these people spend their wealth of merit on the acquirement of human existence, human happiness, celestial existence, celestial happiness. Therefore like one who spends money on personal requisites each time he earns money and is unable to save any, all the sentient beings other than the Bodhisatta, who delight in the suffering of round of' existences, vattavhirata, are all paupers with no accumulated wealth of' meritorious deeds. 
      As for the Bodhisatta, he aspired only after Omniscience, every time he performed an act of merit in fulfilment of his Paramis; as a result all the meritorious deeds performed by the Bodhisatta remained intact without loosing momentum in his mind continuum as an endowment of' merits (kammasamangi) as long as they have not yet produced the fruit of Sabbannuta Nana. Therefore, just as one who does not squander and dissipate but saves his money accumulates more and more wealth day by day, so the Bodhisatta coming into possession of more and more wealth of' meritorious deeds existence after existence, became a very rich person in respect of' the wealth of merit.

      A single rich person possessing crores of money cannot be equalled by a large number of poor and destitude persons in matters of wealth, they will indeed fail in their competition. Similarly, a Bodhisatta who was immensely wealthy possessing untold riches of meritoriousness derived from the Perfections cannot be rivalled in terms of wealth of meritoriousness by the sentient beings in the infinite world system; they are bound to be defeated because they are impoverished in respect of the wealth of meritoriousness as they have spent up all of it as soon as they have earned it in pursuit good life, (hhavasampatti), and enjoyment of pleasures (bhogasampatti). Therefore the Bodhisatta's (aforesaid) bold utterance is no exaggeration; it is only very natural and true.

The Bodhisatta's compassion , continued 

(6) Evam anantapunnehi, siddham dehamimam pana 

yathabhutam ajananto, manussoti hi mannati
      Mara does not know, what I really am; that I gain this personality of mine in this life as a result of the aforesaid infinite deeds of merit. And so he thinks I am just an ordinary man 

(7) Naham namusso namanusso, na Brahma na ca devata, 
Jaramaranam lokasssa, dassetum panidhagato 
      In fact, I am not an ordinary human being only seven days old; nor am I an ogre, nor a Brahma nor a Deva. I had taken conception in the womb of a female human even though I am not an ordinary seven days old human being in order to show all sentient beings the suffering of old age, sickness and death in the round of' existences.

      (To elaborate: It cannot be said with certainty that the Bodhisatta was a man, an ogre, a Deva, a Mara or a Brahma, because each of these beings has nothing of the kind of task undertaken by the Bodhisatta. 

      Then it may be asked why should the Bodhisatta be born of a female human (Queen Maya)?. It has therefore been said that he had taken conception in the womb of a female human in order to show all sentient beings of men, Devas and Brahmas, the suffering of old age, sickness and death in the round of existences. 

      To give further elaboration: There is no Deva, Mara, Brahma or Atta (Self) that can bring into existence or create any sentient being. In reality, it is only craving, tanha, arising in the mind continuum of each individual, that is responsible for recurrence of births (Pantisandhi). It is also the power of craving which brings about the commission of deeds of merit and demerit. 

      To make it more explicit: A deed (kamma) is like soil in a (field); consciousness (vinnana) which accompanies it is like seed; craving or greed, (tanha or lobha) is like water. It is through the combination of' soil, seed and water that the sprout of a tree appears. In the same way, it is through the combination of the soil of kamma the seed of vinnana and the moisture of tanha or lobha that a sentient being appears In the absence of moisture of tanha or lobha, even though there are the soil of kamma and the seed of vinnana, the sprout of the tree of existence would not come into being. Hence noble Arahats who have eradicated the moisture of tanha or lobha do not take rebirth in a new existence.

      Thus, sentient beings who appear on account of the coming together of the three causes, are overwhelmed by the flood of various suffering such as birth, etc. The Bodhisatta is one who wants to remove all this suffering afflicting sentient beings.

      The root cause of' all the suffering such as birth etc. is craving, (tanha); if craving is uprooted, birth does not take place. If birth does not take place, old age, death etc., do not happen. Therefore, it is only craving that should be eradicated first and foremost; and from delusion (moha) springs that craving in sentient beings who long for happiness by perceiving the six sense objects, (aramanas), such as visible object, ruparammana), etc., as being permanent (nicca sanna), delightful (sukha sanna), pleasant (subha sanna) or durable (attasanna). And craving can be abandoned only if the defects of the six sense objects, the origin of craving, are made manifest.

      Again, the defects of the six sense objects mean the state of impermanence, etc., inherent in them; the state of impermanence, etc., in turn, is discernible only when (the nature of) old age and death is seen; only when old age and death is seen the defects of the six sense objects such as the state of impermanence etc., can be seen; and only when these defects of the six sense objects are seen can craving and greed which cling to the six sense objects be discarded Only when craving and greed can be discarded will the samsaric suffering such as birth etc., cease. This being the case, discernment of old age and death forms the basic and most essential factor in the cessation of the samsaric suffering. And so, the Bodhisatta came to this human world and took conception in the lotus-like womb of Queen Maya, in order to show all sentient beings the nature of old age and death which forms the basic and essential factor in the cessation of suffering in samsara.
      To make it more explicit: If the Bodhisatta. having been born a Deva or a Brahma, were to teach (the nature of old age and death) and perform miracles, others would not believe him, thinking, "This Deva or Brahma although being himself someone who enjoys happiness, who is permanent and durable, comes and teaches us the doctrine of' impermanence, suffering and non-self, what kind of teaching is his?"; they would not listen to him respectfully either. They would merely opine, "Can there be anything which a Deva or a Brahma cannot teach?; There is nothing he cannot teach. And can there be any miracles which he cannot perform?. Indeed he can perform all miracles. So his teaching of a doctrine or the performance of a miracle is nothing wonderful"

      As witnessed by many; the Bodhisatta was born of Queen Maya; when he came of age, he enjoyed sensual pleasures; when a son was born to him, he forsook the son, renounced the world and became a recluse; after he had practised dukkaracariya, he eventually achieved the Knowledge of the Path and Omniscience (became a Buddha). When, therefore, he started teaching the Dhamma, or making manifest the nature of old age and death, or explaining the three characteristics (of anicca, dukkha, anatta), all the people would respectfully listen to his teaching, with the thought, "Even this noble person, endowed as he is with great power and wisdom, and knowing all aspects of' Dhamma, cannot overcome old age, sickness and death, what to speak of us?" 

      "Our Buddha, who teaches to do away with sufferings such as birth etc., indeed thoroughly understands, (the real nature of all things)! Indeed Nibbana, where there is no suffering such as birth, etc., is blissful" With this faith they followed the Bodhisatta's teaching applying intelligence to it and they came to discern this body attabhava, which in reality is the five aggregates of grasping, upadanakkhandha, as dukkha, and origin of dukkha, they also discern perfectly the defects of' craving and greed which give rise to this body which in reality is the five aggregates of grasping. Having discerned thus, sentient beings will feel frightened, ashamed and disgusted with craving, which is the truth of the origin of dukkha (samudaya sacca); and also with the five groups of grasping, which is the truth of' dukkha, (dukkha sacca); arising through craving, and they will cause the complete cessation of craving. When they have done so, they will be qualified to attain final Nibbana (Anupadaparinibbana), the complete cessation of dukkha. Hence the Bodhisatta said, "I came to this human world and took conception in the lotus-like womb of Queen Maya in order to show all sentient beings the suffering of birth, old age and death in the round of existence

(8) Anapulitto lokena 
jatonantajino aham 

Buddho bodhitale hutva

Taremi janatam bahum. 

      "Hey, Mara, although I have been born into this human world, I have not in the least been tainted with any conditioned states of beings. Having surmounted the infinite conditioned states of beings and infinite mental defilements, I have gained the title Infinite Conqueror (Anantajina). Even while I remain seated on this Invincible Throne without moving from this cross-legged posture, I have burnt up and got rid of all the mental defilements; I have indeed truly, become a Buddha amidst humans, Devas and Brahmas. And I will save all these beings from the stream of samsara and carry them over to the high ground of Nibbana. You are not in any way capable of restraining me; it is no concern of yours. 

(9) Samanta dhajinin disva 

yuddham maram savahanam 

yuddhaya paccugacchami 

Ma mam thana acavayi 

(10) Yam te tam nappasahati 

senam loko sadevako 

tam te pannhaya bhecchami 

amam pakkam va asmana. 

     Hey, Mara, seeing your great armies advancing from all sides with flags flying and you on Girimekkhala elephant, I have advanced facing you with wisdom to do battle with you valiantly. (What is meant here is, not advancing physically, but only exercising of his power of wisdom). You cannot make me rise or move from this Invincible Throne; I will see that you will not be able to do so." 

      "Hey, Mara, in the same way a strong man breaks up and destroys with a large stone all the baked or unbaked pots and cups made by potter, I will repulse and smash up single handed and without rising from this place and by the power of wisdom, your ten great armies of sensual passions, kamaraga, (already described above) to which the whole world concedes defeat with repugnance; or your great armies which advance measuring twelve yojanas each in the front, on the right and left, nine yojanas in height and reaching as far as the walls of the world systems, I will drive away your armies so that not a single soldier of yours is left behind. Even in a moment from now, I will make you as well as your hordes flee as a flock of crows is made to fly away by throwing a stone. 

(Verses 9 and 10 are those delivered by the Buddha in the Padhana Sutta. Verses 1 to 8 and those following here after were composed by Buddharakkhita Thera, the author of Jinalankara, taking extracts from Suttanta Pali Texts which are in accordance with the teachings of the Buddha.) 
(11) Icchantosasape gabbhe; Cankamami iti cito
icchanto lokadhatumhi, attabhavena chadayi
      Hey Mara, indeed, if I wish (if I want to be small), I can walk to and fro inside a mustard seed. If I wish (if I want to be big), I can keep even the whole of the world-system covered with my body frame (attabhava). 

(12) Ete sabbe gahetvana, cunnetum iccharayapi,
Atthi thamabalam mayham, panagato na ruccati. 
      Hey Mara, I have the power to seize and pulverise you together with all your hordes just by snapping my fingers; but I do not take the slightest delight in taking others' life, which is a wrong doing.

(13) lmasssa ganduppadassa, avudhena balena kim
Meyham hi tena papena, sallapopi na ruccati. 
      What benefit will accrue if I make use of a weapon or physical strength against this Mara who is just the size of an earthworm? True, I dislike even to engage this much in conversation with this wicked Mara. 

(Before the Bodhisatta uttered these bold words, Mara had questioned, "O Prince Siddhattha, why are you occupying this Invincible throne which belongs to me?" The Bodhisatta replied, "Who is the witness to prove that the Invincible Throne belongs to you?" Mara Deva stretched out his hands, saying, "What is the use of producing others as my witness; all the Mara troops who are now in your presence are my witnesses"; at that moment crores of his hordes appeared simultaneously making an uproar as if there was a landslide, shouting, 'I am the witness, I am the witness'. So the Bodhisatta, restraining the hordes of Mara, recited the following verse with the intention of producing his witness.)
(14) Pallankam mama bhavaya 
kimatthannena sakkhina, 
kampita maddiya dana 
sakkhi hoti ayam mahi. 
Hey Mara, because of my wish for this Invincible Throne, there was no charity (dana) which I have not given; no morality (sila) which I have not observed; no austerity (dukkara) which I have not practised, throughout many existences in many worlds.. Hey Mara, let alone the Pefections of Charity, etc., performed by me in my many existences in many worlds, even in just one existence as Vessantara, when I performed great charities seven times reaching the height of my generosity with the giving away of Queen Maddi, this great earth trembled a total of seven times. Now that I am sitting on this Invincible Throne in order to conquer the whole world, and your great Mara armies came to make war upon me why is this great earth remaining quiet without trembling? Hey, Mara, you have made your hordes to give false evidence; but this great earth having no volition is just and fair to you as well as to me, this great earth is impartial to you or me, and having no volition at all, will now be my witness". So saying, the Bodhisatta brought his glorious right hand from inside the robe and pointed towards the great earth like a streak of lightning flashes from a cloud-opening. 

At that very moment, the great earth revolved swiftly like-a potter's wheel and rolled violently. The sound from the earth caused the whole stretch of the sky to resound loudly like the rumbling of thunder. The seven mountain ranges encircling Mount Meru as well as the Himalaya mountain made deep continuous sound The whole of the ten thousand world-systems rolled with frightening and fierce sounds, crackling and exploding like a bamboo grove on fire. The entire cloudless sky was rumbling frighteningly as if parched rice-grains were crackling with loud reports in a red hot pan; burning sparks rained down profusely like a cascade of red hot embers; and thunderbolts crashed intermittently. Mara, finding himself caught between the earth and the sky with continuous din and clamour, greatly frightened with no refuge or help, laid down his battle-banner and, discarding his one thousand weapons at that very place, fled helter-skelter at full speed without being able to glance back at his elephant 'Girimekhala'. Even as Mara fled, his great armies broke down in disorder and the troops fled, being scattered in disarray to all directions like ashes blown away by storm; they all eventually returned to Vasavatti Deva Realm.

