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Editor’s Preface

This book was given to me over twenty years ago by James Patrick Stuart
Ross, an American who travelled to Burma several times to engage the help
of able translators to make the works by Ledi Sayadaw available to Buddhists
outside of Burma who were unable to read them in Burmese.

Due to its complexity, I have not, until now, found the time and energy
to complete the necessary editorial work to make it worth publishing. The
original manuscript would be hard for the average reader to follow, due to
the extensive use of quotations from the Pali texts, Commentaries, Subcom-
mentaries, and other works. This work was written in reply to questions
from his teacher. As it says in the Ledi Sayadaw’s brief biography (published
in the Magganga Dipani):-

“About 2,000 students attended the lectures delivered daily by the
Venerable Sankyaung Sayadaw. One day the Venerable Sayadaw set in Pali
20 questions on the perfections (parami) and asked all the students to answer
them. None of them except Bhikkhu Nyana could answer those questions
satisfactorily.” He collected all these answers and when he attained 14 vassa,
and while he was still in San-kyaung monastery, he published his first book,
A Manual of the Perfections (Parami Dipani).”

I have reduced the use of Pali wherever I can, and moved some footnotes
into the text. I have checked many of the quotations against the Chattha
Sangayana Tipitaka and corrected spellings. In many places, I have given
the PTS Roman script edition cross-references. More work remains to be
done in checking the accuracy of these references.

The Ledi Sayadaw concluded the work in Burmese Era 1241, which would
have been 1880, when he was 34 years of age. That matches what he says in
his concluding remarks that he had completed 14 Rains (vassa) of monkhood.
The name given at his ordination, according to his biography, was Nanadhaja,
but the name he uses for himself in the conclusion is Nanabhivamsa. The
suffix “Abhivamsa is a title appended to his name. The meaning is something
like, “Of great repute.”

I hope that this first edition will go at least some way to making the late
Sayadaw’s writings accessible. I realise that it still has many defects, but I
will endeavour to fix those as time permits.

Bhikkhu Pesala
London, December, 2015

vi



A Manual of the Perfections
Parami Dipani

by
Ledi Sayadaw Mahathera, Aggamahapandita, D.Litt.

Namo Tassa Bhagavato Arahanto Sammasambuddhassa

Veneration to the Exalted One, the Worthy One,
The Perfectly Self-Enlightened Buddha.

Object of the Questioner

Pucchaka gantharambha'

“Pafiha byakaranecchekam, Buddham panamya pucchisam.
Paiihd byakaranecchekam, tam tam bodhisusamyuttam.”

“Homage to the Buddha,

The Adept in questioning and answering!
Worshipping thus done,

I now address myself to the task

Of posing questions —

Intended to foster skilful answering thereto —
On matters pertaining particularly

To the various classes of Enlightened Ones.

! Please see the Pali Text References. Hereafter all references to the Pali texts in the endnotes
are given as 001, 002, 003 efc.



The Twenty Questions

The First Question

Someone fulfils meritorious deeds, such as giving, with a view to
perfection through sufficiency of merit, wishing for both mundane and
supramundane benefits. Will he reap benefits thereof in the mundane field
such as high birth and material prosperity; or will he attain to Path and Fruition
Knowledge culminating in the bliss of nibbana? Or will he reap benefits both
ways, i.e., mundane as well as supramundane? Or will he miss both?

The Second Question %2

Someone, on the other hand, fulfils meritorious deeds, such as giving
and so on, wishing solely for mundane merit. Will he enjoy the fruit thereof
in the mundane field only or will he also attain to supramundane bliss
(nibbana)?

The Third Question °*

Further, someone fulfils meritorious deeds, such as giving and so on,
wishing solely for supramundane knowledge (nibbana). Will he attain to
such knowledge (nibbana), or will he also enjoy mundane benefits thereof?

The Fourth Question %

(a) Now, the Perfectly Enlightened Ones, the All-seeing Buddhas, attain
Buddhahood after going through a process of perfecting themselves in
merit, such as giving and so on, over periods of four incalculable aeons
(asarikhyeyya)' and a hundred thousand great aeons (mahd-kappa),® or
eight incalculable aeons and a hundred thousand great aeons, or sixteen
incalculable aeons and a hundred thousand great aeons.

(b) Solitary Buddhas (Paccekabuddhas) attain enlightenment by themselves
after going through a process of perfecting themselves in merit, such as
giving, and so on, over two incalculable aeons and a hundred thousand
great aeons.

! Asatikhyeyya: incalculable, innumerable; an immense period.

% Kappa: a cycle of time, reckoned with reference to individual and cosmic life.

Aeons (kappa) are of three principal classes, namely; antara-kappa, asarikhyeyya-kappa, and
mahd-kappa. The interval during which human life-span increases from ten years (due to good
conduct and kind heartedness) to infinity and then decreases (due to immorality and
wickedness) to ten years, is reckoned as one intermediate aeon (antara-kappa). Sixty-four
antara-kappa of the human world is called one incalculable aeon (asarikhyeyya-kappa); four
incalculable aeons make one great aeon (mahd-kappa). In this context maha-kappa is meant.

2



The Twenty Questions 3

(c) And the Chief Disciples (aggasivaka) attain enlightenment after going
through a process of perfecting themselves in merit such as giving, and
so on, over one incalculable and a hundred thousand great aeons.

(d) And the Great Disciples (mahdsavaka) attain enlightenment after going
through a process of perfecting themselves in merit, such as giving and
so on, over a hundred thousand great aeons.

(e) And the ordinary disciples (pakatisqivaka) attain enlightenment after going
through a process of perfecting themselves in merit, such as giving and
so on, over a hundred great aeons, or over a thousand great aeons.

As regards each of the five classes of Enlightened Ones, i.e., the Perfectly
Enlightened Buddha, the Paccekabuddha, the Chief Disciples, the Great
Disciples and the Ordinary disciple, are the requisite periods of fulfilling
their perfections to be counted beginning from the time of their expressing
their respective wishes for the particular kind of enlightenment; or are they
to be predicted (vyakarana)' from the Buddha concerned?

The Fifth Question °

Do all those various Enlightened Ones win enlightenment by fulfilling
the perfections only after receiving the prediction, or do they win enlighten-
ment by fulfilling the perfections without receiving the prediction?

The Sixth Question %%

Further, do those future Enlightened Ones, once having been blessed
with the prediction, again wish for a different class of enlightenment other
than the one assured for? Or don’t they?

The Seventh Question %7

Someone fulfils meritorious deeds such as giving and so on, without
wishing for any specific class of enlightenment, but simply wishing for
realising Path Knowledge, its Fruition and nibbana; what type or class of
enlightenment is he entitled to (katamaya bodhiya bujjheyya)?

If it is the wish of the future Enlightened One to gain enlightenment as a
Disciple on fulfilling the necessary perfections, does he attain enlightenment
as he wished for (i.e., as a Disciple)? If it is the wish of the future Enlightened
One to gain enlightenment as a Paccekabuddha on fulfilling the necessary
perfections, does he attain enlightenment as he wished for (i.e., as a Pacceka-

' Vyakarana: Whenever an earnest Truth seeker reaches a certain stage of spiritual development,
the Buddha of the day is wont to prophesy when and under what circumstances he will gain
enlightenment; this is infallible and gives assurance to the future Enlightened ones.
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buddha)? If it is the wish of the future Enlightened One to gain enlightenment
as a Perfectly Enlightened One, or Buddha, on fulfilling the necessary
perfections, does he attain enlightenment as he wished for (i.e., as a Buddha)?

The Eighth Question °*®

Someone fulfils meritorious deeds such as giving and so on, wishing for
enlightenment as a Disciple. Would he, either in the course of fulfilling the
necessary perfections, or on having fulfilled the necessary perfections, wish
for any other class of enlightenment (i.e., other than that of a Disciple)? Or
would he not? Supposing he does wish for some other class, would his wish
be fulfilled or would it not? If his alternative wish be allowable, would it be
as the result of partial, i.e., supplementary, fulfilment of the perfections instead
of the whole that would have been necessary? Or else, would the attainment
be conditioned by a fresh undertaking of fulfilling the necessary perfections?

The Ninth Question °®

Someone fulfils meritorious deeds such as giving and so on, wishing
for enlightenment as a Paccekabuddha. Would he, either in the course of
fulfilling the necessary perfections, or on having fulfilled the necessary
perfections, wish for any other class of enlightenment (i.e., other than that
of a Disciple)? Or would he not? Supposing he does wish for some other
class, would his wish be fulfilled? Or would it not? If his alternative wish
be allowable, would it be as the result of partial, i.e., supplementary,
fulfilment of the perfections instead of the whole that would have been
necessary? Or also would the attainment be conditioned by a fresh
undertaking of fulfilling the necessary perfections?

The Tenth Question **°

Someone fulfils meritorious deeds such as giving and so on, wishing for
enlightenment as a Perfectly Enlightened One, the Buddha. Would he, either
in the course of fulfilling the necessary perfections, or on having fulfilled the
necessary perfections, wish for any other class of enlightenment (i.e., other
than that of a Disciple)? Or would he not? Supposing he does wish for some
other class, would his wish be fulfilled? Or would it not? If his alternative
wish be allowable, would it be as the result of partial, i.e., supplementary,
tulfilment of the perfections instead of the whole that would have been
necessary? Or else would the attainment be conditioned by a fresh undertak-
ing of fulfilling the necessary perfections?
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The Eleventh Question !

Do Paccekabuddhas and Disciples of the Buddha attain enlightenment
after fulfilling the full thirty kinds of perfection; or do they attain enlighten-
ment after fulfilling something less than that?

The Twelfth Question '

What is the minimum period for fulfilling the perfections for enlighten-
ment as a Buddha’s Disciple? Does one have to fulfil perfections for that
minimum period so as to attain enlightenment?

The Thirteenth Question

Do those future disciples (i.e., the Chief Disciples, the Great Disciples and
the Ordinary Disciples) who have fulfilled their respective perfections and
who happen to be born in a Great aeon devoid of a Buddha (Buddha-suiifia-
kappa) attain enlightenment on their own? Or do they have to mark time until
a great-aeon wherein the Buddha arises (Buddhuppada-kappa) comes round?

The Fourteenth Question **

Do the Buddha, the Paccekabuddha and the Disciples of the Buddha
receive their respective predictions that are of uniform factors; or are the
various predictions of varying factors?

The Fifteenth Question °°

Do the Perfectly Enlightened Ones, the Buddhas, only personally receive
the prediction? Do the Paccekabuddhas and the Disciples of the Buddha also
personally receive the prediction?

The Sixteenth Question

Do all men or Devas or Brahmas need to fulfil the perfections covering
the whole period allotted for the Disciples of the Buddha (Buddhasiavaka)i.e.,
Elders (thera), Elder Nuns (theri), Novices (samanera), Female Novices
(samaneri), and Female Probationers (sikkhamanas)? Or do they attain
enlightenment after fulfilling the predictions for some lesser periods?

The Seventeenth Question °”

Do the Buddhas, Paccekabuddhas, and Disciples of the Buddha arise
only in this world-system? Or do they arise in other world-systems as well?
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The Eighteenth Question '8

Further, do the Buddhas, Paccekabuddhas, and Disciples of the Buddha,
having been born in this world-system, fulfil the perfections just here? Or
do they take birth and fulfil the perfections in other world-systems as well?

The Nineteenth Question **°

Moreover, do the Buddhas, Paccekabuddhas, and Disciples of the Buddha
take birth and fulfil the perfections in the Southern continent of Jambudipa'
only; or do they take birth and fulfil the perfections elsewhere, i.e., in the other
(three) continents and the surrounding lesser islands thereto, and the lesser
islands of the Southern continent itself such as Sthala Island, Naga Island, etc.?

The Twentieth Question %

Further, in the Southern continent itself, do the Buddhas, Paccekabuddhas,
and Disciples of the Buddha, take birth and fulfil the perfections in the Middle
Country (Majjhimadesa) only; or do they take birth and fulfil the perfections
in the outer regions (paccanta desa) as well?

The Way of the Wise %!

(a) Itisusual with questioners to concern themselves with one aspect of the
matter only; for if they were to deal with the full aspects to a subject there
would be no case for framing a question at all. No question would then
arise. However, now that a series of questions are hereby framed it now
behoves someone to tackle them.

(b) Why the need for tackling them? Because every question calls for an
answer: where there is a question there always is some answer.

As the Saddasaratthajalini puts it:
“Where there is obviously an answer,

It is up to the wise man to raise a (fitting) question to it.”
And then the complementary stanza which says:
“Where there is obviously a question,

It is up to the wise man to come up with the answer.”

(c) Now that there are this series of questions and that they demand answers,
I call upon those who feel themselves competent, that is, who are
standard-bearers of the Buddha’s Teaching (sasanadhajiipamad), the
pennons of the proud continent of Jambudipa, and within whose

! Jambudipa: the auspicious continent where the Rose Apple (Jambu) tree grows. It is one of
the four great continents, constituting the world-system, the three others being Uttarakuru,
the Northern, Pubbavideha, the Eastern, and Aparagoyana, the Western continent.
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province the task lies (this not being the province of charlatans), who,
citing good authority from their encyclopedic knowledge of the canonical
texts and commentaries thereon, will interpret the inherent, natural
meaning of the questions and satisfy the questioner beyond a shred of
doubt, to answer these twenty questions.

(d) If one should be incompetent, that is, not able to answer clearly and well

(e)

in the aforementioned manner, one had better remain silent, with
shoulders drooped and mouth shut, looking downcast, like the tree-
stump at the cross-roads, or the door-slab.

However, why should the incompetent keep their silence? It is because
certain competent persons will rise to the occasion: they being far superior
to you are quite able to acquit themselves well (in the task of answering).
Like the maned lion (kesarastha), the noblest of the four kinds of lion —
the other three being the brown lion (pandu-siha) the grass[-eating] lion
(tina-stha) and the human-bodied lion (nara-siha or manussiha) — who is
the king of beasts, the wise one renowned for his learning in the Three
Baskets of scriptures having nine divisions, together with commentaries,
and subcommentaries thereon, will spell out the answers with the
greatest confidence and mastery just as the king of beasts makes his roar
that reverberates in the whole forest of three thousand leagues. When
such a man of distinction takes upon the fitting task in elaborate
skillfulness let the mediocre keep their silence!

Here ends the Twenty Questions posed by
the late Sankyaung Sayadaw of Mandalay



Answers to the Twenty Questions
The Undertaking of the Responder °*

Vissajjanaka gantharambha

(a) May the Buddha,

The product of marvellous perfections
Culminating in the Full Enlightenment

Of Perfect Knowledge,

Discoverer of Path Knowledge,

Wielder of the well-developed Knowledge in Teaching
Who has brought the Light of the Fourfold Truth
To those fit for enlightenment,

Imparting the fully-developed Dhamma

Of Path Knowledge to the world,

Bring me success and prosperity!

(b) Our great teacher and benefactor

Sankyaung Sayadaw, recipient of the royal honorific title,
Sudassanavara-dhammasami-mahadhammarajadhirajaguru,
Firm (as the stone pillar at the city gate)

In virtue, concentration, and wisdom,

Has framed these twenty (erudite) questions (in Pali);

I will now answer them (in Pali)

Translating them fully (i.e., questions and answers)

Into the vernacular (Burmese).

An Explanation on the Object of the Questioner

The questioner composes this verse with the object of demonstrating at
the outset the efficacy of worshipping the Triple Gem that will bring success
to his noble undertaking of posing the present set of twenty questions, in
which (self-imposed) task he wishes to be secure in the knowledge that such
veneration will ward off all evil, while ensuring auspiciousness and merit
in both the mundane and supramundane spheres.

In this introductory verse the questioner, in framing his questions, implies
that the mode of questioning will be both deep and broad, and that it will
be more or less in accordance with the following methods:

The five forms of questions in commentarial literature on the Suttas,
namely:
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1. Aditthajotana puccha (questions illuminating that which is not seen)
2. Ditthasandana puccha

3. Vimaticchedana puccha

4. Anumati puccha

5. Kathetukamyata puccha

The four forms of questions in commentarial literature on Yamaka
(Abhidhamma Pitaka), namely:

1. Pure panha

2. Paccha paftha

3. Paripunna pafiha
4. Mogha panha

The four forms of questions in Anguttaranikaya, namely:

1. Ekamsavyakaraniya pafnha

2. Vibhajja vyakaraniya pafiha

3. Patipuccha vyakaraniya pafiha
4. Thapaniya panha

The five modes of questioning and answering in commentarial literature
on Yamaka (Abhidhamma Pitaka), namely:

1. Paligati vissajjana

2. Pativacana vissajjana

3. Sartipadassana vissajjana
4. Patekkhepa vissajjana

5. Patisedha vissajjana

The four modes of answering in commentarial literature on the Suttas,
namely:

1. Ekamsa vyakarana

2. Vibhajja vyakarana

3. Patipuccha vyakarana

4. Thapana vyakarana

Those are the time-honoured methods in the scriptures.

Besides, according to common grammar there are:
(a) the six mixed modes, namely:
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. Antonita method

. Nikkhanta method

. Paduddhara method

. Padapavesana method
. Abhoga method

. Akara method

NU1T =~ WN -

(b) the four ways of questioning (codana), namely:

1. Ayutta
2. Abhoga
3. Byutireka
4. Anvaya

(c) the four ways of answering (parihara), namely:

1. Yutta

2. Abhoga
3. Byatireka
4. Anvaya

For details the student should consult various works on grammar.

QUESTION: Why should the Buddha alone be worshipped?

ANSWER: Because even though the Dhamma and the Sangha are not
worshipped, the primary purpose of success in the venture without
obstacles is ensured by simply worshipping the Buddha.

For instance, in the Patisambhidamagga Ganthi, it has been said that the
Triple Gem being the fields of merit, veneration made to any one of the three
brings success to one who fulfils the conditions of success himself. Such
veneration is highly productive (inahapphala), highly meritorious (mahdanisamsa)
and highly efficacious (mahanubhava), provided the aspirant himself is not
lacking in the conditions of success. For a truly worthy one has full confidence
both in his own ability and in the efficacy of veneration to the Buddha, just as
a master archer would not bother to carry a bundle of arrows but only one.’”