In this manner, with the victory over Vasavatti Mara before sun set on the full-moon day of Vesakha, in the year 103 Maha Era, the Bodhisatta became the Conqueror of the whole world of sentient beings and reached the harmless, dangerless, fearless state. At that moment, on seeing the great armies of Mara Deva breaking up in disorder, the Devas and Brahmas who had fled out of fear on the arrival of Mara and who had been watching to find out, "Who will emerge the victor? Who will be the looser?" proclaimed simultaneously in profound praise, "jayo hi Buddhassa sirimato ayam": etc., The good news "Mara has been vanquished; Prince Siddhattha has emerged the victor; we will celebrate and honour his victory", was transmitted by one Naga to another Naga, one Garuda to another Garuda, one Deva to another Deva, one Brahma to another Brahma; carrying perfumes and fragrant flowers etc., in their hands, they congregated at the Mahabodhi Throne where the Bodhisatta was residing. 

Jayo hi Buddhassa sirimato ayam 
marassa ca papimato parajayo 
ugghosayum Bodhimande pamodita 
jayam tada Nagagana mahesino. (1) 
This unique victory acclaimed by this inanimate earth and sky that rumbled as if animate, belongs only to the Buddha, who by means of Omniscience possesses without leaving the tiniest detail the knowledge of all the truth worthy of knowing; who is the depository of the incomparable glory of glories in the whole of ten thousand world systems. This victory is celebrated by the humans, Devas and Brahmas resounding throughout the sky. And it is the vile and wicked Mara who suffers the utter defeat, complete rout and total retreat, fearing the power of the Buddha and who blinded by ignorance, marched with his great armies as if it would cause upheavals in the eight quarters of the earth's surface, and started the offensive with intimidation to capture the Bodhi-crested Throne (Bodhimakuta Pallanka.) 

Thus, on this day of the great victory, the Full-moon day of Vesakha, in the year 103 Maha Era, at the site of the Invincible Throne where Omniscience was attained by the Buddha, all the hosts of divine Nagas, happy and delighted with the victory of the Buddha, who has cultivated such extraordinary attributes as aggregates of moral conduct (silakkhandha), proclaim the victory resoundingly so loud as to reach the whole of the ten thousand world-systems. 

Jayo hi Buddhassa sirimato ayam 
marassa ca papimato parajayo 
Ugghosayum Bodhimande pamodita 
jayam tada supannasaghapi mahesino. (2) 
This unique victory acclaimed by this inanimate earth and sky that rumbled as if animate, belongs only to the Buddha, who by means of Omniscience possesses without leaving the tiniest detail the knowledge of all the truth worthy of knowing; who is the depository of the incomparable glory of glories in the whole of ten thousand world systems. This victory is celebrated by the humans, Devas and Brahmas resounding throughout the sky. And it is the vile and wicked Mara who suffers the utter defeat, complete rout and total retreat, fearing the power of the Buddha and who blinded by ignorance marched with a great army as if it would cause upheavals in the eight quarters of the earth's surface, and started the offensive with intimidation to capture the Bodhi-crested Throne (Bodhimakuta Pallanka.) 

Thus, on this day of the great victory, the Full-moon day of Vesakha, in the year 103 Maha Era, at the site of the Invincible Throne where Omniscience was attained by the Buddha, all the hosts of the Garuda, happy and delighted with the victory of the Buddha who has cultivated such extraordinary attributes as aggregates of moral conduct (silakkhandha) proclaim the victory resoundingly so loud as to reach the whole of the ten thousand world systems.

Jayohi Buddhassa sirimato ayam, 
Marassa ca papimato parajayo 
Ugghosayum Bodhimande pamodita 
jayam tada devagana mahesino (3). 
This unique victory acclaimed by this inanimate earth and sky that rumbled as if animate, belongs only to the Buddha, who by means of Omniscience possesses without leaving the tiniest detail the knowledge of all the truth worthy of knowing; who is the depository of the incomparable glory of glories in the whole often thousand world systems. This victory is celebrated by the humans, Devas and Brahmas resounding throughout the sky. And it is the vile and wicked Mara who suffers the utter defeat, complete rout and total retreat, fearing the power of the Buddha and who blinded by ignorance, marched with a great army as if it would cause upheavals in the eight quarters of the earth's surface, and started the offensive with intimidation to capture the Bodhi-crested Throne (Bodhimakuta Pallanka.) 

Thus, on this day of the great victory, the Full-moon day of Vesakha, in the year 103 Maha Era, at the site of the Invincible Throne where Omniscience was attained by the Buddha, all the hosts of Deva, happy and delighted with the victory of the Buddha, who has cultivated such extraordinary attributes as aggregates of moral conduct (silakkhandha) proclaim the victory resoundingly so loud as to reach the whole of the ten thousand world-systems. 

Jayo hi Buddhassa sirimato ayam 
Marassa ca papimato parajayo 
ugghosayum Bodhimande pamodita 
jayam tada Brahmaganapi mahesino. (4) 
This unique victory acclaimed by this inanimate earth and sky that rumbled as if animate, belongs only to the Buddha, who by means of Omniscience possesses without leaving the tiniest detail the knowledge of all the truth worthy of knowing; who is the depository of the incomparable glory of glories in the whole of ten thousand world systems. This victory is celebrated by the humans, Devas and Brahmas resounding throughout the sky. And it is the vile and wicked Mara who suffers the utter defeat, complete rout and total retreat, fearing the power of the Buddha and who blinded by ignorance marched with a great army as if it would cause upheavals in the eight quarters of the earth's surface, and started the offensive with intimidation to capture the Bodhi-crested Throne (Bodhimakuta Pallanka.) 

Thus, on this day of the great victory, the Full-moon day of Vesakha, in the year 103 Maha Era, at the site of the Invincible Throne where Omniscience was attained by the Buddha, all the hosts of Brahma, happy and delighted with the victory of the Buddha, who has cultivated such extraordinary attributes as aggregates of moral conduct (silakkhandha) proclaim the victory resoundingly in the sky and so loud as to reach the whole of the ten thousand world-systems. 

All the Devas and Brahmas who had their abodes in the other ten thousand world systems beside this one also congregated in the presence of the Bodhisatta, prostrating before him, paying homage with flowers, perfumes and scented paste, singing auspicious words of praise and eulogies in many and various ways.

(This is the episode of the victory over Vasavatti Mara) 

N.B. ( In describing the route taken by the Bodhisatta on his journey and his activities on the Full-moon day of Vesakha in the year 103 Maha Era, the Buddhavamsa Atthakatha, Jataka Athakatha Nidana and Jinalankara Tika generally agree in the purport of their accounts; they differ slightly only in their presentation, some briefly and others elaborately: However, in depicting the midday rest taken by the Bodhisatta in the Sala forest, the Buddhavamsa Atthakatha and Jataka Athakatha Nidana make no mention of the attainment of Jhana (samapatti) and of psychic powers (Abhinna). The Jinalankara Tika on the other hand states that the Bodhisatta attained the eight mundane Jhanas and the five mundane psychic powers while spending the day in the Sala forest. It also states that at the time of his arrival at the Maha Bodhi Tree, the noble Bodhisatta was already endowed with the physical strength equal to that of ten thousand crores of average men (majjhimapurisas) and the strength of psychic powers (Abhinnas). The said statement by the author of the Jinalankara Tika is in accord with his other statements, namely, "When Mara advanced on him to do battle, the noble Bodhisatta said, 'If I wish, I can keep the whole of the world-system covered with my body frame' and also with "Pointing out as witness the great charities performed in his existence as Vessantara", which could be known only through the knowledge of former existences (pubbenivasanussati Abhinna). It is therefore faultless. 
According to the author of this Jinalankara, the Bodhisatta had already acquired the eight mundane Jhanas and the five mundane psychic powers at the time he met the sectarian leaders Alara and Udaka. Not having made use of them during the whole of six years practice of Dukkarcariya, they became as if defiled (just like gold cups kept unused become tarnished); the Bodhisatta repurified them while in the Sala forest (just like polishing the stained cups). What is meant apparently is that, only after vanquishing Mara, the Bodhisatta made full use of the already acquired knowledge of past existences (Pubbenivasa Abhinna), and the divine power of sight (Dibbhacakkhu Abhinna), in order to reach the stage of penetrating the truths. These observations are made here because the view of the author of the Jinalankara appears to be unusual and worthy of note.) 
Realisation of the three knowledges; Pu, Di, A 
Having won his victory over Vasavatti Mara also called Deva putta Mara before sun-set on the Full-moon of Vesakha in the year 103 Maha Era, the Bodhisatta realised the three knowledges, (Vijjas), in succession as follows: knowledge of past existences (Pubbenivasanussati Nana), in the first watch of that night; divine power of sight, (Dibbacakkhu Nana), in the middle watch of the night and knowledge of extinction of moral intoxicants (Asvakkhaya Nana), in the last watch of the night, and attained Buddhahood in the very last watch of the night of the Vesakha Full-moon. To describe the said events in detail: 

How Pubbenivasanussati Abhinna (Pu) was realized 
The physical and mental processes which had taken place in the past: Nibbana which becomes known from these physical and mental processes, one's personal names, clan names etc., which are merely conventional terms--all this (belonging to the past) is called 'Pubbenivasa' in Pali. The psychic power (Abhinna) accompanying the remembrance of Pubbenivasa is called Pubbenivasanussati Abhinna knowledge of former existences. The Buddha teaches it as the first Vijja Nana. This first Vijja Nana has been abbreviated as Pu by ancient scholars taking the initial syllabus of the word Pubbenivasanussati Abhinna. The following is an account in detail as to how the first Vijja Nana was realized by the Bodhisatta:

When the noble Bodhisatta was remaining on the Invincible Throne, delighted and happy after being thus victorious over Vasavatti Mara, many Devas and Brahmas dwelling in the ten thousand world-systems including the earth-bound spirits, Bhumma Devas, came to the Bodhisatta simultaneously and assembled, shouting and exclaiming, "Come, Friends, Devas and Bramhas, the victory of the noble Bodhistatta and the defeat of Mara have been made clear. Let us hold together an auspicious celebration in honour of the victory of the noble Bodhisatta and the coming attainment of his Buddhahood. 

At that time, the sun-disc, fifty yojanas in size, magnificent with a thousand rays, was about to disappear like a gold wheel of a cart being held by the rim and dipped into the whirlpool of the great ocean. The moon chariot forty yojanas in size, giving out cool, shining beams of light, brightening up the entire universe, was just rising up slowly from the milky ocean in the east as of the silvery wheel of a cart being thrown up into the sky (by some one) holding it by the rim. (Try to visualise universe as a large golden palace.) In the middle of this golden palace, the Bodhisatta looked very graceful, the golden colour of his body making the Maha Bodhi high ground and all the animate and inanimate objects in the surrounding area appear as if immersed in the stream of liquid gold. The Bodhisatta so graceful in this manner, sitting cross-legged on the Invincible Throne at the foot of the Maha Bodhi Tree which may be likened to an umbrella of Indanila precious stones, was reflecting on the Dhamma. (The detail regarding the reflection on the Dhamma by the Bodhisatta will be given afterword.) 

The great homage paid by the Devas and Brahmas.
At that time standing in the Tavatimsa Deva world Sakka sounded the Vijayuttara conch which was 120 yojanas long, to summon the Devas and Brahmas. The sound of his conch could be heard from all over the Deva world ten thousand yojanas in width. Even while blowing the conch continuously, Sakka was running fast to reach the Bodhi Tree. (It was not only Sakka of this universe, but all Sakkas of the other ten thousand world-systems also came blowing conches to the presence of the Bodhisatta.)

Maha Brahma came and paid homage by holding the white umbrella which had been left behind on the top of the Cakkavala mountain and covered the Bodhisatta with it from above. (All Maha Brahmas from the other ten thousand world-systems came and stood holding their white umbrellas, touching one another so as to leave no gap between them.)

Suyama, King of Yama abode of Devas also came and stood near the Bodhisatta, paying homage by fanning him with the yak-tail fan which was three gavutas in size. (All the Suyama Devas from the other ten thousand world-systems also came and paid homage, each holding a yak-tail fan, crowding the whole of this world-system.) Santusita, King of Tusita abode of Devas, also came and paid homage by fanning the Bodhisatta with a circular ruby fan three gavutas in size. (All Santusita Devas from the other ten thousand worldsystems also came and paid homage, each holding a circular ruby fan, crowding the whole of this world-system.) 

Pancasikha Deva came, carrying the celestial harp, Beluva, accompanied by a group of celestial dancers, and paid homage by dancing, singing and making music. (All the celestial dancers dwelling in the other ten thousand world-systems also came and paid homage by dancing, singing and making music.) 