On the other hand: The Buddha’s homage worthiness is identical with
that of the Triple Gem so that paying homage to the Buddha also amounts
to paying homage to the Dhamma and the Sangha as well, i.e., veneration
to the Buddha implies veneration to the Dhamma and the Sangha too.

See %%* ibid. See also the Kannakatthala Sutta' Atthakatha.’”

! The reference is to the previous Sutta, the Dhammacetiya Sutta (ed.)
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On the other hand: It has been pointed out that by taking the foremost
thing the adjuncts are also taken: “Padhane gahite appadhanampi gahitameva”
(cf: saddhatitathagatassa bodhim).

See also the commentary on the Anguttaranikaya.*

On the other hand: As pointed out in the Udana, the term ‘Buddha’ refers
to the Perfectly Enlightened One (Sabbafifiutabuddha) as well as a Disciple of
the Buddha (Savakabuddha).”

Now, when the Buddha and the Sangha are venerated, the Dhamma,
with which the Buddha and the Sangha are embodied, also becomes
automatically venerated. See the Paramatthadipani, the commentary on the
Udana®® and the Subcommentary on the Mahavagga of the Dighanikaya.’”

The above are the arguments that are relevant and proper to explain why
the Buddha alone is venerated here.

Some Remarks on the Mode of Veneration

‘Panamya’in the opening stanza is the same as pandma, synonymous with
the act of veneration (vandana). How this act is carried out is defined in the
Anguttaranikaya (Book of the Threes) as: “Tissa imda bhikkhave vandanad kayena
vacaya manasa:” — “The act consists in physical, verbal or mental veneration.”

(1) As regards the physical act there may be either prostrating
(paficapatitthitd vandana) or just raising the joined palms towards the person
or object venerated (afijalikamma vandana).

Prostrating means lowering oneself on the ground at the feet of the person
venerated so that one’s knees, hands and forehead are touching the ground
or floor, hence the term ‘resting on five points,” (paficapatitthita). See the Pali
definition at.”* Therein, only the five points of resting are mentioned, but
whereon to rest on the ground (bhiimiyam) is specifically mentioned in the
Saratthadipani-tika.”!

In the Vinayalankara-tika another definition of the fivefold mode of
worship is given as consisting in these factors:

1. Placing the outer robe on one’s left shoulder,
2. Raising the joined palms,

3. Touching the feet of the person venerated,

4. Feeling adoration, and

5. Showing respect.

The above definition may be relevant to certain situations.”*>
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In the later commentary on the Silakkhandha, still another version of the
fivefold mode of worshipping is stated. According to it the five factors are:
the feet, the knees, the elbows, the hands and the head touching the ground
or the floor directed towards the person venerated. This is a novel interpre-
tation of the fivefold prostration which has not gained general acceptance.

Raising joined palms as worshipping posture is defined as raising the
joined palms over one’s forehead towards the person venerated: (Afijali-
kamma nama karaputa samdyogo). See the commentary on the Theragatha in
elaboration of this definition.”

Of the two modes of worship, prostration excels raising joined palms:
this is the traditional practice. See the Therigatha and its commentary.”**

In elaboration of the joined palms the commentaries to the Nidana and
the Mangala Buddhavamsa, say that the palms are so joined as to have the
hollow of the hands united in the shape of a full-grown lotus bud,*” and it
is in view of these statements that the poet in his ‘Kogan pyo” vividly describes
the manner of the congregation of bhikkhus paying homage to the Buddha.
It may be mentioned incidentally that in the act of the fivefold prostration
the hands are not required to form a lotus-bud shape, but only touching
them to the ground is needed.

Regarding verbal veneration: all forms of devotional utterances in praise
of the Triple Gem from plain words to the most elaborate eulogies — whether
in Pali or in one’s vernacular — constitute verbal veneration.

Mental veneration means remembering the noble attributes of the Triple
Gem. Composing devotional literature, though executed by hand (i.e.,
physically), is included in verbal veneration as the writing is usually uttered.

The act of veneration (pandma)is often referred to as salutation or showing
respect (abhivadana). For instance, in the Buddhavamsa, showing respect has
three synonymous expressions, namely: praising (thomana), adoration
(vandana), and paying homage (namassana).”® The commentary on the
Buddhavamsa defines those four terms.””

“Pucchissam” (of course) means, “I shall pose certain questions.” See
Paramattha-dipani, being the commentary on the Vimanavatthu wherein it
is said: “Pucchami ti fidtum icchami pafiham karomi 'ti attho.”

Here ends the Explanation on the Object of the Questioner

' The Venerable Maha-Ratthasara of Ava, 15th Century poet and writer famous for poetic
renderings of scriptural stories. Kogan-pyo, a ballad-like poem of nine divisions is based on
Hatthipala Jataka, Visati-nipata in Jataka, Birth Stories of the Buddha.



Answer to the First Question

Having worshipped the Buddha as the preliminary task (pubba kicca) the
questioner sets his questions beginning with the words: “Yo lokiyalokuttara-
sukhani.”

The answer to the first question is:

That meritorious acts done with a view to mundane as well as supra-
mundane benefits will result in both mundane and supramundane prosperity

— provided it has not become ineffective or inoperative (ahosi kamma). 1f it
has become ineffective it will contribute to supramundane prosperity.

That indeed is so. For an act of volition may become ineffective in respect
of mundane result only: there is no good kamma that fails to contribute to
supramundane welfare, and supramundane welfare is actually not the direct
product of mundane merit, but just an advantage (anisamsa) accrued.

Advantage Explained

This is no mean benefit since merit sought with a view to Path Knowledge
and its Fruition, nibbana, the release from the resultant round of kamma (i.e.,
vivatta), has wonderful potential. It may be likened to the flash of a
thunderbolt hitting a great tree which has the sure effect of killing it, for
supramundane merit, however seemingly slight, has the prolonged effect
of burning up the defilements that usually overwhelm a worldling. In short,
it acts as sufficing condition (upanissaya) for enlightenment along the Path.

This has been pointed out by the commentator on the Akankheyya Sutta,
Milapannasa as follows:

“Fruit (phala) and advantage (anisamsa), though synonymous, are quite
distinct in meaning. Phala” connotes abundant fruition of merit, hence it
goes by the name ‘mahdpphala.” “Anisamsa’ means the potential for sufficing
condition (upanissaya paccayo) for the noble (mahanto) supramundane
happiness, hence it is called ‘mahanisamsa.” That indeed is so because even
the simplest offerings by one of virtue, concentration, and wisdom (siladiguna-
yuttassa) such as a handful of almsfood or a humble thatched hut, five cubits
square with an earthen floor, can prevent the donor from falling to the
miserable states over thousands of aeons, and also serves as sufficing
condition for the attainment of the deathless element of nibbana.”**®

(From this comment we can gather that supramundane benefit is not a
direct fruit yet is a boon, a blessing, a decided advantage (anisarmsa).

13
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A Possible Question

QUESTION: On what authority is it said that merit done with a view both to
mundane and supramundane benefit is rewarding both ways?

ANSWER: There are instances such as that of Bhuridatta the Naga king, or
Campeyya the Naga king or Sankhapala the Naga king.

(@) In the Bhuridatta Jataka, Mahanipata, the Buddha recounted thus:—
“Longing for the celestial mansions such as Sakka’s Vejayanta Palace,
where the gods of Tavatimsa dwell in great luxury and happiness, I kept
the fasting-day precepts (Uposatha sila) and dwelled on the top of the
hillock.”

(b) Again, in the Cariyapitaka, the same abiding of Bhiridatta is narrated
as follows:— “Seeing the definitely happy state of those gods at the Realm
of the Thirty-three, I took upon myself the practice of virtue with the
object of getting there.”%*

(c) In the Campeyya Jataka, the Naga king tells his captor thus:— “Great
King, I keep the fasting-day precepts not for the sake of my children, nor
for riches, nor for my longevity as a Naga; I am making my earnest effort
with a view to rebirth as a human being, which I ardently wish for.”

(d) In the Sankhapala Jataka the Naga king Sankhapala kept his fast for
similar reasons.

Judging from the above birth stories of the Buddha, we may note that
merit acquired with mundane and supramundane objectives mixed together
add to one’s perfection necessary for Path Knowledge culminating in
nibbana.

QUESTION: One might ask: in those quotations above, where is the wish for
the supramundane?

ANSWER: Those acts of merit are counted as fulfilments of perfections (parami)
which, as the term signifies, implies an underlying motive for supramun-
dane benefit. And the fact of their being so counted is expressly
mentioned in the Cariyapitaka, which is explained in the Paramattha-
dipani, the commentary thereon. Similar explanations on this point are
also to be found in the Atthasalini, Pathama Jataka Atthakatha,
Madhuratthavilasini (Commentary on the Buddhavamsa), Visuddhajana-
vilasini (Commentary to the Apadana), Jatatattaki, efc.

The underlying motive in wishing for rebirth in the human realm has
also been stated in the Campeyya Jataka and Sankhapala Jataka®"' which
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says: “I too, on attaining human existence, will work for the end of the cycle
of births and deaths.”

As the commentator on the Bhiridatta-cariya points out, the express
wishes in keeping the fast have an underlying motive of enlightenment in
due course (Bodhiparipacanam: lit., Ripening towards enlightenment).

“My virtuous practice of fast-day precepts, while maturing into Perfect
Enlightenment, will also be a cause for rebirth in the Realm of the Thirty-three
gods,” thus I pondered; and thereupon I went to the Naga realm of Bhogavati
and told my parents: ‘Mother, father, I am going to take upon myself the
observance of the Uposatha precepts’.”**

The commentator then adds that Bhiiridatta was reborn in the deva realm
after his death.

End of the Answer to the First Question

Answer to the Second Question
043 -

Cultivating perfections (parami), as defined in the Jinalankara-tika,™ is
a meritorious act aimed at nibbana. Therefore, performing merit with a desire
solely for worldly benefit does not amount to fulfilment of perfection.
Nevertheless, the questioner uses the term “Meritorious deeds such as giving
and so on (danadiparamiyo),” because such good acts fall in line with the
Buddha’s Teaching about meritorious acts.

Or, to argue in a different way: since giving and such like deeds of merit
are in fact manifestations (pafifiatti) of the wise, the worthy ones, the deeds
done by such superior persons may safely be regarded as fulfilment of
perfection: “Paramdanam panditainam kammam parami.”

An act of merit done with purely worldly interest does not constitute a
sufficing condition (upanissaya) for Path Knowledge: it merely results in
worldly success such as high birth or affluence.

As the commentators on the Anguttaranikaya and Samyuttanikaya, in
their works entitled Manorathaptirani and Saratthappakasini respectively,
put it:

(a) Let it be a humble gift such as a sheaf of grass, or a munificent one
like that of the Bodhisatta Velamaka the brahmin, if it be given with
the giver’s object directed at lowly rewards of worldly success (vatta
sampatti), the deed will result in mere mundane prosperity subject
to endless rebirth (vattameva). It is not helpful in taking the giver out
of the cycle of rebirths or to nibbana.
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(b) If, on the other hand, one wishes for the rebirth-free nibbana, saying,

“May this good deed lead me towards the exhaustion of the taints (@sava)

in my mental makeup” then such rightly-directed merit, by virtue of

its absence of longing for rebirth, is capable of enlightenment as an
Arahant or a Paccekabuddha or a Perfectly Enlightened Buddha.®*

End of the Answer to the Second Question
Answer to the Third Question

Merit acquired with the sole intent for supramundane happiness means
merit unalloyed with the debasing taints of ignorance (avijja), craving (tanha)
etc., but associated with the pure, uplifting forces (i.e., mental concomitants)
of faith or confidence (saddha), energy (viriya), mindfulness (sati), concentra-
tion (samadhi) and wisdom (pafifia). It is of the exceptionally noble
(ukkatthatama) type. Therefore it carries the sufficing condition for Path
Knowledge with its positive powers of destroying the defilements and
breaking the fetters that bind one to the cycle of rebirths. Moreover,
throughout the intervening period before gaining Path Knowledge it bestows
the meritorious author with all the greatest and the highest that the world
has to offer by way of glorious birth and exalted position, efc. Herein, worldly
benefits such as birth and status are the direct fruits of the good action while
Path Knowledge and nibbana are the potential consequences.

In the commentaries on the Dhammadayada Sutta recorded in the
Majjhimanikaya and Khuddakanikaya, Itivuttaka, it has been pointed out
that the desire for breaking away from the process of rebirth, solely directed
towards (lit., leaning on’) nibbana (vivattupanissitam) may be present in
direct actions as well as in apt applications (upacara dhamma) of the Teaching
in everyday life. In this world, some people, desirous of breaking away from
the round of resultants may give alms or offerings, observe the moral precepts
such as the five fundamental vows, or the eight or ten Uposatha vows, or
restraint under the bhikkhus” fundamental rules (Patimokkha samvara sila),
make offerings of scents, perfumes and flowers to the Triple Gem, listen to
the Dhamma, teach the Dhamma, practise mindfulness and build up
concentration. Such persons gradually attain to the unequivocal element
(nippariyaya dhamma) of the deathless nibbana. This is how nibbana is won
methodically over time (pariydya dhamma).**®

A note on the word gradually (anupubbena) in the above quotation:—

“Gradually” connotes that one proceeds in surpassing prosperity (sarmpatti-
atikama) through happy existences in the human and celestial planes steadily
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towards nibbana. It does not connote the process of enlightenment along the

Path and its Fruitions. In the Commentary on the Anguttaranikaya (Book of

the Ones) this has been explained as follows:—

“It is the mind that is crucial here, the mind that is born of a will to abandon
the round of rebirths (vivattavasena). For it is that well-directed mind that
sets one on the right course whereby one proceeds from one happy existence
to another — from human happiness to celestial happiness, and thence to
the bliss of absorption (jhana sukham), and then maturing into the bliss of
insight (vipassand sukham), which leads to the peace of Path Knowledge
(magga sukham) and the serenity of its Fruitions (phala sukham), culminating
in the ultimate bliss of nibbana (nibbana sukham). As it so superbly bears one
(adhivahati), and carries one (@harati) to the bliss of nibbana, it is called the
conveyor, the transport, the vehicle (adhivahana).”**

There are certain teachers who believe that merit acquired with the desire
for release from samsara (vivatta kusala) being in the nature of destroying
kamma, good or bad, does not carry any advantage in the mundane sphere
(vattasampatti). This is incorrect. Merit with the desire for release does not
rule out mundane merit: it only excludes volition productive of Path
Knowledge (magga cetana) and Path Knowledge (magga-fiana) itself. This has
been clearly stated in the commentary to the Kukkuravatika Sutta' and in
the commentary to the Anguttaranikaya (Book of Fours).”

The commentary on the Patthana®’ elaborates on the point as follows:—
(@) “Inthe Triplet on the Dhamma which have “Dhamma of lesser efficacy as

object” (appamandarammand cetand), means the volition associated with

Maturity Knowledge (gotrabhii-fidna) and Reviewing Knowledge

(paccavekkhana-fiana) that arises in the three classes of the Noble Ones still

in training (sekkha puggala). Thus should it also be said.

(b) “Resultant consciousness belongs to the phenomena that have lesser
efficacy as object.” They include the rebirth-consciousness of the great
resultant type (mahavipdka) in the happy course of existence in the
sensuous sphere (kamasugati) as the mental aggregate (namakkhandha)
with consciousness having three good roots in connection with wisdom
(fiana-sampayutta tihetuka) that has as its object the kamma characterized
by Maturity Knowledge or Change-of-lineage consciousness immediately
followed by Cleansing Knowledge (vodina-iiana) and Reviewing Knowl-
edge. They also include the mental groups comprising the Meritorious

Resultant (kusala vipaka) types of consciousness that continue to occur in
' Akanham asukkanti kammakkhayakaram catumaggacetandkammam adhippetam. (MA.iii.103).
* Akanham asukkanti kammakkhayakaram catumaggafianam adhippetam (AA ii.230).
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the course of an existence. This class of consciousness arises as the five
sense types of consciousness such as eye-conscious, efc., due to contact
with the five sensual objects. They arise by way of receiving consciousness
(sampaticchana) and investigating consciousness (santirana). Also
included is the mental group comprising the Meritorious Resultant types
of consciousness that come to be taken up (by the mind) by way of
registration consciousness (tadarammana) of the six kinds (pertaining to
the six sense-bases) due to sensuous impulsion consciousness (javana).
All those mental groups are conditioned by kamma operating from a
previous (different) time (nanakkhanika kamma).

The view held by some that Maturity Knowledge or Change-of-lineage

consciousness does not result in rebirth is rejected by the above passage.

As the Saddhammappakasini, the commentary on the Patisambhida-

magga, also explains:

(a)

(b)

(@)

To

The expression, “It is the condition of future rebirth” is to be understood
thus: when kamma associated with the Knowledge of Equanimity about
conditioned things is very strong and brings forth sensuous rebirth, the
attachment to insight, which is greed itself, provides the condition for
rebirth in one of the seven fortunate existences of the sensuous sphere.
Hence where kamma, the volition that arises as Knowledge of Equanimity
about conditioned things, is the direct cause or the generator of rebirth,
the defilement, i.e., greed, acts as the supportive condition.

“In the case of (lit., on the occasion of) those still in training, referred to
as ‘those beyond penetrative Knowledge” — for the Stream-winner or
the Once-returner who has won the Fruition of the Path without achieving
absorption, their kamma causes rebirth since the attachment to insight
provides the condition for rebirth in the fortunate existences of the
sensuous sphere, thanks to the kamma associated with the Knowledge
of Equanimity about conditioned things.