Furthermore, all the male and female deities dwelling in the ten thousand world-systems gathered together in this world-system and paid homage taking their positions in the vicinity, some of them standing and holding a jewelled archway. Others stood around in various groups of their own, some carrying offering made of seven kinds of jewels, some holding golden plantain plants, some holding, mansions of splendour, some holding yak-tails fans, some holding goads (for driving elephants), some holding pairs of carp, some holding primrose flowers, golden circular platforms, bowls filled with water, jars filled with water, conches, fire-stirrers, oil lamp-stands with rubies, golden mirrors, stone-studded mirrors, mirrors with seven jewels, oil lamps finished with rubies, bunting and streamers, and wish-fulfilling trees. All the Devas dwelling in the ten thousand world-systems came, assuming the appearance of celestial dancers, and paid homage dancing celestial dances, singing celestial songs, offering celestial flowers, perfumes and scented powder. At that time, the whole sky was full of cascades of celestial flowers, celestial perfumes as if the whole environment was filled with rain drops and rain water of a heavy downpour. 

This tremendous ovation and ceremonious homage was made with such grandeur by all the Devas and Brahmas because they were exulted with the belief' "When this noble Bodhisatta attains Buddhahood, we will certainly get the opportunity to hear the Dhamma from him and thereby receive the immortal Supramundane Dhamma of the Path and Fruition and Nibbana; and we will have delightful satisfaction (piti), by applying our mind to the said nine Supramundane Dhammas (four Paths, four Fruitions and Nibbana). We will also witness all kinds of miracle which will be objects of delight for the eye. The Buddha, by teaching us the Dhamma of Deathlessness will bring about our emancipation and safety from the difficult journey of birth (jati), the difficult journey of ageing (jara), the difficult journey of sickness (vyadhi), the difficult journey of death (marana), and the difficult journey of grief (soka), lamentation (parideva), suffering (dukkha), distress (domanassa) and despair (upayasa)". 

Although the Devas and Brahmas paid him homage with great joy and respect, crowding the whole ten thousand world-systems, for the aforesaid reason and although he saw clearly with his own eyes these extraordinary acts of reverence performed in numerous ways, the Bodhisatta had no feeling of attachment and enjoyment at all; and he paid no attention to them all. He dwelt reflecting only on the Dhamma which he relied upon as his support. 

The Cakkavala mountain which protected the Bodhisatta who was thus positioned, was like a curtain and the open sky above him with its stars and constellations was like a canopy studded with gold and silver stars. The ten thousand world-systems with its seven planes of happy existences (sugati bhumi), was like a great seven-tiered palace. The high ground of the Bodhi Tree was like a great Audience Hall, the Invincible Throne was like a great Audience Throne and the Maha Bodhi was like a great umbrella finished with precious emeralds -- all inside this seven-tiered palace of the ten thousand world-systems. 

While he remained sitting on the Invincible Throne, which resembled a great Audience Throne, on the high ground of the Maha Bodhi Tree, which resembled a great Audience Hall, covered from above by the Maha Bodhi Tree, one hundred cubits high from bottom to top and one hundred cubits in circumference, which resembled a great umbrella decorated with precious emeralds, the Bodhisatta was oblivious of the Devas and Brahmas around him crowding the whole of the ten thousand world-systems and paying homage to him. Since he had been reflecting only on the Dhamma, his diligence (viriya) was undiminished and very keen; his mindfulness (sati) was steadfast and clear, and he was physically and mentally very calm and peaceful. He, therefore, achieved and remained absorbed again in the First Jhana of Rupavacara. 

The mind continuum of the Bodhisatta who was thus absorbed in the First Jhana was entirely free from the hindrances (nivaranas) and being detached from sensual objects (vatthu-kana), sensual desires (kilesakama), delightful satisfaction (piti) and happiness (sukha) arose in him profusely. 

And again, when the Bodhisatta achieved and remained absorbed in the Second Jhana of Rupavacara, his mind continuum was free of agitation and mental disturbance from thoughts (vitakka and vicara); there was internal purity and clarity and his concentration was uniquely firm. On account of that concentration, his piti and sukha increased.

And again, when the Bodhisatta achieved and remained absorbed in the Third Jhana of Rupavacara, even piti which had manifested itself in his mind continuum disappeared and he dwelt only with the feeling of happiness (sukha vedana). Fully detached even from that feeling of happiness at its height he became imbued with the mental state of equanimity (Tatramajjhattata) or (Jhanupekkha). His mindfulness became pellucid and his insight- wisdom, greatly sharpened. 

And again, when the Bodhisatta achieved and remained absorbed in the Fourth Jhana of Rupavacara, since he had already dispelled both physical and mental pain and pleasure from his mind continuum, he dwelt in the state of viewing sensual objects calmly and with equanimity (upekkha, vedana). By virtue of this upekkha vedana and the mental state of Tatramajjhattata, mental concomittants such as mindfulness, etc., which were part and parcel of the Fourth Jhana were pellucid like the light of the moon. 

The eight qualities of the Bodhisatta's mind continuum. 

If a review is now made of the mind continuum of the Bodhisatta out of devotion, it will be found that, at the time when he was practising dukkaracariya for six years, his mind continuum was exceedingly pure, undefiled by the three wrong thoughts (micchavitakka), namely sensual thought (kamavitakka), malevolent thought (vyapadavitakka), cruel thought, (vihimsa vitakka), so that Mara could not find any opportunity (of censuring him). Again, while he was spending the day in the Sala forest on the Full-moon day of Vesakha, the day he was to attain Buddhahood, his mind continuum was found worthy of veneration, for it was highly purified with the attainment of eight mundane Jhanas. Moreover, when all the Devas and Brahmas from the ten thousand world-systems assembled crowding this universe, and paid him homage while he was sitting on the Invincible Throne after his victory over Deva-putta Mara, he remained oblivious of them, concentrating his attention on the practice of the Dhamma only. And so, as has been said before, the mind continuum of the Bodhisatta, who had once again achieved and remained absorbed in the Fourth Jhana of Rupavacara, (a feat for those of sharp intelligence) had his power of concentration greatly enhanced by the concentration of the Fourth Jhana of Rupavacara as follows: 

(1) By virtue of the very pure mental state of the Fourth Jhana (Rupa Jhana cittuppada), the mind continuum was completely pure throughout its entire process. 

(2) On account of such purity, it appeared glittering like polished newly refined gold. 

(3) Having discarded happiness and joy (sukha somanassa), which is the cause of greed (lobha), and also having discarded sorrow and distress (dukkha domanassa), which is the cause of hatred (dosa), it was free from mental defilements of lobha and dosa. 

(4) Freedom from the defilements and taints of the mind leads to freedom from impurities which soil and oppress the mind (upakkilesa). 

(5) Being controlled by the fivefold mastery over his mind (vasibhava), and being tamed and trained in fourteen ways, the mind continuum of the Bodhisatta became pliable, gentle so as to be amenable to his wishes like a well-tanned piece of leather or like the well-treated block of lac. 

(6) Being soft and tender, like the newly refined, polished pure gold, which was ductile and malleable for easy conversion into desired ornaments, it became amenable to the wishes of the Bodhisatta enabling him to accomplish effectively and easily all kinds of feats such as recollecting, discerning the events of previous existences, or seeing as if with the divine eye distant objects, hidden objects and very fine, microscopic objects. 

(7) Having been well developed and trained so as not to become deprived of the aforesaid qualities, the mind continuum remained firmly established in the qualities; or being pliable and malleable for effective accomplishment of anything desired, the mind continuum remained amenable to the wish of the Bodhisatta. 

(8) Being thus firmly and securely established, his mind was completely unshaken; or, being established thus, the mind continuum was very strong in respect of faith (saddha), energy (viriya), mindfulness (sati), concentration (samadhi), and the light of wisdom, (panna). There was therefore no shaking of the mind at all which occurs owing to faithlessness, laziness, heedlessness, restlessness, ignorance and gloom arising from mental defilements; in other words, faithlessness, etc., could not make even the slightest inroad into the mind continuum of the Bodhisatta. 

ALTERNATIVELY: 

(1) The mind continuum of the Bodhisatta was well-established in the concentration of the Fourth Jhana. (2) It was entirely pure being free from the hindrances (nivaranas). (3) Having gone beyond the grosser factors of Jhana (Jhananga) such as, vitakka etc., which agitate and disturb the mind, the mind continuum was shinning pure as if about to glitter. (4) It was free from such defilements as, pride (mana), deception (maya), treachery (satheyya), etc., apt to be generated through attainment of Jhana. (5) It was also free from covetousness (abhijjha), etc., which form the cause of mental defilement (upekkilesa). (6) It was malleable, having gained the fivefold mastery (vasibhavas). (7) Having become the basis of all kinds of supernatural powers (iddhi), it was in a position to accomplish whatever is desired by the Bodhisatta. (8) Having been perfected by mental development (bhavana), his mind continuum remained unshaken and firmly established. 

The mind of the Bohdisatta which was thus endowed with these eight attributes finds it easy, needing only an inclination, for realization of the Dhamma which should be realized by means of Abhinna. When the mind was bent towards the object of Abhinna, thought moments on it (Abhinna Javana), arise quite easily. 



(1) Attainment of Supernormal Knowledge of Former Existences. 
Pubbenivasanussati Abhinna (the first Vijjanana). 

The mind continuum endowed with the aforesaid eight attributes and very pure and pellucid being in such a perfect state in which Abhinna Javana arose easily when the mind was inclined to the object of Abhinna, the Bodhisatta inclined it towards supernormal knowledge of former existences (pubbenivasanussati Abhinna), which could recollect past activities, events and experiences. Thereupon, pubbenivasanussati Abhinna arose in him easily. Through that supernormal knowledge, he recollected and saw all past activities, events, and experiences of the past existences going back from the previous life right up to the existence when he was Sumedha the Hermit; he recollected also in backword order many existences and world cycles prior to them, and recollected in foreward order his existences up to that of Setaketu Deva just before the present one. 

(This Abhinna was achieved in the first watch of the night. Here, there can be doubt as to how it was possible to know all the happenings and experiences in so many existences with one single thought-moment, (abhinna javana), which arises only once in one thought-process, (vithi). The answer is: Although there arose only one single thought moment, in one thought process ignorance, (moha), which kept the happenings and experiences in those existences hidden was done away with through that thought-moment. All kinds of happenings and experiences of those existences were recollected only thereafter through successive processes of reflection (Paccavekkhana vitthi), which followed the Abhinna vithi. 

The noble Bodhisatta who recollected successive existences of the past through Pubbenivasanutssati Vijjanana also acquired supernormal knowledges which could assure him the attainment of supramundane Path and Fruition (Lokuttara Maggaphala) with penetrative insight thus: "There were only the phenomena of mind and matter (nama rupa) throughout the countless rounds of existence; the beginning of which is not known, on all the three occasions of birth, living and death, there were only these two phenomena of nama and rupa. Indeed in all abodes and at all times, the phenomena of nama and rupa are in a continuous state of flux, like the flame of an oil lamp or like the current of a river, and through a succession of cause and effects, it is only the continuum of nama and rupa which fulfils the various functions concerned such as seeing the sight, hearing the sound etc., at the six doors of eye, ear, nose, tongue, body and mind, thus giving rise to various modes of intimating one's intention (vinnatti) by bodily movement and verbal expression, etc., (In reality) there is no sentient individual at all to be called 'I', 'he', 'man', etc., Indeed, there is not a single Deva, Mara or Brahma who can create such a sentient being.)" 

This being the case, the Bodhisatta had through Pubbenivasanussati Nana temporarily put away to a distance (vikkhambhana-pahana) the twenty wrong views of atta (personality-belief); they are the four wrong views of atta relating to the aggregate of corporeality, namely, rupa is atta, atta has rupa; rupa exists in atta, atta exists in rupa and similarly, each set of these four wrong views relating to the remaining aggregates of feeling, perception, mental formations and consciousness. In a similar manner, he had also discarded delusion (moha), which had taken place in the distant past.

(2) Attainment of Supernormal Knowledge of Divine Power of Sight, Dibbacakkhu Abhinna (the second Vijja Nana).
After the noble Bodhisatta had realised the Pubbenivasanussati Abhinna in the first watch of that night, he recollected many past events and existences through that Abhinna; and having temporarily put away to a distance the twenty wrong views (sakkayaditthi), together with moha which had taken place in the distant past, he directed his mind continuum, endowed with the aforesaid eight atttributes, towards acquiring Cutupapata Nana, the knowledge of seeing the deaths and births of sentient beings, and towards acquiring Yathakammupaga Nana, knowledge of analysing and seeing the meritorious and demeritorious deeds which form the origins of sentient beings.

(Cutupupata Nana is the same as Dibbacakkhu Nana, because Dibbacakkhu Nana, is also known as Cut'upapata Nana. When Dibbacakkhu Nana is developed, Yathakammupaga Nana and Anagatamsa Nana (knowledge of foreseeing the future) also become developed.) 
When the mind was thus inclined to acquire Dibbacakkhu Nana, also called Cutupupata Nana, Dibbacakkhu Abhinna (the second Vijja Nana) arose quite easily. Through that Abhinna, he could see sentient beings on the verge of death, or just after taking conception; those who were low-born or high-born by lineage, caste, etc., those who were beautiful or not beautiful, and attain a happy existence or a miserable existence. In other words, he saw those who were rich and prosperous because of their past deeds of merit based on absence of greed (alobha), and those who were indigent and poverty-stricken because of their past deeds of demerit based on greed (lobha.) 

After seeing through Dibbacakkhu Abhinna, the denizens of the woeful states (apaya), suffering misfortune, he reflected, "What kind of deeds have these beings of the apaya done to suffer such awful miseries?". Thereupon, Yathakamm'upaga Abhinna which enabled him to see the deeds of demerit done by these beings arose in him. 

Likewise after seeing, through Dibbacakkhu Abhinna, immense happiness enjoyed by sentient beings of the realms of humans, Devas and Brahmas in a progressively higher and better manner, he reflected, "What kind of deeds have these humans, Devas and Brahmas done to enjoy such progressively magnificent bliss in their respective realms?" Thereupon Yathakamm'upaga Abhinna which enabled him to see the deeds of merit done by those beings arose in him. 

By means of the Yathakamm'upaga Abhinna, he reviewed in detail the past deeds of merit and demerit done by beings and came to know them as they really were: "These denizens of the apaya world had in their past existences committed evil by deed, word and thought.; they had maligned, abused and reviled the noble individuals (Ariyas); they held wrong views; and with these wrong views they themselves committed and also caused others to commit various demeritorious deeds. After death and dissolution of their bodies, they reappeared in miserable existences (apaya) namely, the realm of continuous suffering (niriya), the realm of animals (tiracchana), the realm of ghosts (peta) and the realm of asuras (asurahya), and "These beings in good existences had performed good deeds bodily, verbally and mentally; they did not malign, abuse or revile the Ariyas; they held right views and with the right views, they performed various kinds of meritorious deeds and they caused others to do so. After death and dissolution of their bodies, they were reborn in the good world of humans, Devas and the twenty realms of the Brahmas".

This Dibbacakkhu Abinna (the second Vijja Nana) was achieved by the noble Bodhisatta at midnight of that day. By virtue of this second Vijja Nana, the mind continuum of the Bodhisatta became devoid of the element of ignorance and delusion (avijjamoha dhatu) which was apt to keep hidden the passing away and arising of sentient beings. Then with Yathakammupaga Abhinna which has Dibbacakkhu Abhinna as its basis, he was able to review and became enlightened as to the true facts of the past deeds by sentient beings; and having done away with sixteen kinds of doubt2. kankha, the Bodhisatta attained the stage of purity by the removal of doubt, Kankha vitarana Visuddhi.

(3) Attainment of Knowledge of Extinction of Moral Intoxicants, Asavakkhaya Nana (the third Vijja nana) and becoming a Buddha. 

(It is intended to treat both in brief as well as in fuller details the Asavakkhaya Nana complete with note worthy particulars and important remarks.) 

IN BRIEF: 

The noble Bodhisatta attained the Arahattamagga Nana also called Asavakkhaya Nana in the last watch of the night realising thereby Sabbannuta nana. Omniscience Then, to become a Buddha among humans, Devas and Brahmas, he inclined his mind continuum, endowed as it was with. the aforesaid eight attributes, to attain Arahattamagga Nana; then letting it dwell on the Doctrine of Dependent Origination (Paticcasamuppada) which is made up of twelve factors, namely, avijja, sankhara, vinnana, nama rupa, salayatana, phassa, vedana, tanha, upadana, bhava, jati, jara, marana. Going over this Doctrine of Dependent Origination in foreward and reverse order repeatedly, he attained the Noble Path, Ariya Magga, which is also known as Yathabhuta Nanadassana. (This is the brief treatment.) 

IN DETAIL: 

This knowledge of the Four Paths, Magganana, also called Yathabhutananadassana, did not appear in the mind continuum of such individuals as Sakka and Brahma who were very mighty in the world and the noble hermits Kaladevila and Narada who were highly accomplished in Jhana attainments and Abhinna. So, it may be asked: Why did this knowledge of the four Paths which was so subtle and profound, which was not even dreamed of throughout the beginningless samsara and never realised before, appear in the mind continuum of the Bodhisatta who had no teacher and who had entered the ascetic life by his own volition? The answer is: 

Greatness of the Paramis. 
The noble Bodhisatta had, during the period spanning four Asankhyeyya and one hundred thousand world aeons, passing through existences so numerous that they could not be counted in hundreds, thousands and hundred thousands, accumulated meritorious deeds of Dana Paramis, performed on the basis of the four modes of development (as explained in the Chapter on Miscellany) even to the extent of risking his own life. And in every existence, he had conducted himself to completely eradicate or lessen the defilement of greed that arose when ever he gave attention to this or that object; so this led him to reach the stage at which others started remarking," Is it that there is no defilement of greed in the mind continuum of this noble person?"

Similarly, by virtue of Sila Parami, Khanti Parami and Metta Parami, developed through the whole period of four Asankhyeyya and ten thousand aeons he prevented the arising of anger (kodha), and fault (dosa), and by pouring the cool water of Metta over a long period of time, he had extinguished the fire of kodha and also done away with its company of jealousy (issa), stinginess (macchariya) and remorse (kukkucca). 

By means of Panna Parami, well developed and accumulated throughout the many existences and world cycles, he had dispelled the element of darkness which is delusion (moha). He had also discarded wrong views; he was therefore a great man of very pure wisdom. He had also approached all the Buddhas, Paccekabuddhas, and noble Disciples as well as other learned individuals he happened to encounter and asked them such questions as, "Which Dhamma is faulty; and which Dhamma is faultless? Which Dhamma is black and dirty; and which Dhamma is white and pure?" Because of such enquiries, he had [ 255 ] eliminated doubts in matters of Dhamma and had progressed in wisdom existence after existence.

In the house of his relatives, he showed respect to those older than himself, such as mother and father, maternal uncles, etc., by bowing, by adoring, by honouring, by offering seats, by rising from the place in advance, by extending welcome to them; he also showed respect to learned persons of virtuous conduct. He had thereby removed conceit, (mana) and distraction (uddhacca) and become free from arrogance, like a snake with broken fangs, or a bull with broken horns, or a rope coil used as a foot-scraper; he was in the habit of praising the virtues of forebearance, the virtue of wishing for the welfare of others, and the virtue of the virtues of being helpful to others with compassion. 

By renouncing the world the Bodhisatta had abandoned the luxuries of his domain and kingship, and become a recluse. After achieving Jhana attainments in the forest, he discarded the five hindrances and did away with sensuality (kamaraga), and delight in womenfolk (itthirati) whenever they appeared in each and every existence. With the Perfection of Truthfulness, he also abstained from false speech (micchavaca) which tends to mislead the world; with the Perfection of Energy, he also removed displeasure (arati) in and indolence (kosajja), in Concentration and Insight Meditations which are practices of extraordinary merit, by keeping his mind continuously active and diligent in performing meritorious deeds. In the aforesaid manner, he had endeavoured to make his mind continuum purer and purer one existence after another. 

The noble Bodhisatta who had thus removed the moral defilements (kilesa), by means of the accumulated merit accruing from meritorious deeds of Perfection such as Dana, etc.,, had to go through, even in a single existence, the process of repeated purification: the defilements which he had removed would reappear soon; he would then remove them away only to find them making their appearance again (since they had not yet been completely eradicated (samuccheda pahana) by means of the Path Knowledge (Magga Nana.); the Bodhisatta, however, would not concede defeat and would not give up but put them away temporarily to a distance (tadanga pahana and vikkhaÑbhana pahana) by means of great deeds of merit (Mahakusala) and supernormal deeds of merit (Mahaggata kusala)* 

In this manner, through out the period of four asankhyeyya and ten thousand world cycles, he had eradicated the aggregates of impurities defiling his mind, and also eliminated ignorance and delusion (avijjamoha) which act as general of the army leading the hordes of defilements, (kilesa), accompanying him. At the same time he made the five Faculties, namely, Faith, Energy, Mindfulness, Concentration and Wisdom, grow stronger existence after existence. Thus he had travelled through the difficult journey of (samsara), continuously engaged in developing and fulfiling the Paramis with fiery zeal, till the time arrived when as King Vessantara, he gave away his Queen Maddi in charity as the final act of merit which would enable him to attain Buddhahood. Thereafter, he spent his life in the Tusita Deva world, enjoying the celestial pleasures and awaiting the time when he would become a Buddha. 

Since he was one who had thus reached the pinnacle of wisdom having done away with the factors of defilements such as greed, hatred etc., by means of accumulated merits of Parami such as Dana, etc., the Fourfold Knowledge of the Path (Magga Nana) which are very deep and subtle arose (unaided) only in the mind continuum of the Bodhisatta. 

Furthermore, beginning from the time when he prostrated himself at the feet of Dipankara Buddha, he had endeavoured to develop and accumulate merit through fulfilment of Paramis such as Dana etc., which are difficult of accomplishment by ordinary men., without making any wish for the pleasures of any realm of existence whatsoever as the fruits of his meritorious deeds. For all the deeds of merit such as Dana, etc., performed by him, the Bodhisatta made only this wish: "Let the accumulated merits of these deeds become sufficing conditions (upanissaya paccaya) for the arising in me of Omniscience, Sabbannuta Nana." [ 

As for others, they pray for the pleasures of Devas and humans after performing deeds of merit; and in accordance with their wishes, they gain the pleasures of the Devas and human worlds as the fruits of their good deeds. It is like spending and squandering whatsoever wealth of merit they have accumulated from their 'good deeds, Unlike these people, the Bodhisatta, after the manner of one who fills his granary with paddy and always keeps guard over it without making use of it, properly store up the merit acquired from every performance of his good deeds, wishing thus: "Let this deed be the sufficing condition only for the realisation of Magga Nana, with Sabannutta nana" as its pinnacle. Such being the case, the accumulation of merits from the Perfections and good deeds over the long period of four asankhyeyya and a hundred thousand world aeons found an occassion to bear fruits of which the attainment of Buddhahood was the greatest in this last existence as Siddhattha. But as there were countless merit to come to fruition all in one existence, that very existence appeared congested with fruit-bearing merits. 

By virtue of the aspiration solely for the achievement of Buddhahood, the merits of his good deeds that would come to fruition in a great rush in this one last existence were very powerful; consequently, it was only in the mind continuum of the noble Bodhisatta that the knowledge of the Four Paths which is so subtle and deep arose unaided. (In this chapter on the attainment of Buddhahood, numerous excerpts that would give devotional inspiration are taken from the Jinalankara). 



* . The following notes based on the Vipassana Dipani of Ledi Sayadaw is provided here for further elucidation of this paragraph: Moral defilements arise in common worldlings in three stages: vitikkamabh|mi at which the defilements are very active and violent producing evil deeds and words. The defilements of this stage can be got rid of or put away by meritorious deeds of the perfection sila but only temporarily. Therefore, the putting away by Sila etc., is called Tadangapahana which means temporary puffing away. The defilements at the next stage, Pariyutthanabhumi comes into existences as mental 'properties at the mind door when any object which has power to wake them up produces perturbances at one of the six doors. The defilements which appear thus can be subdued only by the cultivation of Jhana through practice of Concentration. The putting away of defilements by Samadhi is called Vikkhambhanapahana, which means putting away to a distance. Here again, Jhana can dispose of the defilements only for a considerable time so that they do not rise again. But there still remain the defilements of the third stage, anusayabh|mi, which do not come into existence as mental properties but lie latent surrounding the life -continuum. They cannot be removed by Sila and Samadhi and are left undispelled by them. Only the knowledge of the Pali, Magga Nana attained by development of Insight Meditation which produces Insight knowledge, Panna, can get rid of these defilements leaving nothing behind. This putting away of defilements by means of Panna so that they will never rise again is called samucchedapahana. Here, fulfilment of Paramis and practice of Sila which put away the defilements temporarily (tadangapahana) come under the great deeds of merit, Mahakusala; practice of Concentration Meditation to develop Samatha, which puts away defilements to a distance is regarded as supernormal deeds of merit, Mahaggata kusala. Practice of Insight Meditation to produce Panna, the Path Knowledge, Magga Nana, which completely eradicates the defilements, Samuccheda pahana, is supramundane deed of merit, Lokuttara kusala.
The Development of 3,600,000 crores of Mahavajira Vipassana Nana by the Boddhisatta 
Having done away with factors of defilements such as lobha, dosa, etc., by means of the merits accumulated through fulfilment of Paramis such as Dana, etc., as aforesaid, the Bodhisatta who had also eliminated moha, general of the defilements together with its concomitants, which is apt to hinder and conceal the way to Nibbana, practised and developed Mahavajira Vipassana meditation at dawn (in the last watch of the night) on the Full-moon of Vesakha. The method of practice, and development in brief, is as follows: 

There are a hundred thousand crores of world-systems known as anakhetta, the field of Authority of a Buddha *. When the Bodhisatta contemplated the true nature of those beings living in each universe and belonging to the three passages of time (past, present and future), he came to know full well that, no matter how numerous humans, Devas and Brahmas were in a single universe, they could be reduced to twelve factors of Paticcasamuppada, the Doctrine of Dependent Origination, as the ultimate reality: avijja and sankhara (past factors as cause); vinnana, namarupa, salayatana, phassa, vedana (present factors as effect); tanha, upadana and kammabhava (present factors as cause) and jati (otherwise known as upapatti-bhava), jara and marana (future factors as effect).