“Furthermore, one who has gained absorption and attained the Fruition
of a Stream-winner, Once-returner, or Non-returner, being gifted with
rebirth (patisandhidanato) in Brahma realms does not carry the kamma
that conditions rebirth in the sensuous sphere.

recapitulate:— Conformity Knowledge (anuloma-iiana) and Maturity

Knowledge (gofrabhii-fidna) belong to the mentality group that is defiled by
attachment to insight with the result that they become a condition for rebirth.
Thus should it be noted.”**®
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Considering the fact as quoted in the above Commentaries that even
kammas associated with Knowledge of Equanimity about conditioned things,
Conformity Knowledge, Maturity Knowledge, Cleansing Knowledge and
Reviewing Knowledge, are productive of rebirth and the resultant types of
consciousness of mundane existence, it goes without saying that mundane
merit such as giving, etc., will bring forth success in the mundane field only.

Answer to a Hypothetical Question’

The questioner does not frame a separate question on the efficacy of merit
done without any specific desire, mundane or otherwise. This is simply
because it is obvious that such merit also is capable of resulting in mundane
welfare, i.e., fortunate existences and affluent states. If one were to frame
such a question it might run as follows:-

“Now, someone performs meritorious deeds such as giving with no
particular wish for either mundane or supramundane benefits. Will he enjoy
the fruit thereof only in the mundane field? Or will he attain to supramundane
Knowledge only? Or will he enjoy both? Or will he be denied both? **°

The answer is: such merit does not bring supramundane advantage, cf.
Commentary on the Cakkavatti Sutta:—

“Tender-heartedness due to parental love towards one’s children, and tender-
heartedness due to filial love towards one’s parents are called ‘merit leading to
the round of rebirths’ (vatta gami kusalam), and in its ultimate influence
(pariyosinam)it can land one in the glorious existence of a Universal Monarch.” ®*

It will be seen that parental love and filial love are not states of mind
with any particular rewards in view and yet such love constitutes merit
capable of rebirth as a Universal Monarch. And the commentator is giving
here as an example a most trifling class of merit. It therefore follows that any
merit without a particular end in view is bound to bear fruit in the mundane
sphere in a fitting manner.

To elaborate: Take, for instance, the good works done by a bhikkhu who,
having entered monkhood taking up his vows with the prescribed formulae
in requesting: “Please give me the going-forth for the sake of liberation from
the cycle of rebirth,” and “Out of compassion, Venerable sirs, may the Sangha
give me the higher ordination.” %

Who performs such duties, either for himself or for his fellow-monks,
such as making an umbrella, making a pair of slippers, baking an alms-bowl,
dyeing and making robes out of rags, constructing a monastic shelter or

! “Hypothetical question:” (laddhagunasambhava puccha), lit., “A question that could arise by
virtue of the foregoing answers.”
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repairing it, and so on. These good deeds, for all their casual nature, are
classed as merit divorced from the round of rebirths (vivattanissita kusala),
merely by virtue of their purity of good practice (agamasuddhi).

Hence the commentary on the Itivuttaka says:-

“Therein, knowledge may be of various kinds. For instance, an intelligent
bhikkhu may have the skill to make an umbrella: while another has the ability to
make requisites such as robes, etc. All such bhikkhu duties, being performed
under the good guidance of the Buddha’s Discipline, those skills cannot be written
off lightly: they have the potential to become the proximate cause (padatthina) of
enlightenment along the Path and its Fruition. On the other hand, a bhikkhu who,
having gone forth under the Buddha’s Teaching, acquires skills in degeneracy
(kuladiisanam) and impropriety (anesanarm)such as practising medicine; such skills
are a sure source of intensification of mental taints (dsava).”**

The Subcommentary then adds:

“Under the good guidance of the Discipline’ (vattasisethatvd)' means
making the bhikkhus” rules of conduct as one’s sacred part, i.e., the head.
Thus, holding the discipline in the greatest regard, a bhikkhu, pure in
livelihood, makes useful things such as umbrellas, etc., either for those fellow
bhikkhus who are not able to make them, or for one’s own use, so that it
would protect the user against the elements. Such actions amount to
providing protection for oneself or others. It constitutes a sufficing condition
for Path Knowledge, and therefore should not be discouraged (na vattabbarm)
as not serving as a proximate cause of enlightenment.’>

Four Types of Merit

1. Meritorious action done casually, without any consideration for its
effect.
. Meritorious action done just with mundane welfare in view.
3. Meritorious action done with both mundane and supramundane
benefits in view.
4. Meritorious action done with the unalloyed desire for the supra-
mundane (nibbana).

N

Of those four, the fourth one is to be cherished most. In case it fails to
appeal to you, the third one is the next best choice, failing which the second,
and the first in decreasing order.

Considering the fact that the mundane benefits such as noble existence,
noble birth, suitable locality; efc., wished for by Campeyya and Sankhapala

' Lit. “Placing the good practice on one’s head.” See the following Subcommentary.
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naga kings, was actuated by their ultimate desire to effectively carry out the

perfections such as giving and observance of moral precepts, efc., as human

beings their objective is practical as well as praiseworthy.
This point has been highlighted by the commentator on the

Sankharupapatti Sutta' thus:—

(a) “Someone is endowed with the five ennobling qualities (faith, virtue,
learning, liberality, and wisdom), but he makes no wish for any particular
existence. Then his future destination is uncertain. On the other hand,
someone makes some specific wish for a certain existence but he lacks
the five ennobling qualities. His future destination is uncertain too.
However, for someone who fulfils both aspects (of wishing and personal
merit); the future destination is certain.

(b) “That indeed is so. Just as a spear thrown up into the sky is unpredictable
as to how it will fall to the ground, i.e., whether it will fall on its tip, or
on its shaft-end, or sidewise, so also the acquiring of fresh becoming
(patisandhi-gahanam) is unpredictable. That being so, it behoves us that
we wish for a certain plane of existence whenever some meritorious act
is performed.”***

Some Possible Questions

QUESTION: If that is the case, would a doer of merit with just the supramun-
dane benefit in view, making no specific wish for any form of existence,
be faced with uncertainty as to his rebirth — just like a spear thrown up
into the sky?

ANSWER: In accordance with the explanations given in the Patisambhida-
magga Atthakatha®” and Dhatusamyutta Atthakatha.

The answer is: That merit done with the supramundane in view is of
such distinctly superior type (ukkatthatama) that it has the potential to guide
the course of the doer with the result that it always lands one in suitable
favourable existences, clans and states so that there is no fear of one falling
into disarray.

QUESTION: In that case, would your answer nullify the earlier commentator
who says it is well that a merit-seeker should wish for some form of
existence?

ANSWER: The distinctly superior type of merit is found to have the inherent
advantage of averting the undesirable or disadvantageous craving for

1 MA.iv4le.
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past existences and leading the doer to wish for advantageous existences
in the cases of Janavasabha the son of a deva, and Gandhabba the son of
a deva. Moreover, this type of merit has other advantages too.

As the Patisambhidamagga puts it:-

““To have done skilful things in the past’ (pubbe ca kata pufifiata) means to
have amassed merit done in previous existences. Further, herein, of the four
kinds of fortune or success (sampatti), the good fortune of having done merit
in previous existences is the measure (pamanam) of one’s success in the
present existence. That indeed is so because when someone, with a prudent
mind, i.e., consciousness associated with knowledge (fianasampayutta cittena)
has done an act of merit, that merit leads (upaneti) him to a suitable locality
(patiripadesa)’ and lets him consort with the righteous (sappurisa). Thus he
will find himself properly placed.” Thus should it be noted.”

The commentator on the Dhatu Samyutta ®® likewise says:—

“Merit done with a prudent mind sends the doer to some favourable
abode and lets him follow the righteous ones. Thus he will on his own accord
find a sound footing.”?

End of the Answer to the Third Question

Answer to the Fourth Question

The gist of the question is: “When do the requisite periods for fulfilling
the perfections start?” i.e., whether from the time of expressing the respective
wishes or from the day they receive the prediction from the Buddha of the
day. In this question five types of enlightenment are involved out of which
the first signifies Arahatta-magga-fiana and Sabbafifiuta-fiana, viz. “Samma-
sambodhin'ti Arahatta-magga-fianaficeva sabbafifiuta-iianasica.”

N.B. In the Commentary to the Cariyapitaka, bodhi” in this context is
taken in two senses: sabbafifiuta-fiana as one, sabbafifiuta-fidna and Arahatta-
magga-fiana as the other. In the Madhuratthavilasini, the Commentary on
the Buddhavamsa, only sabbarifiuta-fidna is taken.

In the following cases bodhi” is taken to mean the four stages of path
knowledge, and sabbafifiuta-fiana is excluded.

! Patiriipadesa: is defined by a place blessed with these four good fortunes (sampatti): 1) being
born in a fortunate existence, i.e., in the human world and the six sensual celestial planes (gati
sampatti); 2) having a fine physique (upadhi sampatti); 3) to have come upon good times
(kala-sampatti); 4) to have a facility for good actions (payoga sampatti).

% S0 eva puggalo attanam samma-thapeti: lit., ‘“That person just places himself well.’

> The Pali text is almost the same as the Patisambhidamagga above.

* Paramatthajotika, the Commentary on the Suttanipata.
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Incidentally, in all the five cases bodhi”’may mean nibbana — q.v. Patvana
bodhim amatam asarikhatam’ (of the Text).