( *The field of Authority of a Buddha: There are three fields (khettas) concerning a Buddha according to Jinalankara Tika and Parajika Commentary. 1. Jati khetta, the field of birth limited by the ten thousand world systems that quaked on the Perfect one's taking re-birth linking. 2. The field of Authority, Anakhetta, limited by the hundred thousand crores of world systems where the following safeguards, (parittas) are efficacious: Ratana Sutta, the Khandha Paritta, the Dhajagga Paritta, the Atanatiya Paritta and the Mora Paritta. 3. The field of scope, visaya khetta, is boundless and immeasurable in which the Buddha ©ana can exercise his Sabbnnuta ©ana, knowing anything anywhere that the wishes.)
When he contemplated the true nature of humans, Devas and Brahmas living in the remaining world-systems and belonging to the three passages of time, he came to know full well that as in the case of the beings of this universe the same twelve factors of Paticcasamuppada form objects of Vipassana meditation ranging from avijja to jati, jara and marana. 

Summing up the number of the objects of Vipassana meditation, as there are a hundred thousand crores of world systems, there are also a hundred thousand crores each of the twelve factors. The total number of these objects will then become one million and two hundred thousand crores. 

Like a man who cut and cleared a thick, jungle with tangling bushes and undergrowths, sharpened his sword again and again on the whetstone, the Bodhisatta also, in order to clear away the thick jungle and bushes of defilements (kilesa) numbering one thousand five hundred, repeatedly sharpened the sword blade of Mahavajira Insight Knowledge (Mahavajira Vipasana Nana), his personal weapon, on the whetstone of Anapana Fourth Jhana attainment (i.e., repeatedly getting absorbed in the Anapana Fourth Jhana), after which he contemplated each of the Factors of Dependent Origination, numbering one million two hundred thousand crores by reflecting on their characteristics of impermanence (Anicca Lakkhana), unsatisfactoriness, (Dukkha Lakkhana) and insubstantiality (Anatta Lakkhana). 

As each of the factors of Paticcasamuppada numbering one million two hundred thousand crores promotes three Insight Nanas namely, Insight Knowledge of Impermanence, Anicca Vipassana Nana; Insight Knowledge of Unsatisfactoriness (Dukkha Vipassana Nana) and Insight Knowledge of Insubstantiality, (Anatta Vipassana Nana), there arose altogether three million six hundred thousand crores of Mahavajira Insight Wisdom.

(A brief account of the Mahavajira Insight Wisdom is contained in the exposition of Anupada Sutta, Uparipannasa Tika and in the exposition of Sariputta Moggalana Pabbajjakathi, Mahakhandhaka, Vinaya Saratthadipani Tika). 

It is the usual practice of every Bodhisatta on the eve of his attainment of Buddhahood to reflect on the Doctrine of Dependent Origination in forward and backward orders. Our Bodhisatta also, like the previous Bodhisatta reflected on the Doctrine of Dependent Origination in both orders. Thereupon all the ten thousand world systems that form the Field of Birth, (Jati khetta), quaked the effect of which reaching to the limit of the bordering oceans. 

After the Bodhisatta had cultivated, as has been said above Sammasana Nana of three million six hundred thousand crores of Mahavajira Insight Wisdom by reflecting on the twelve Factors of the Doctrine of Dependent Origination as was usual for all the Bodhisattas, he again entered upon the Anapana Fourth Jhana. (He did so in order to sharpen the sword blade of the higher Insight knowledge Vipassana Nana such as the knowledge of arising and passing, Udayabbaya Nana * on the whetstone of the Anapana Fourth Jhana). Having thus entered upon the Anapana Fourth Jhana (having sharpened the sword blade of the Higher Insight Knowledge) he rose from it and realised at ease the higher Vipassana knowledge such as Udayabbaya Nana. 

* Udayabbaya Nana: knowledge of arising and passing away of conditioned things; Bhanga Nana: knowledge of dissolution of conditioned things; Bhaya Nana: knowledge of fear of conditioned things; Œdinava Nana: knowledge of disgust and dread of conditioned of things; Nibbida Nana. knowledge of weariness of conditioned of things; Muccitukamyata Nana: knowledge of longing to escape; Patisankha Nana: knowledge of special effort; Saakharupekkha Nana: knowledge of detachment from conditioned existence. 
(It should be noted and accepted here that the Bodhisatta realized higher Vipassana Nana with ease because: as he had entered the Order of Bhikkhu in the presence of past Buddhas and learnt the three Pitakas and practised Vipassana meditation he cultivated and developed even to the extent of attaining Udayabbaya Nana, Bhanga Nana, Bhaya Nana, Adinava Nana, Nibbida Nana, Muccitukamyata Nana, Patisankha Nana, Sankharupekkha Nana. And also because, his Insight Knowledge had developed and grown immensely by virtue of the aforesaid three million six hundred thousand crores of Mahavajira Vipassana Sammasana Nana. Based on the Jinalankara Tika and Sutta Mahavagga Tika.)

Just as a man on reaching the eaves of his house after taking a long journey did not halt at all at the threshold but went straight into the house on finding the door wide open, so the noble Bodhisatta having realized higher and higher Vipassana Nana with ease by successively passing through the series of eight stages of Nana such as Udayabbaya Nana, etc., finally reached the last stage which was the knowledge of conformity, Anuloma Nana, did not make a halt there. Instead of halting at Saccanuloma Nana which is like the gate way (to the city of Nibbana), he immediately proceeded to clear away the clouds and darkness of ignorance and delusion, (avijjamoha), which conceal the four Truths, namely, the Truth of Suffering (Dukkha Sacca), the Truth of Origin of Suffering (Samudaya Sacca), the Truth of Cessation of Suffering (Nirodha Sacca), and the Truth of the Path leading to the Cessation of suffering (Magga Sacca) by means of three kinds of conformity to the function of Truth (Saccanuloma Nana), namely, preliminary impulsion (parikamma), access impulsion (upacccara), and conformity, (anuloma) which are included in the mind-process, magga vithi.*

*For better comprehension of the entire paragraph, vide Chapter XXI § 129 ff and chapter XXII § 3,4 of The Path of Purification. Nanamoli. 3rd Edn. B.P.S, Kandy.
Having thus dispelled the thick murk that hides the truth, he clearly saw as one did the moon clearly in the cloudless sky; and realized the Great Light of Nibbana through the Knowledge of the First Path Sotapatti magga Nana which immediately follows Gotrabu Nana the Knowledge of overcoming of worldly ties and changing over to noble lineage. (The thought moment of Sotapatti magga Nana appeared once and ceased; this is immediately followed by the appearance and cessation three times of Javana, impulsion of Sotapatti phala which is the effect of the said Sotapatti magga, in accordance with the attribute of the Dhamma known as Akalika (Immediate Fruition). Then follows the flow of bhavanga citta). 

Because the Sotapatti-magga, had been attained thus, the mind continuum of the Bodhisatta was completely rid of the three defilements, namely sakkaya ditthi* Vicikiccha** and Silabbataparamasa***. These defilements would never rise again in the Bodhisatta's mind continuum.

* Sakkaya ditthi: belief in the illusion that there is Self, Soul; 
** Vicikiccha- doubt or wavering of mind about 1. the Buddha; 2. the Dhamma; 3. the Sangha; 4. the disciplinary rules (sikkha); 5. the past; 6. the future; 7. both past and future; 8. Dependent Origination (Paticcasamuppada.) 
*** Silabbataparamasa--Adherence to wrongful rites and ceremonies; the misleading belief that there are paths other than the Ariya Path of Eight Constituents that can liberate one from dukkha.
The Attainment of Buddhahood by realizing the higher Paths and Fruitions.
After realizing Sotapatti-magga and Phalas, the Bodhisatta, reviewed (1) the Sotapatti- magga, (2) the Sotapatti-phala which was the result of the Sotapatti-magga, (3) Nibbana which was their object, (4) the defilements destroyed by means of the Sotapatti-magga and (5) the defilement not destroyed yet by means of the said magga. (This five-fold reflective knowledge is known as five-fold Paccavakkhana Nana.)

Having thus reviewed on the Sotapatti-magga, and Sotapatti-phala, their objects Nibbana, the defilements which had been eradicated by the Path and the defilements which yet remained to be eradicated through the fivefold reflective knowledge, the Bodhisatta again cultivated and developed the series of Insight Knowledge (Vipassana Nana) such as Udayabbaya Nana, etc., Soon he realized the second stage of Sakadagami-magga and Sakadagami-phala. By Sakadagami-magga he uprooted the grosser defilements, namely, sense-desires (kama-raga) and ill will (vyapada or dosa). Henceforth, the mind continuum of the Bodhisatta had become completely rid of the latent elements of the grosser defilements of kama-raga and vyappada (dosa) (the way seeds were burnt up in fire.) 

Having realized the Sakadagami-magga and phala, the Bodhisatta with the occurrence in him of impulsive thought moments (javanavara) of the fivefold reflective knowledge paccavakkhana Nana contemplated the Sakadagami-magga, and anagami-phala, their objects Nibbana, defilements so far already destroyed and the remaining defilements. Again he developed the series of Vipassana Nana such as Udayabhaya Nana, etc., Soon he realized the third stage of Anagami-magga and Anagami-phala.

By the Anagami-magga he completely discarded the subtle defilements of kama-raga kilesa and vyapada (dosa). Henceforth, the mind-continuum of the Bodhisatta had become completely divested of the tendencies of the past lingering in the mind (vasana) as well as the latent elements of the subtle defilements, kama-raga and vyapada (dosa). 

Having realized the Anagami-magga and Phala, the Bodhisatta with the occurrence in him of (javanavara) of the five reflective knowledges (Paccavekkhana Nana) contemplated the Anagami-magga and Anagami-Phala, their object Nibbana, defilements destroyed, and on the remaining defilements. Again he developed the series of Vipassana Nana such as the Udayabbaya Nana, etc., Soon he realized the fourth stage of Arahatta-magga and Arahatta-phala. By the Arahatta-magga, the Bodhisatta completely uprooted all the remaining defilements, namely, craving for existence in the material realm (ruparaga), craving for existence in the immaterial realm (aruparaga), pride (mana), restlessness (uddhacca), ignorance (avijja), without leaving the slightest trace of the tendencies of the past. Henceforward, the mind continuum of the Bodhisatta had become entirely rid of the one thousand and five hundred categories of kilesa together with tendensies of the past (vasana) and seven kinds of latent elements. 

(Having realized this Arahatta-magga and Arahatta-phala, there occurred impulsive thought moments (javanavara) of reflective knowledges (Paccavekkhana) which reflected on the Arahatta-magga and Arahatta-phala, their object Nibbana, and the defilements which had been eradicated. There are altogether nineteen Reflective knowledges, namely, five each arising after the attainments of Sotapatti magga phala, Sakadagami-magga Phala, Anagami-magga phala and four arising after the attainment of Arahatta Magga Phala. These nineteen knowledges of reflection are also known as Vimutti Nana Dassana attributes. After attainment of Arahatta Magga, there was no defilements remaining and hence there was no reflection of it; therefore there are only four Paccavakkhana Nana after the attainment of Arahatta Magga Phala.) 

Attainment of Buddhahood amongst the three worlds of sentient beings
When the Bodhisatta realised Arahatta-phala immediately after the realisation of Arahatta-magga, his mind continuum was very clear and he attained the state of a Perfectly Self-Enlightened One, (Sammasambuddha), the Supreme Head of the three worlds, by gaining Omniscience, (Sabbannuta Nana) along with the Four Noble Truths, the Four Analytical Knowledges (Patisambhida Nana), the sixfold Unique Wisdom (Assadharana Nana), making up the Fourteenfold Wisdom of a Buddha, and the eighteen special qualities (Avenika Dhamma) and the fourfold Valorous Wisdom (Vesarajja Nana). Simultaneously with the attainment of Sabbanuta Nana, came the dawn. (Realisation of Sabbannuta Nana means the attainment of Buddhahood). 



The Seven Purifications of a Buddha. 

In this connection, we propose to insert in this chronicle an account of the seven purifications of a Buddha (visuddhi) for brief information.

(1) Purity of Morality, (Sila Visuddhi)
At the time the Bodhisatta halted on the banks of the River Anoma and put on the robes of a recluse, he began to observe the moral restraint from evil conduct (Samvara Sila)*. The Samvara Sila is the eight precepts with right livelihood as the eighth (Ajivatthamaka Sila): to wit, abstinence from taking life; abstinence from stealing, or robbing things not given in deed or in word by owner; abstinence from sexual misconduct (abstinence from improper sexual acts whether major or minor), abstinence from telling lies, abstinence from slanderous talks; abstinence from using harsh and abusive language; abstinence from frivolous, unbeneficial talks; abstinence from wrong livelihood. With the observance of this sila, the Bodhisatta also accomplished the observance of the purity of livelihood (Ajiva parisuddhi sila).

* Samvara Sila: The Practice of Sila varies in accordance with the mode of life adopted by the disciple, whether a bhikkhu or a lay person. Suttas in the Nikayas give extensive explanations of the practice of Sila, the type of moral training which necessarily precedes meditation. The Visuddhimagga explains the moral training in general under four heads: (1) Patimokkha-samvara, the Patimokkha restraint, (2) Indriya-samvara, restraint of the senses, (3) Ajivaparisuddhi, Purity of Livelihood, (4) Paccayasannissita, Purity in regard to the requisites. Patimokkha-samvara is meant for observance by the bhikkhu disciples of the Buddha; hence it is not mentioned in this account of the purity of the Bodhisatta's morality. 
Indriya Samvara Sila is the practice of securely guarding the six doors of the senses. Unlike the ordinary worldling the Buddha required no special effort to develop anew Indriya Samvara Sila since restraint of the senses (Indriya), was for him already an innate and accomplished fact. 

It was also not necessary for him to especially exert for observance of moral conduct in respect of requisites (Paccayasannissita Sila) to keep away the defilements which may arise because of the Four Requisites.

Even at the time when he was about to renounce the world, he had already discarded temporarily a number of unwholesome defilements headed by greed and craving. The latent defilements are eradicated only by the Arahatta-magga. This, was the the Bodhisatta's purity of morality (Sila visuddhi). 

(2) Purity of mind (Citta visuddhi) 
The eight attainments of Jhana and the five mundane psychic powers, (abhinna), acquired during his stay with the Sect Leaders Alara and Udaka had turned unclean and dim as if stained with impurities (like unused large gold vessels) through neglect of practice and development throughout his six years' asceticism of dukkaracarriya. On the day he was to attain Buddhahood he partook of the Ghana milk-rice offered by lady Sujata and spent the daytime in the sala forest. While he was so staying there, he purified the eight attainments and the five abhinnas by developing them once again (like washing and cleaning the stained gold vessel). These eight attainments and five abhinnas constituted the Bodhisatta's purity of mind, (Citta visuddhi).

(3) Purity of views (Ditthi Visuddhi)
Thereafter, the noble Bodhisatta proceeded to the High ground of Maha Bodhi in the evening and remained seated on the Invincible Throne. He vanquished Devaputta Mara before sunset; in the first watch of the night, he developed the knowledge of past existences. As has been described above, he perceived well the phenomena of nama and rupa and, destroyed the twenty wrong beliefs-in-personality (sakkaya ditthi). This was the Bodhisatta's purity of views (Ditthi Visuddhi). 

(4) Purity of overcoming doubts (Kankhavitarana Visuddhi) Then in the middle watch of the night, he discerned sentient beings reaching different destinations according to their deeds by means of Yathakammupaga nana which had Dibbacakkhu nana as its basis. On seeing them, he realised distinctly the law of Kamma (deeds and their results) and because of this realisation, he became free of doubts. This was the Bodhisatta's purity of overcoming doubts (Kankhavitarana Visuddhi).

(5) Purity of knowledge and insight into the right and wrong paths (Maggamaggananadassana Visuddhi)**
In the last watch of the night, the Bodhisatta dwelt on the twelve factors of the Doctrine of Dependent Origination; and beginning with the contemplation of mind and body (Kalapa-sammasana) on the basis of seven contemplations such as contemplation of impermanence (anicca nupassana), of suffering (dukkha nupassana), of non-self (anatta nupassana), he realised Udayabbaya Nana which discerned the rising and falling of all mental and material phenomena, nama and rupa. At that time there arose in the Bodhisatta defilements of Vipassana, (Vipassanupakkilesa) such as illumination, etc.

** Maggamaggananadassana Visuddhi: Knowledge as to whether it is the right path leading to Nibbana or not is called Maggamaggananadassana Visuddhi. 
*** Vipassun'upakkilesa: defilements of vipassana 
A yogi practising Vipassana meditation, at a certain stage of advancement, contemplates again and again the rising and falling of all mental and physical phenomena and attains the initial stage of the knowledge of arising and falling (Udayyabbaya Nana). "At this stage, he generally beholds a supernormal light (obhasa), feels a thrill of zest (piti), calmness (passaddhi), determination (adhimokkha), great energy (paggaha), happiness (sukha), deep insight (nana), intensity of mindfulness (upatthana), equanimity (upekkha), and a mild desire for this state (nikanti)". (From Essential Themes of Buddhist Lectures given by Ashin Thittila. Department of Religious Affairs, Yangon, Myanma, 1992.) 
These states arising in a yogi at the stage of Udayabbaya Nana in ten phases are termed 'Vipassanupakkilesa, defilements of kilesa. Nanamoli, in The Path of Purification translates it as imperfections of Insight and enumerates them, ten in number, as follows: (1) Illumination, (2) knowledge, (3) rapturous happiness, (4) tranquility, (5) bliss (pleasure), (6) resolution, (7) exertion, (8) assurance, (9) equanimity and (10) attachment. 
"The yogi, arriving at this stage, is liable to these defilements and his mind may be seized by 'spiritual excitement' or 'agitation about higher states' (dhamma-uddhacca). 'For example, he may, on having an illumination, feel that this constitutes Path-experience and so inhibits his further progress through deceiving himself. When an illumination appears the meditator thinks: 'Never indeed has such illumination as this arisen in me before. Surely, I have reached the Path; I have reached the Fruition. Thus he takes which is not the Path for the Path, and that which is not the Fruition for the Fruition. Through this mistake, the progress of Vipassana is checked; leaving the original subject of meditation, he lingers, delighting in the illumination." (Buddhist Meditation in theory and practice by Vijiranana Maha Thera. --Buddhist Missionary Society, Malaysia. 1975.) 
The illumination of the Buddha unlike that of others, was not confined to one spot, one area, or one portion of a region. In fact, when the Bodhisatta's, by means of the very sharp, penetrating afore said Mahavajjra Vipassana Nana, contemplated the aggregates of phenomena (Dhamma) in the mind continuum of himself as well as that of the inestimable number of sentient beings, through out the three passages of time, in a summary manner, reducing them into twelve factors of Paticcasamuppada; and again dividing these twelve factors into two groups of nama and rupa when he contemplated them by means of Udayabbaya Nana, his energy was very strong, his mindfulness very steadfast; this mind very composed; and so his insightwisdom was very sharp; his faith very strong, his physical and mental happiness, and tranquillity were developing incessantly. The mental factors of equanimity (Tataramajjhatta cetasika) also called vipassanupekkha, which views with even-mindedness all conditioned states, was .also very strong. The mind continuum of the Bodhisatta, thus supported and assisted by happiness, (sukha) and tranquillity, (passaddhi) was suffused with five kinds of zest, namely, (1) joy that makes hairs stand on end (khuddaka piti)., (2) joy that occurs off and on like a flash of lightning (khanika piti), (3) joy flooding the body and then receding like waves breaking on the sea shore (Okkantika piti), (4) joy so strong as to transport one up into the air (Ubbega piti), (5) joy that pervades the whole body as soft cotton wool soaked in oil. His blood, heart and sense faculties such as eye, ear, nose etc., were also very lucid. 

Therefore, illumination appeared from the person of the Bodhisatta flooding the earth, the mass of air and the mass of water of the nether region and making them golden yellow; it then plunged into the boundless space below. In the upward direction also, up to the highest abode of beings, Bhavagga, everything was turned golden yellow by the illumination which continued to penetrate further into the upper boundless space. The illumination also brightened up across the whole of the ten thousand world-systems, and rapidly extended throughout the infinite world systems.

(When such defilements of Vipassana appear, unclever meditators mistook them for the Path and the Fruition; they abandoned the original subject of meditation and dwelt taking delight in defiling elements). When, however, these defilements of Vipassana appeared in the mind continuum of the Bodhisatta, he reflected: "These are not the Path which will lead to Arahatta magga Nana and Sabbannuta Nana; they merely defile Vipassana. Only Udayabhaya Nana etc., of my original meditation form the true path to Arahattamagga; Nana and Sabbannuta Nana." He did not allow his mind to hover over these defilements of vipassana and to become attached to them; he let it remain inclined to the object of Vipassana meditation. 

When thus the defiling elements of Vipassana appeared in the Bodhisatta's mind continuum as in the case of others, he did not allow subtle craving and greed known as nikanti that longed for those defiling elements to rise. He had the lucid, extraordinary knowledge, Nana, which discerned clearly that this group of defiling elements was not the proper Path to Enlightenment; it just led to the defilement of Vipassana. Only Udayabbaya Nana etc., form the right path leading to Enlightenment. This was the Bodhisatta's purity of the knowledge and insight into the right and wrong path, (Maggamaggananadassana Visuddhi). 

(6) Purity of Knowledge and Insight of the Path, Patipadananadassna visuddhi and (7) Purity of Knowledge and Insight, (Nanadassana visuddhi).

The set of nine knowledges of Insight*, (Vipassana Nana), beginning with Udayabbaya Nana and ending with Anuloma Nana which arise in the mind continuum of the Bodhisatta is known as Purity of Knowledge and Insight of the Path. The Four Noble Paths, (Ariya Magga) are known as the Purity of Knowledge and Insight, Nanadasana Visuddhi.

*. Nine Knowledges of Insight: According to Visuddhimagga, they are "(1) Knowledge of contemplation of Rise and Fall, Udayavayanupassana Nana which is free from imperfection and steady on its course, (2) Knowledge of contemplation of Dissolution, Bhanganupassana Nana; (3) Knowledge of appearance as terror, Bhayanupassana Nana; (4) Knowledge of contemplation of danger, Adinavanupassana Nana; (5) Knowledge of contemplation of dispassion, Nibbidanupassana Nana; (6) Knowledge of desire for deliverance, Muncitukamyata Nana; (7) Knowledge of contemplation of reflection, Patisankhanupassana Nana; (8) Knowledge of equanimity about formations, Sankharupekkha Nana and (9) Knowledge in Conformity with Truth, Anuloma Nana For further elucidation, see Chapter XXI of The Path of Purification by Bhikkhu Nanamoli.) 
(In this connection, it should especially be noted that: Sotapattimagga attained by the Buddha was the first Jhanamagga with the five factors of Initial application (vitakka), sustained application (vicara), joy (piti), happiness (sukha), and one-pointedness (ekaggata). Sakadagamimagga was the second Jhana Magga with the three factors of piti, sukha, and ekaggata. Anagami magga was the third Jhana magga with the two factors of sukha and ekaggata. Arahattamagga was the fourth Jhana magga with the two factors of upekkha and ekaggata. From the exposition of the Upakkilesa Sutta in the Uparipannasa Atthakatha.)

In this manner, the series of the seven Purities, described above, constitute the right and proper way to Nibbana. The Buddhas, Paccekabuddhas, and noble Disciples, of the past, present and future, realise Nibbana only through the series of these seven Purities; and to say the least, so do the noble individuals who attain the noble Path by developing at least tacapancaka meditation** or by hearing a Dhamma Discourse in verse delivered by a Buddha through a projection of his image whilst remaining at the monastery. They all attain the Noble Path, Ariya Magga only going through these seven Purities successively.

**. Tacapancaka meditation: meditation on the first five features of the body with skin (taca) as the fifth, the other four being hair on the head (kesa), hair on the body (loma), nail (nakha) and teeth (danta). It is part of the mindfulness meditation of the body (kayagatasati Bhavana).
A question may be raised thus: If all the Buddhas, Paccekabuddhas and Disciples of the three passages of time realise Nibbana only through the series of the seven Purities, should not all these noble persons be alike in every respect? Why should there be such differences as: He was a Buddha, he was a Paccekabuddha, he was a Chief Disciple (Aggasavaka), he was a great Disciple, (Mahasavaka), he was an ordinary Disciple (pakatisavaka)? 

The answer is: Although Nibbana is realised by all the Buddhas, Paccekabuddhas and Noble Disciples only through the series of the seven Purities, they are originally different in wisdom (panna) in practice (patipada) in faith (saddha) and in inherent disposition (ajjhasaya dhatu). 

Therefore, the noble individual who realise Arahatta phala through knowledge acquired by hearing the Dhamma from others (Sutamaya Nana) after having developed the Paramis according to the strength of his saddha and panna, throughout a period one hundred thousand world cycles, or more, or less, are designated Pakatisavakas and Mahasavakas. 

The noble individuals who realise Arahatta phala through Sutamaya Nana after having developed the Paramis throughout a period of one Asankhyeyya and one hundred thousand world cycles, or slightly less, are designated Aggasavakas. 

The noble individuals who realise Arahatta phala through knowledge independently acquired (without being taught by others but by (Sayambhu Nana) after having developed the Paramis throughout a period of two asankhyeyya and one hundred thousand world cycles but are incapable of teaching others the Dhamma in order to enable them to attain Magga and Phala and Nibbana are designated Paccekabuddhas.

The noble peerless individuals who after valiantly fulfilling their Paramis for (the minimum period of) four asankhyeyya and one hundred thousand world cycles and performing the five Great Sacrifices, which are not the concern of Pacceka Bodhisattas and Savaka Bodhisattas, attain Arahatta phala pinnacled by Sabbannuta Nana by means of Sayambhu Nana; superbly skilled in the use of words they give Dhamma discourse with Four Profundities namely, profundity of deep and subtle text (Pali), profundity of meaning, profundity of the teaching, and profundity of the penetrating wisdom; they do so in many ways to suit the inherent dispositions of sentient beings; they are able to convey all worthy beings (veneyyas) to the Path, Fruition and Nibbana and thus become their refuge; they are designated Perfectly Self-Enlightened Ones, Omniscient Buddhas, Lords of the three worlds. Since our noble Bodhisatta also is of such nature, he too is a Prefectly Self-Enlightened One, Lord of the three worlds and an Incomparable Buddha. (This is the answer.) 