Now as to the answer to this question:

All the periods required for fulfilling the perfections, namely:

1. For the Perfectly Enlightened Buddhas, four incalculable aeons and a
hundred thousand great aeons, or eight incalculable aeons and a hundred
thousand great aeons, or sixteen incalculable aeons and a hundred
thousand great aeons (according to the type to be explained later on);

2. For Paccekabuddhas, two incalculable aeons and a hundred thousand
great aeons;

3. For the Chief Disciples (Aggasavaka), one incalculable and a hundred
thousand great aeons;

4. For the Great Disciples (Mahasiavaka) a hundred thousand great aeons

— are reckoned from the day; i.e., the Kappa, they receive the prediction,
and not from the time they made their solemn wishes. Nor is the
reckoning done from the time of a general prophesy of their future
enlightenment (aniyata vydkarana), nor from some later prediction by
the subsequent Buddhas after the prediction.

5. As for the ordinary disciples (pakatisavaka) there is no firm declaration
amounting to prediction. So their periods of fulfilling the perfections
that may vary from a hundred great aeons to a thousand great aeons
or more, are to be reckoned from the time they earnestly wish for
nibbana, disdaining all mundane merit, i.e., when vivatta kusala began
to be developed.

As regards the three types of Buddhas, the periods for fulfilling the
perfections vary in accordance with whether a Buddha relies on wisdom as
his mainstay (pafifiadhika), on faith (saddhadhika) or on energy (viriyadhika);
the periods being four incalculable aeons and a hundred thousand great
aeons, eight incalculable aeons and a hundred thousand great aeons, and
sixteen incalculable aeons and a hundred thousand great aeons, respectively.

This can be found in the Commentary on the Cariyapitaka where it says:-

“Those three types of Buddhas (i.e., the wisdom-predominant one, the
faith-predominant one and the energy-predominant one) having set their
minds firmly (abhinihara) on Buddhahood and done meritorious actions since
time immemorial, and having heard from the contemporary Buddha’s lips
the (enthralling) declaration prophesying their own Buddhahood in the
remote future, and having gradually fulfilled the perfections over periods
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of four incalculable aeons and a hundred thousand great aeons, or eight
incalculable aeons and a hundred thousand great aeons, or sixteen incalcu-
lable aeons and a hundred thousand great aeons, respectively; attained Perfect
Enlightenment.”%”

From that statement we are to note that there is no marked difference in
the period of pursuing Buddhahood prior to the august prophesy or
assurance, and that only thereafter the periods vary according to the
Bodhisatta’s own choice.

Just as with each of the three types of Buddhas the periods for fulfilling
the perfections vary from four incalculable aeons and a hundred thousand
great aeons and so on, depending on whether it is the ‘wisdom’ type, the

‘faith” type or the ‘energy’ type, so also with Paccekabuddhas the periods
vary as follows:—

For the ‘wisdom’ type it is two incalculable aeons and a hundred
thousand great aeons; for the ‘faith” type it is two incalculable aeons and two
hundred thousand great aeons; for the ‘energy’ type, it is two incalculable
aeons and ten million great aeons.

This has been mentioned in the Commentaries on the Suttanipata®® and
Theragatha:-

“This indeed is so. Even with the state of a ‘wisdom” type of Pacceka-
buddha (pafifiadhika bhave) the aspirant has to fulfil the perfections over two
incalculable aeons and a hundred thousand great aeons. This is the minimum
requirement; nothing less would do. In the case of the ‘faith’ type and ‘energy’
type of Paccekabuddhas, the term lasts several great aeons beyond two
incalculable aeons, but never beyond three incalculable aeons, i.e., they attain
Paccekabodhi-fiana within three incalculable aeons. Thus should it be noted.”

N.B. The expression ‘Na tatiyam asarikyeyyam’ implies an indefinite
period falling short of the third asarikhyeyya. The periods assignable to the

‘faith” type and the ‘energy’ type may be distinguished depending on the
aspirant’s own discretion.

The principle of the three varying periods also applies to the Chief
Disciples and the Great Disciples. With the former, the ‘wisdom’ type needs
a minimum of one incalculable and a hundred thousand great aeons,
extending up to any period short of two incalculable aeons; the period beyond
the first incalculable in excess of the first hundred thousand great aeons and
the last great aeons of the first incalculable is to be suitably apportioned
between the three types. Similarly, with the latter, the period between the
first great aeon in excess of the first hundred thousand great aeons and the
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last great aeon of the first hundred thousand has to be apportioned between
the three types.

All those periods, of course, start running from the aeon when the aspirant
receives his prediction from the Buddha of the day, vide the Commentary on
the Theragatha:*”

“For the future Paccekabuddhas, having been assured by the living
Buddha of success by virtue of the five factors constituting the solemn vow
namely; being a human being (manussattam), being male (litigasampatti),
seeing a taint-free living Buddha (vigatdsava dassanam), being dedicated to
perfection (adhikiro) and an unflinching desire for Paccekabuddhahood
(chandata); and for the Disciples of the Buddha who are endowed with the
twofold requisite factors of having performed merit towards perfection as
befitting a would-be Arahant and having an unflinching desire to become a
Buddha’s Disciple — there is no attaining to the desired goal until the
requisite period has been duly served. Why? Because the wisdom has not
matured until then.”

In this connection we are also to note that the four classes of enlightened
ones — the Buddhas, the Paccekabuddhas, the Chief Disciples and the Great
Disciples, prior to receiving the prediction, have to acquire the sufficing
conditions through meritorious actions in the presence of myriads of Buddhas
in the past.

A Possible Question

In that case, how long would an aspirant to Buddhahood have to undergo
acquiring prior merit sufficient to receive the prediction? According to the
Samantabhaddika, the Commentary on the Anagatavamsa:—

First, an aspirant to Buddhahood has to train himself for acquiring a sense
of shame of misconduct (hirisampatti) for five hundred lives; for a sense of
moral dread for misconduct (ottappasampatti) for one thousand lives, and for
attainment in the proper discipline (religious practice) for five thousand lives;
thus making a total of six thousand five hundred lives. Then he has to go
through a hundred thousand great aeons, acquiring further merit. Then only
does he become fit to receive the prediction. That is the norm (Dhammata ).7060

In the Patisambhidamagga Ganthi too, the threefold acquisition is
mentioned.’" This is elaborated in Buddhist literature such as the Sotattaki,
Tathagatuppatti, etc., as follows:—

“Sariputta, for seven incalculable aeons I wished for Buddhahood mentally
(only); then for nine incalculable aeons I wished for it by word of mouth;
and then for four incalculable aeons and a hundred thousand great aeons I
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wished for it while fulfilling the perfections by doing meritorious acts

mentally, verbally and physically. That much did I fulfil the perfections.

77062

The period of mental prayers ran as follows:-

1.
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Nanda-sankhyeyya marked by five thousand Buddhas beginning with
Brahma Deva, etc.;

. Sunanda-sankhyeyya marked by nine thousand Buddhas;

. Pathavi-sankhyeyya marked by ten thousand Buddhas;

. Manda-sankhyeyya marked by eleven thousand Buddhas;

. Dharani-sankhyeyya marked by twenty thousand Buddhas;

. Sagara-sankhyeyya marked by thirty thousand Buddhas;

. Pundarika-sankhyeyya marked by forty thousand Buddhas. During

those seven incalculable aeons (asatikhyeyya) those Buddhas totalling
one hundred and twenty-five thousand appeared, to whom the future
Gotama Buddha made mental wishes to become a Buddha.

The period of verbal prayers ran as follows:—

1.
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Sabbabhadda-sankhyeyya marked by five thousand Buddhas begin-
ning with Porana, Sakyamuni, etc.;

. Sabbaphulla-sankhyeyya marked by sixty thousand Buddhas;

. Sabbaratana-sankhyeyya marked by seventy thousand Buddhas;

. Usabhakkhandha-sankhyeyya marked by eighty thousand Buddhas;
. Manibhadda-sankhyeyya marked by ninety thousand Buddhas;

. Paduma-sankhyeyya marked by twenty thousand Buddhas;

. Usabha-sankhyeyya marked by ten thousand Buddhas;

. Khandhuttama-sankhyeyya marked by five thousand Buddhas;

. Sabbapala-sankhyeyya marked by two thousand Buddhas. During

those nine incalculable aeons (asarikhyeyya), the above Buddhas,
totalling three hundred and forty-two thousand appeared to whom
the future Gotama Buddha made verbal wishes to become a Buddha.

Thus for sixteen incalculable aeons (asarikhyeyya) the future Gotama
Buddha fulfilled the perfections even before he received the prediction (from
Dipankara Buddha). Incidentally, that (sixteen incalculable aeons) is the rule
for all other Bodhisattas as well for receiving the prediction.

This is one version.

Another version:
In the Subcommentary to the Mahavagga of the Samyuttanikaya the
author says:
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The periods for the Bodhisattas to fulfil the perfections that range from
four incalculable aeons and a hundred thousand great aeons, eight and
sixteen incalculable aeons, for the wisdom type, the faith-type and the
energy-type respectively do not refer to the periods that must elapse after
receiving the prediction. Rather, it refers to the periods required for maturing
into a stage of wisdom fit for receiving the prediction, i.e., as an immature
aspirant 16 incalculable aeons are needed; as the middling aspirant 8
incalculable aeons are needed; and as the acute aspirant 4 incalculable aeons
are needed for Supreme Enlightenment.

According to that version there is a uniform period of 28 incalculable aeons
which every aspirant to Buddhahood has to fulfil the perfections to make
themselves worthy of the prediction, the three various intervals representing
the gradual maturing periods from the immature to the mature stage.’®

Another version:

In the Buddha Apadana the Buddha said:

“Ananda, I too, as an aspirant to Buddhahood, had made just mental wishes
for Perfect Enlightenment at the feet of previous Buddhas whose numbers
are beyond reckoning.”** (There is no commentary on this passage.)

Since, as the text above shows, the number of previous Buddhas before
whom the future Gotama Buddha made mental wishes for Buddhahood is
beyond reckoning, the time elapsed would be simply immeasurable. That
indeed is so. What Buddhist writers have put in Sotattaki efc., as twenty
incalculable aeons — during which a mere five hundred and twelve thousand
and twenty-six Buddhas, beginning from Brahma deva to Kassapa, appeared
in the world — therefore would seem untenable. For even if that interval of
20 incalculable aeons were increased tenfold, the number of Buddhas would
still be countable. Therefore the interval that a Bodhisatta has to wait until
he is ripe for the prediction is just infinite.

Should there be any scepticism about this, one may consider the following
corroborating records:—

The Past Lives of Yasodhara Theri

Yasodhara devi, the consort of Prince Siddhattha, the future Buddha,
herself had fulfilled the perfections quite a long time prior to receiving the
prediction from Dipankara Buddha that she would become the life-partner,
(successively to the last existence), of Sumedha the ascetic who received the
prediction for Buddhahood. At that time she was of brahmin caste, her name
being Sumitta. She had joined the huge crowd to witness the great occasion
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of Bodhisatta Sumedha’s receiving the prediction, and on seeing the superb
beauty of the youthful ascetic, the tender feelings she had had for the ascetic
having been aroused in her, she offered five out of the eight lotus flowers,
meant to be personally offered to Dipankara Buddha, to the Bodhisatta, and
offered three to the Buddha, praying for lifelong partnership with Sumedha
in all future existences until the Bodhisatta attained Buddhahood. This love
at first sight episode was, after all, the result of the two having been wedded
over innumerable past existences during which two trillion, twelve thousand,
one hundred and seventy-nine Buddhas such as Brahma deva, Porana
Gotama, efc., arose in the world, at whose feet the couple had prayed together
for Enlightenment as life-partners.

On that great occasion ten thousand young ladies prayed for Enlighten-
ment as Disciples, as the result of which they all were born in the Sakyan
clan — the kinsmen of Gotama Buddha himself.

Eighteen thousand young brahmin ladies, in the company of Sumitta,
who had formerly prayed to the same Buddhas such as Brahma-deva efc.,
for Enlightenment as disciples under a future Buddha (i.e., Gotama Buddha)
also offered flowers to Dipankara Buddha and received their predictions
respectively. They were reborn in the Sakyan clan and won Enlightenment
as Disciples. See Ther1 Apadana.

When one considers the fact that where the lady disciples headed by the
future Yasodhara themselves had to undergo vast periods covering the epochs
of over two trillion Buddhas prior to Dipankara, the period covered by the
future Gotama Buddha, prior to Dipankara’s time, must certainly have been
infinite (Dhammardja asanikhaya).

In the text referred to above, “Buddhas beyond reckoning” refers to just
mental wishes (manasiyeva hutvana); it does not speak of other previous
Buddhas to whom the future Gotama Buddha made his verbal and physical
prayers.

Note that mental prayers precede verbal ones and physical ones, which
fact will become evident as we go along.

There are different versions in the Theri Apadana itself about the number
of Buddhas and Paccekabuddhas to whom the future Yasodhara prayed for
Enlightenment; however, as to the number of Arahants at whose feet she
expressed this wish, there is no discrepancy.

Thus we have in the Mahantaguna:*® that states the number of Arahants
as being infinite, whereas, there were 640 million Paccekabuddhas, and three
hundred and seventy million, two hundred and sixty thousand Buddhas.
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From the foregoing references, we have five different versions relating
to the interval that is said to have elapsed before the future Gotama Buddha
received the prediction. To recapitulate:

1. The Commentary on the Anagatavamsa and the Patisambhidamagga
Ganthi put it as a period covering six thousand existences and a
hundred thousand aeons;

2. The Sotattaki and other works put it as sixteen incalculable aeons;

3. The Subcommentary on the Mahavagga of the Samyuttanikaya puts
it as twenty-four incalculable aeons;

4. In the Commentary on the Thera Apadana it is put as thirty-four
incalculable aeons;

5. The Apadana says that the interval is simply infinite.

Of those five versions, the fifth one, being from the Pali text, is to be taken
as the most tenable (balavatara). Let the inquisitive probe further.

There is no direct reference to the intervals that precede the Assurance
in the case of Paccekabuddhas and the Disciples.

Now let us turn to some relevant sources such as the Dhammaruci Thera
Apadana wherein it states: “Tada diparikaro buddho sumedham vydkari jino” —
which throws an interesting light on the matter. Here, we are given to
understand that the future Dhammaruci Thera began his early aspiration to
Enlightenment as a Disciple from the awe-inspiring sight of Sumedha
receiving the prediction from Dipankara Buddha. His praise of the future
Buddha (i.e., Sumedha) was his earliest step along the Path to gain Enlight-
enment under Gotama Buddha to become the famous disciple known as
Dhammaruci Thera.

In another case, that of the lay supporter Nisseni, the Nissenidayaka
Thera Apadana makes mention that his earliest merit gathering began at the
time of Kondafifia Buddha, some three incalculable aeons and a hundred
thousand great aeons prior to our present aeon, when he donated a flight of
stairs to the Buddha. He won Enlightenment as a lay disciple under Gotama
Buddha.

Those instances would seem to indicate that even for a disciple, the
pre-prediction period for fulfilling the perfections ran to three or four
incalculable aeons. It therefore goes without saying that aspirants to become
a Chief Disciple or Great Disciple must require still greater intervals.

In the case of Yasodhara and twenty-eight thousand elder nuns, since
they had made their wishes to become maids-in-attendance to the future
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Buddha, (ref: Tuyhatthaya mahamune), however ripe some of them might
have been to win Enlightenment as disciples, they had to await Gotama
Buddha to appear so that their prime aspiration could be fulfilled.

End of the Answer to the Fourth Question
Answer to the Fifth Question

There are:

1. Eight factors required for the prediction as a Buddha;

2. Five factors for Paccekabuddhas;

3. Two factors for the Chief Disciples, the Great Disciples, the Mother to
the Buddha, the Father to the Buddha and the personal attendant bhikkhu
to the Buddha, which of course implies that those Noble Ones had to be
endowed with the abilities (samatthiya) by way of the requisite factors as well
as of the intervals that must elapse before receiving the prediction, for there
is no Enlightenment for them without having first obtained the prediction.

As for Ordinary Disciples some obtain the prediction while others do not.
As examples we may cite Adhimuttaka Thera as belonging to the former
category and Girimananda Thera as belonging to the latter.

See details in the Thera Apadana and the Theri Apadana.

End of the Answer to the Fifth Question

Answer to the Sixth Question

A Bodhisatta, in his own right, is no ordinary person: he is already possessed
of the four conditions (paccaya) the four root-causes (hetu), the four powers or
strengths (bala) and the three distinct characteristics (liriga) for the unique qualities
of which he comes to receive the prediction. That being so, there is no question
of a future Buddha reverting to any lessor form of Enlightenment: he would
never dream of it. As the commentator on Cariyapitaka: puts it: “As soon as the
great resolution (inahabhinihdra)has been made, the great man takes upon himself
the practice (patipattim okkanto) of a Bodhisatta. This is because he has the certainty
of his mission, which makes it virtually impossible to turn back, and it is that
very steadfastness of purpose that entitles him to the name, Bodhisatta.”

A Possible Question

QUESTION: From the commentary quoted here, there is no likelihood of a
Bodhisatta changing to a lesser form of Enlightenment; however it does
not rule out the possibility that he might contemplate doing so.
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ANSWER: In reply to such a question the commentator on the Ghatikara Sutta
clearly gives a negative answer thus:

“Indeed so. A Bodhisatta goes forth into monkhood in the presence of the
Buddha, and thereafter, unlike others, he never slackens.! Rather, he gets
himself established in the fourfold purity of virtue (catuparisuddhi sila),
acquaints himself well (ugganhitva) with the words of the Buddha, takes up
the thirteen austere practices (dhutariga) allowed by the Buddha, resorts to a
forest abode and practises seclusion (gatapaccagatavattam). There he performs
the duties of a recluse, and cultivates insight (vipassand) up to the stage of
Conformity Knowledge (saccanuloma fiana) where he would abide (titthanti),
without striving for (vayamam na karoti) Path and Fruition Knowledge.” %

As the commentaries on Paficapakarana and Puggalapafifiatti put it:—

“In the successive existences in the past, recounted from this last one, the
Bodhisattas would go forth into monkhood under the Buddha’s Teaching,
learn the Three Baskets of the Scriptural knowledge and, proceeding
spiritually upwards through bhikkhu practice of seclusion, work up to the
level of Conformity-Knowledge (anuloma fiana) and Maturity Knowledge
(gotrabhii-fiana) whereat they stay (without pursuing further).”%’

In the Patisambhidamagga Atthakatha the level of insight attained to by
the Bodhisattas is mentioned as “in the proximity of Conformity Knowledge
and Maturity Knowledge (anuloma gotrabhusamipam).”