The appearance of many miracles on attainment of Buddhahood. 
When the Bodhisatta attained Omniscience and became a genuine Buddha in the three worlds of beings, at day break, thereby causing all the ten thousand world systems to vibrate and resound, the whole of the ten thousand world systems reached the height of beauty with decorations as follows: 

The colours of cylindrical streamers set up on the edge of the universe in the east reached the edge of the universe in the west, the colours of cylindrical streamers set up on the edge of universe in the west also reached the edge of the universe in the east. Similarly, the colours of the cylindrical streamers set up on the edge of the universe in the south reached the edge of the universe in the north; and the colours of the cylindrical streamers set up on the edge of the universe in the north reached the edge of the universe in the south. The colours of the cylindrical streamers set up on the surface of the earth reached the Brahma world; and the colours of streamers set up in the Brahma world reached the surface of the earth. 

All kinds of flowering trees in the ten thousand world-systems blossomed simultaneously irrespective of the season. All kinds of fruitbearing trees also bore fruit in bunches and clusters simultaneously irrespective of the season. Flowers also blossomed strangely on the trunks, branches and creepers. Bunches of flowers dangled from invisible plants in the sky. Lotus flowers on leafless stems blooming strangely, each in seven layers, came out breaking through big slabs of rock which formed the lower stratum of the earth. This being the case, the ten thousand world-systems of jatikkhetta (the realm of birth of a Bodhisatta), quaked gently at that moment and looked like huge spheres of flowers flown up or like well-arranged flower-beds.

Besides these miracles, the thirty-two Great Omens described in the Chapter on the birth of the Bodhisatta also made themselves manifest.

Making the joyful, solemn utterance (Udana). 

The Buddha who had thus attained Omniscience and became endowed with all the attributes and glories of Buddhahood reflected thus: 

"I have been emancipated indeed from the enormous suffering of samsara: I have achieved indeed the most exhalted state of perfectly Self-Enligtened One, teacher of the three worlds. I have achieved indeed a great victory. I am one who can liberate all the sentient beings from the fetters of the three worlds by preaching the Dhamma." 

When he thus reflected, there arose repeatedly in the mind continuum of the Buddha very exceedingly exulting joy (piti); with the tempo of the joy thus appearing repeatedly, the Buddha uttered forth as was the established custom with all the Omniscient Buddha, after achieving Buddhahood, the following two verses of intense joy: 

(1) Anekajatisamsaram, sandhavissam anibbisam gahakaram gavesanto, dukkha jati punappunnam.

Unable to cut off the root of repeated existences in samsara taking conception in four ways* is a great misery, for a body from rebirth is followed and oppressed inexorably by ageing, sickness and death, it is no happiness at all but toilsome and distressing. Therefore, as a Bodhisatta, searching the diligent builder of this house of 'Khanda', and not finding him because I had then not yet acquired the great Sabbannuta Nana which discerns clearly the real culprit, namely, Craving the carpenter as the cause of dukkha, I had to wander restlessly revolving with the wheel of samsara although I had no liking for and was in constant fear of the generator (mill) of dukkha, comprising the five aggregates.

(2) Gahakaraka ditthosi, puna geham na kahasi sabba te phasuka bhagga, gahakutam visankhatam visankharamgatam cittam, tanhanam khayamajjhaga. 

You!, Craving the carpenter, the wicked cause of suffering diligently building up the house of five aggregates which are enmeshed in dukkha! Now having become a Buddha and being endowed with Sabbannuta Nana I clearly discem you, Craving the house builder! You shall not build again the house of five aggregates intertwined with dukkha, because, your legs, your hands and your life have been cut off four times with axe of the Magga Nana and you are like an uprooted stump. All the rafters of defilements firmly fixed in your decorated house of aggregates have now been broken to pieces without leaving even a slight trace of past tendencies and inherent inclinations. Ignorance (avijja), the king post of the house, which keeps the Four Truths and Nibbana hidden from view and which keeps them far, far away has been pulverised. My mind which is free from dirt-like defilements has reached Nibbana, the palace of peace, out of the scope of samkhara and all suffering of samsara. I, the Supreme Buddha of the three worlds, have realised the Fourth (Arahatta) Maggaphala, extinction of one hundred and eight forms of craving** to the delight and ecomium of the Devas and Brahmas of the ten thousand world systems. 

N.B. There are two kinds of udanas--manasa udana, which is uttered only mentally; and vacasa udana, which is uttered verbally. The udana gatha beginning with 'Anekajatisamsaram etc.,' was recited by the Buddha only mentally and thus should be deemed as manasa udana; the udanas in the Udana Pali Text beginning with 'Yada' have patu bhavanti dhamma, etc., were uttered verbally by the Buddha. So these udanas in the Udana Pali Text should be regarded as vacasa udanas.
(The categories of Dhamma mentioned in this Chapter on the attainment of Buddhahood, namely, the Paticcasamuppada, the four Patisambhida' Nanas, the six Asadharana Nanas, the Dasabala Nanas, the CuddasaBuddha Nana, the eighteen Avenika Gunas, and the four vesarajja Nanas, will be described neither too briefly not too elaborately in the Chapter on the Dhamma jewel, Dhammaratana.) 
End of Chapter on Attainment of Buddhahood. 



*. Conception in four ways: Four yonis, four ways of being born, namely, andaja oviparous; jalabuja viviparous; sansedaja moisture-sprung; opapatika spontaneous. (P.E.D) 

**. One hundred and eight forms of craving: craving, tanha, is the chief root of suffering and is the cause of ever continuing cycle of rebirths. It is synonymous with greed, lobha or raga. Basically, it is of three aspects; sensual craving, kamatanha; craving for rebirth, especially in higher realms (bhava tanha); craving for annihilation (of self). vibhavatanha. Corresponding to the six sense objects, each of these aspects of tanha multiplies into six forms of craving, viz: craving for visible objects, for sounds, odours, tastes, bodily impressions, mental impressions (r|patanha, sadda-tanha, gandha-tanha, rasa-tanha, photthabbha-tanha, dhamma-tanha), thus totalling eighteen forms of craving. Again, taking into consideration three periods of time, as present, past and future, which apply to each of these eighteen forms of tanha, one can distinguish fifty four different forms of craving. Finally, these fifty-four forms of craving can arise in the mind continuum of one's own or of others; thus one hundred and eight forms of craving are enumerable in all. 
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	Chapter Eight
The Budhisatta's Stay at the Seven Places 


(1) The week on the throne (Pallanka-sattaha).
After attaining Buddhahood in this way, as the first waning day of the month of Vesakha newly broke, the Buddha breathed forth a solemn utterance of joy (udana), and while sitting cross-legged on the Aparajita Throne, he conceived an idea thus: 

"In order to win this Aparajita Throne, I have moved from one birth to another over the period of four asankhyeyya and a hundred thousand aeons, fulfilling the ten Perfections several times in a unique manner. For four asankhyeyya and a hundred thousand aeons, in order to possess this Aparajita Throne, many a time have I cut off and given away my ornamented head; many a time-have I taken out and given away my two eyes and my heart; many a time have I given away my son such as Jali, my daughter such as Kanhajina and wife such as Maddi to those who asked for them as slaves. This is the Throne on which I have completely overcome the fivefold Mara. It is also a highly auspicious and glorious seat. While remaining on this seat all my wishes including the one to become a Buddha have been fulfilled. I will not get up yet from this Throne which I owe so much."

Thus the Buddha spent seven days on the Throne engaging in the fourth Jhana that led up to the Fruition of Arahantship the attainments of which numbering more than a hundred thousand crores.

Engaging thus in the Jhana for the whole first waning day of the month of Vesakha, the Buddha enjoyed the bliss of emancipation, vimutti (Bliss of Arahantship). During the first watch of the night of the first waning Vesakha moon, he contemplated the Doctrine of Paticcasamuppada (Dependent Origination) thus: "Avijja paccaya sankhara", "Because of ignorance (avijja), three kinds of mental formations (sankharas), namely, wholesome mental formations (punnabhisankhara), unwholesome mental formations (apunnabhisankhara) and static mental formations (ananjabhisankhara) arise. Beginning in this way the Buddha went on contemplating in forward order the process in which the round of suffering arose. Again he contemplated: "avijjaya tv'eva asesaviraganirodho sankhara nirodho", "Because of the complete cessation of ignorance by not arising through the Path of Arahantship, the three kinds of mental formations, namely, wholesome, unwholesome and static formations cease (by not arising)." Beginning thus the Buddha went on contemplating in backward order the process in which the round of suffering ceased. 

(Here it should be particularly noted that, though the Buddha had clearly understood all the Doctrines, he contemplated only the Doctrine of Paticcasamuppada both in forward and backward orders because, when he took up Insight Meditation, he did so by initially reflecting on this Doctrine and also because this Doctrine is very subtle, deep and hard to discern.) 

When the Buddha repeatedly reflected on this Doctrine in both forward and backward orders, he understood more and more, clearer and clearer, the process of the rise of suffering in samsara in forward order that, on account of the causes such as ignorance, etc., there arose incessantly the effects such as mental formation, etc.; in like manner the Buddha also understood the process of the cessation of samsaric suffering in backward order that, on account of the causes such as the cessation of ignorance, etc., (by not arising) there ceased the effects which were the cessation of mental formation, etc., (by not arising). This led to the continuous appearance in the Buddha of a series of such mental impulsions as Maha-kriya somanassasahagata nanasampayutta asankharika javana preceded by joyful satisfaction, piti in the heart.

When a vessel is filled with butter or oil up to its brim, the surplus will overflow; similarly, when the vessel of the Buddha's heart was filled with the oil of rapture preceded by the increasingly distinct knowledge of the Doctrine, the Buddha uttered an udana verse as thought it overflowed his heart: 

Yada have patubhavanti dhamma
atapino jhayato brahmanassa 
Athassa kankha vapayanti sabba
Yato pajanati sahetudhammam. 

When the thirty two Constituents of Englightenment (Bodhipakkhiya Dhammas) appeared vividly in the mental continuum of an Arahant, who has rid himself of all that is evil, who is endowed with right exertion to heat up one thousand five hundred defilements, whose meditation is steadfast and keen to the extent of reaching the Path of Appana Jhana, by reflecting on the characteristics of impermanence, unsatisfactoriness and non-substantiality of various samatha objects such as breathing-out and breathing-in and of both material and mental aggregates; then on account of the vivid appearence of the thirty two Constituents of Englightment, he thoroughly knows the aggregate of suffering comprising ignorance, etc., as the causes and mental formations, etc., as the effects. On discerning clearly this Doctrine of Paticcasamuppada, all the doubts regarding the Doctrines or all the sixteen doubts regarding mind and matter that would occur in the three phases of time (past, present and future) owing to the ignorance of the Doctrine of Paticcasamuppada disappear in the mental continuum of that Arahant just as dewdrops vanish with the onset of sun heat.

When the middle watch of night came, the Buddha contemplated the Doctrine of Paticcasamuppada repeatedly in forward and backward orders throughout the watch. When he was contemplating, his knowledge of Nibbana, the cessation of the cause became clearer and clearer. This led to the continuous appearance in the Buddha of a series of such mental impulsion as Maha-kriya somanassa-sahagata nanasampayutta asankharika javana preceded by wisdom and rapture. Since he was unable to control that rapture, again he uttered another udana on account of that rapture preceded by wisdom as though the rapture spilled: 

Yada have patubhavanti dhamma 
atapino jhayato brahmanassa.
Athassa kankha vapayanti sabha 
yato khayam paccayanam avedi.

When the thirty two Constituents of Enlightenment appeared vividly in the mental continuum of an Arahant, who has rid himself of all that is evil, who is endowed with right exertion to heat up one thousand five hundred defilements, whose meditation is steadfast and keen to the extent of reaching the Path and Appana Jhana, by reflecting on the characteristics of impermanence, unsatisfactoriness and non-substantiality of various samatha objects such as breathing-out and breathing-in and of both material and mental aggregates; then on account of this vivid appearance of the thirty two Constituents of Englightenment, he penetrated the unconditioned Nibbana, the cessation of all the causes such as ignorance, etc.. On discerning clearly the unconditioned ultimate Nibbana called the cessation of causes (paccayakkhaya) all the doubts that would occur owing to ignorance of Nibbana disappear in the mental continuum of that Arahant just as dewdrops vanish with the onset of sun heat.

When the last watch of the night came, the Buddha contemplated the Doctrine of Paticcasamuppada repeatedly in forward and backward orders throughout the watch. When he was thus contemplating, his knowledge of the noble Path that sees thoroughly the incessant going round and cessation of the cycle suffering became clearer and clearer. This led to the continuous of appearance in the Buddha of a series of such mental impulsions as Maha-Kriya somanassa-sahagata nanasampayutta asankharika javana preceded by wisdom and rapture. Since he was unable to control that rapture, still again he uttered a third udana on account of that rapture preceded by wisdom as though the rapture spilled: 

Yada have patubhavanti dhamma 
atapino jhayato brahmanassa
vidhupayam titthati marasenam 
suriyo va obhasayam antalikkham.

When the thirty-two Constituents of Enlightenment appeared vividly in the mental continuum of an Arahant, who has rid himself of all that is evil, who is endowed with right exertion to heat up one thousand five hundred defilements, whose meditation is steadfast and keen to the extent of reaching the Path of Appana Jhana by reflecting on the characteristics of impermanence, unsatisfactioness and non-substantiality of various samatha objects such as breathing-out and breathing-in and of both material and mental aggregates; then just as the sun that rises and stands on the top of Mount Yugandhara, illuminating the whole vault of heaven with its own light, even so (that Arahant by means of the thirty-two Constituents of Enlightenment) crushes the ten Mara armies such as sensuality, etc., and remains in the brilliance of the torch of his wisdom resembling the sun.

(In the Udana Pali, it is stated that during the first watch of the night, the Doctrine of Paticcasamuppada was reflected on in forward order; during the middle watch, it was reflected on in backward order and during the last watch, it was reflected on in both forward and backward orders. This statement refers to the Buddha's reflection on the seventh night that completed his week-long stay on the Throne.) 

After reflecting on the Doctrine of Paticcasamuppada in forward and backward orders throughout the three watches of the night of the first waxing moon of Vesakha, the Buddha uttered the aforesaid three verses of Udana; on the second, third, fourth, fifth, sixth and seventh days too he remained on that Aparajita Throne, enjoying the bliss of Arahantship.

(2) The week of the Gaze (Animisa sattaha) 

(The seven days during which the Buddha was gazing steadfastly at the Mahabodhi and the Aparajita Throne without closing his eyes are known as Animisa sattaha.) 

After attainment of Buddhahood and enjoyment of the bliss of Arahantship (without changing his cross-legged position throughout the whole sitting) the Buddha remained on the Aparajita Throne for seven days. In the mental continuum of some ordinary Devas and Brahmas (other than those Ariya Devas and Brahmas who knew the attributes of the Buddha partially because they had the experience of attaining the Path and Fruition in the time of former Buddhas) there arose doubts as they wondered: "The Buddha has not yet got up from the Throne even up till now. Apart from the attributes he has already had, are there still other attributes that would enable him to attain Buddhahood?" 

Then on the eighth day (the eighth waning moon) the Buddha got up from his enjoyment of the Arahantship; knowing about the doubts of the Devas and Brahmas, the Buddha rose up to the sky and performed the Twin Miracle of water and fire in order to eradicate their doubts. (The Twin Miracle displayed here at the Mahabodhi, that displayed at the congregation of his relatives in the city of Kapilavatthu, that displayed at the gathering formed because of the heretic Pathikaputta in the city of Vesali - these Twin Miracles were the same as that performed near the mango tree of Kandamba. The detailed description of the last will come up later.) 

Having removed the doubts entertained by the Devas and Brahmas by performing the Twin Miracle of water and fire, the Buddha descended from the sky and stood erect like a golden-post on the spot to the easterly north (north-east) of the Aparajita Throne; pondering, "I have indeed attained Omniscience on this Throne of Aparajita", he spent seven days without closing his eyes but gazing at the Throne and the Mahabodhi where he had attained 'Arahattamagga nana and Sabbanuta nana' as a result of the Perfections fulfilled by him throughout the period of four asankhyeyyas and a hundred thousand aeons. That spot is known as Animisacetiya. 

(3) The Week on the Walk (Cankama-sattaha) 
When the third week came, the Buddha spent seven days, walking up and down on the jewel walk created by Devas and Brahmas and running from east to west between the Aparajita Throne and the Cetiya of the Gaze; at the same time he was reflecting on the Dhamma and getting absorbed in Phala samapatti meditating on the Fruition Attainment. That place is called Ratanacankama- Cetiya 

(4) The Week at the golden house (Ratanaghara sattaha) 

When the fourth week came, the Buddha reflected on the supreme doctrine of the Abhidhamma Pitaka while staying cross-legged at the Golden House (Ratanaghara) created by Devas and Brahmas at the corner to the north-west of the Mahabodhi. 

According to the Jinalankara Tika, when the Buddha sat cross-legged in the Golden House and reflected on the Dhamma surveying the beings worthy of conversion, he discerned perfectly the course of practice composed of sila, samadhi and panna those convertible beings of Devas, humans and Brahmas world attain the noble state of the Path, Fruition and Nibbana by establishing themselves in morality through sila, by concentrating their minds through samadhi and by putting efforts in their attempt at Insight through Panna therefore the Buddha reflected first on Vinaya Pitaka which teaches sila, then on the Sutta Pitaka which teaches samadhi and lastly on the Abhidhamma Pitaka which teaches Panna.

When he came to reflect on the Abhidhamma Pitaka, he tackled first the lower (six) treaties of Dhammasangani, Vibhanga, Dhatukatha, Puggala Pannatti, Katha Vatthu and Yamaka; there occured no radiance of his six rays then because his Omniscience was comparatively vast and the doctrinal methods (in those treatises) were comparatively limited; the rays simply could not get activated yet. But when he contemplated the seventh treatise of all-embracing Patthana with an unlimited number of methods (anantanaya samanta), his Omniscience found the opportunity to display its extensive brilliance (just as the giant fish Timingala, one thousand Yojana in size, got a chance to play about in the great ocean.)

As the Buddha applied his mind to the most subtle and profound points in the all-embracing Patthana with an unlimited number of methods, there arose in the mental continuum of the Buddha great rapture. Because of the rapture, his blood became clearer; because of the clearer blood, his skin became cleaner; because of the cleaner skin, the rays of the size of a house or a mountain came out from the front part of his body and spread shooting through the numberless world system in the east just like Chaddanta, the king of elephants, flew across the sky. 

In the same way, the rays appeared from the rear part of the Buddha and rushed to the numberless world-systems in the west; the rays appeared from the Buddha's right side and rushed to the numberless world-systems in the south; the rays appeared from the left side and rushed to the numberless world-systems in the north; and from the soles of the feet came out the coral-coloured rays, plunging into the space below after penetrating the mass of earth, the mass of water, and the mass of air; just as a sapphire studded chain was made to turn round and round, even so balls of blue rays arose one after another from his head, reaching the space above after passing through the six Deva-abodes and twenty Brahma-abodes of Kamavacara planes. At that time the numberless beings in the numberless world-systems shone with golden colour.

N.B. The rays emanating from the frame of the Buddha on the day he contemplated the Doctrine of Patthana are still moving towards the numberless world-systems even today as continuous chain of temperature-conditioned matter (utujarupa).

Prayer-verses eulogizing the six rays (Chabbana, ramsi Buddha Vandana).
In this connection, the prayer-verses eulogizing the six rays of the Buddha and their translations done by Mahavisuddharama Sayadaw will be reproduced here for the benefit of those seeking knowledge (sutakami).

(1) Sattasattahamajjhambi,

natho yo satta sammasi, 

patva samantapatthanam okasam labhate tada

The noble Buddha, Lord of the three types of beings, reflected on the seven books of Abhidhamma, namely, Dhammasangani, Vibhanga, Dhatukatha, Puggala Pannatti, Kathavatthu, Yamaka, and Patthana while staying in the Ratanaghara in the middle of the seven weeks or during the middle seven of the forty-nine days of Pallanka-sattaha, Animisa-sattaha, Cankama-sattaha, Ratanaghara-sattaha, Ajapalasattaha, Mucalinda-sattaha and Rajayatana-sattaha; he reflected by means of his Omniscience that is incomparably deep, subtle and powerful owing to the variety of glorious Perfections fulfilled aeons after aeons. Then by applying his wisdom he reached the all-embracing Patthana which, with its various new methods, is even larger and deeper than the ocean, eighty-four thousand yojanas in size, surrounded by the range of rocky mountains; having reached the Patthana thus, his Omniscience that is incomparably deep, subtle and powerful owing to the variety of glorious Perfections fulfilled aeons after aeons got an opportunity to display its brilliance. 

(2) Yojananam satayamo 
panca timirapingalo
kil'okasam samudd'eva 
gambhire labhate yatha. 

To give an illustration for the purpose of comparison; the gigantic fish named Timirapingala, five hundred yojanas long, gets the chance to swim and play, flapping his tail, only in the ocean, eighty thousand yojanas in depth, fringed by mountains. Similarly, the Buddha's Omniscience uniquely profound, subtle and powerful owing to the variety of glorious Perfections fulfilled through successive aeons, had occasion to display its brilliance.

(3) Sammasantassa tam
tada satthu sarirato
Tam tam dhavanti chabbanna
lohitadi-pasidana. 

When he had thus the occassion to display, the rays of six colours--blue, gold, white, red, pink and a massive brightness (of all these assorted colours) ran out overwhelmingly to all places, left and right, front and rear, above and below, from the Buddha's body of eighteen cubits' height, because of the clear and shining state of the blood, etc., of the Buddha who was reflecting on the Doctrine of Patthana (subtle) like atomic particles, the Teacher who poured out his words of advice from his cheerful, golden heart to those of the three worlds of Brahmas, Devas and humans. 

(4) Nilayo nilatthanehi 
pitodata ca lohita
tamha tamha tu manjettha
nikkhamimsu pabhassara.

From the blue parts (of the Buddha's physical frame) such as the hair and the pupil of the eye emanated blue rays about the size of a house or a mountain running away brightly, the rays that were somewhat grayish, somewhat bluish and somewhat greenish like butterfly-peas, blue lotus and blue collyrium making the whole sky and the earth blue, or like blue fans of rubies and cloths that were swinging gently and smoothly, have been running since the day the Buddha reflected on the Patthana up till now this evening. 

From the yellow and golden parts of the Buddha's person such as the skin emanated the yellow and golden rays about the size of a house or a mountain running away brightly, the rays that covered the ten directions, making them all yellow like cloths of a gold sprinkled with the liquid of gold and spread out and placed in the the vicinity or like powders of saffron and realgar and (golden) kanikara flowers filling up the sky, have been running since the day the Buddha reflected on the Patthana up till now this evening. 

From the white parts of his body such as the bones, the teeth and the white portions of the eyes emanated the white rays about the size of a house or a mountain, running away brightly, the rays that are like the stream of milk poured around from a silver jar, or like a silver canopy completely covering the sky, or like silver fans swinging gently and smoothly from the high clouds in the sky, or like silvery jasmine, maghya, white lotus, Sumana and muggara mixed together, have been running since the day the Buddha reflected on the Patthana up till now this evening. 

From the red parts of his frame such as the eyes, the flesh and the blood emanated the red rays about the size of a house or a mountain, running away brightly, the red rays that are like the powder of red-lead, molten lac, shoe-flower (China rose), the flower of Pentapetes phoenicea (bandhujivaka puppha), the flower of the Indian coral tree (parijata) making the surface of land and water and the whole sky red, have been running since the day the Buddha reflected on the Patthana up till now this evening. Besides, from the various unascertainable spots of the Buddha's body emanated the rays of light and dark colours (manjettha) resulting from a mixture of black, red and blue and the rays of sparkling, flaming and glittering hues (pabhassara) about the size of a house or a mountain, running away brightly, the rays like the lighting in the sky during the month of Vesakha or like the skin of playful insects, or sparks of a blazing fire, have been running since the day the Buddha reflected on the Patthana up till now this evening.

(5) Evam chabbannaramsiyo
eta yavajjavasara
sabha disa vidhavanti
pabha nassanti tatthika.

Thus the six rays of blue, gold, white, red, darkish and glittering colours rushed in the directions of all ten quarters up till today, a time when the Buddha's teaching still shines forth. The rays of the body and the glory of those Brahmas and Devas that happened to be at kapparukkhas or wish-fulfilling trees, gardens and mansions along the course of the Buddha's six rays and that could illuminate the entire ten thousand world systems only by means of their ten fingers disappear being not capable of outdoing them. 

(6) Iti chabbannaramsitta 
angiraso ti namaso 
loke patthatagunam tam
vande Buddham namassiyam.

To the Buddha, Lord of the world, who has earned the name Angirasa because he has possessed the rays of six colours in the aforesaid manner, who is endowed with the good reputation spreading up and down in the three worlds, who is worthy of honour done to him by the whole world, who knows the four Noble Truths thoroughly as though they were put on the palm of his hands like a lively ruby, the so-called I, whose body is found, on contemplation, to be composed of thirty-two portions of dirty, disgusting nature, pay homage repeatedly in full faith with my head bowing, recalling the time when the Lord was still alive. 

The Patthana teaching is full of an unlimited number of methods like the sky; it is extensive like the mass of the earth; it is deep like the mass of water in the ocean. And yet its survey by the Buddha was completed within seven days because Omniscience is vast but quick in its application. The place where the Buddha contemplated the Dhamma-Jewel for seven days came to be known as Ratanaghara-cetiya. 
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