From the above three sources we may infer that the Bodhisattas worked
for insight up to the level of Equanimity towards all conditioned things,
(sarikharupekkha-fiana).

This has been elaborately described in the Jinalankara-tika:—

“The Bodhisatta has attained to these eight stages of Insight, namely:
Knowledge of Arising and Passing Away (udaybbaydnupassand-fianam),
Knowledge of Dissolution (bhariganupassana-iianam), Knowledge of Fearful-
ness (bhayanupassand-iianam), Knowledge of Misery (ddinavanupassana-
fianam), Knowledge of Disgust (nibbidanupassana-iianam), Knowledge of
Desire for Deliverance (muccitukamyatd-fianam), Knowledge of Re-observa-
tion (patisarikhanupassand-fianam), Knowledge of Equanimity about Forma-
tions (satikharupekkha-fianam). Thanks to his previously-acquired merit, to
wit: his having gone forth as a bhikkhu under many Buddhas in the past,
learned the scriptures (Pitaka) and cultivated insight along the Path — those
stages of Insight arose in him in no time and he abode in them as steadily as
a flame set in an enclosed monastery where no breeze stirs. Only the ninth

! Patitasinga: Lit., “having let fall the horn (of endeavour).’
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stage, i.e., the Adaptation Knowledge (anuloma-iiana) is what he has never
acquired previously before attaining Buddhahood, and he stayed that way
(thitam) until the last existence.” °*®

The Patisambhidamagga Ganthi explains the matter thus:—

The term in the proximity of Conformity Knowledge and Maturity
Knowledge may be taken in this light: that it indicates the Knowledge of
Equanimity about Formations (sarikharupekkha-fiana) which arises just prior
to them. It must, however, be remembered that the Knowledge of Equanimity
about Formations is not a full-fledged knowledge yet in that it has not reached
the full apperception of that particular stage of insight, but falls short of it
by a few moments of impulsion consciousness (javana). This is so because,
if it were a fully perceived insight, there is no turning back — the knowledge
must necessarily develop itself into Adaptation Knowledge and the Path.
Therefore what is meant by the term (proximity to anuloma-fiana) is that the
commentator is referring to three types of person, the dull one (manda), the
acute one (tikkha), and the exceptionally acute one (tikkhatara). For with the
first type he would reach just the stage of Knowledge consisting in Reflecting
Contemplation; and with the third, Equanimity Knowledge, before he stays
put. The term “proximity” is to be construed in this three-fold sense.”%’

In the above context, a future Buddha is to be understood as belonging
to the third type. The conclusion from those quotations is that a Bodhisatta
never seeks insight beyond that critical stage of Equanimity Knowledge since
he purposely denies himself Arahantship, having set his sights only on
Perfect Enlightenment.

Those words should satisfy the possible question of whether a Bodhisatta
after receiving the prediction would have any inclination to a lesser from of
Enlightenment.

It should however be noted on the authority of Paccekabuddha Apadana,
that a future Paccekabuddha, after receiving the prediction, might change
his will and turn to some lesser form of Enlightenment:—

“Certain wise persons, in spite of their serious efforts, fail to gain insight
into the voidness (sufifiata), or into desirelessness (appanihita), or into the
signlessness (animitta) during the time of the Buddha’s Teaching and do not
become enlightened disciples or Arahants; they later discovered the Four
Noble Truths by themselves and win Enlightenment as Paccekabuddhas.” *”°

The above text says that some of the Paccekabuddhas who came under
the Buddha’s Teaching tried to win Arahantship through one of the forms
of insight into release but having been unsuccessful through lack of necessary
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conditions they later discover the Truth outside of the Buddha’s Teaching,
i.e., when the Buddha’s Teaching has become extinct in the world.

What the text above reveals is that some future Paccekabuddhas, when
they come under the Buddha’s Teaching (sisana) do try to win Path
Knowledge; however their efforts are vain because they have already received
the prediction which is utterly infallible.

Again, in the case of the Chief Disciples and the Great Disciples, we have
such instances as those of the future Dabba Mallaputta Thera, Kumara
Kassapa Thera, Bahiya Daruciriya Thera, Sabhiya Thera, and King Pukkusati

— all Great Disciples — who had, during the time of Buddha Kassapa, made
earnest efforts for Arahantship although unsuccessfully — because they were
already assured of enlightenment as great disciples.””"

End of the Answer to the Sixth Question.

Answer to the Seventh Question

The four classes of future Enlightened Ones, the Buddha, the Pacceka-
buddha, the Chief Disciple and the Great Disciple, as a rule receive the
prediction as is evidenced by the requisite factors — eight, five and two
respectively — for ripeness for it. Of the three basic conditions for receiving
the prediction, the will (chandata) may be explained here:—

1. He who wills for Perfect Enlightenment is entitled to the prediction
for Perfect Enlightenment;

2. He who wills for Paccekabodhi is entitled to the prediction for
Paccekabodhi;

3. He who wills for Chief Discipleship is entitled to Chief Discipleship;

4. He who wills for Great Discipleship is entitled to Great Discipleship.

After having been assured by the Buddha, by virtue of their meeting the
requisite qualifications, the future Enlightened Ones continue fulfilling the
perfections over the respective periods fixed for the various aspirations:

1. Four, eight, or sixteen incalculable aeons and one hundred thousand
great aeons, or

2. Two incalculable aeons and one hundred thousand great aeons, or

3. One incalculable aeon and one hundred thousand great aeons, or

4. One hundred thousand great aeons, all periods to be served exactly.

As such, one who never has any particular will to gain Enlightenment of
some sort throughout one’s progress along the meritorious path, even though


http://www.aimwell.org/DPPN/dabba-mallaputta_thera.html
http://www.aimwell.org/DPPN/dabba-mallaputta_thera.html
http://www.aimwell.org/DPPN/dabba-mallaputta_thera.html
http://www.aimwell.org/DPPN/dabba-mallaputta_thera.html
http://www.aimwell.org/DPPN/kumara-kassapa.html
http://www.aimwell.org/DPPN/kumara-kassapa.html
http://www.aimwell.org/DPPN/bahiya.html
http://www.aimwell.org/DPPN/sabhiya.html
http://www.aimwell.org/DPPN/pukkusati.html

34 A Manual of the Perfections

capable of release from rebirth, will never receive any prediction just because
the will for some specific form of Enlightenment is wanting. This means
enlightenment under one of the four types of future Enlightened Ones needs
a specific will, without which an aspirant may win emancipation only as an
ordinary disciple, despite incalculable aeons of fulfilling the perfections.

N.B. An ordinary disciple may be human, deva, or brahma who has not
gone forth as a bhikkhu.

Incidentally, here is a verse that should stand the scholar in good stead
in every appropriate situation:

“However much correctness of the meaning is rendered weak for want
of direct textual reference (i.e., Pali or Commentary or Subcommentary), if
there be some evidence that is palpably true,’ it should be considered good
authority, as unshakable as the language of the Buddha himself.” 77>

A Possible Question

QUESTION: Would a great interval of merit-building, having enriched the
fulfilment of perfections, be good reason for some specific form of
Enlightenment as one would choose?

ANSWER: No. The reason is this: failure to have made a firm wish at the outset
for some specific Enlightenment is due to one of the following weakness,
namely:—

1. One has never understood the value of Perfect Self Enlightenment or
lesser specific forms of Enlightenment.

2. Even though the value is understood, there is tardiness to make the
plunge for Bodhisatta-hood because it involves great sacrifices in
tulfilling the perfections such as giving up one’s own life and limb
and one’s wife or children or one’s cherished possessions such as
kingdom, etc., coupled with the incapacity to exert oneself on a
super-human scale. This tardiness, of course, is due to strong selfish-
ness which is deeply ingrained in the ordinary man.

3. The fear to go through such great lengths of time for Enlightenment,
reckoned innumerable aeons — although, when compared to the
incalculable past that one has already fared in samsdra, such seemingly
great intervals are actually fleetingly short.

That being so, it is a matter of “Nothing ventured, nothing gained.”

' Santabhiitarigupatthaddha:lit., “Something that exists, which has the inherent quality that can
stand as positive truth.”
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The seed-germ of merit that lies in the heart of a weakling is weak in
mindfulness (sati), wisdom (pafifid), faith (saddha), desire (chanda), and energy
(viriya); so much so that however much it is nurtured over great intervals of
time, it does not increase sufficiently to merit any special type of Enlighten-
ment. An all year round mist will never fill rivers, tanks, and oceans; a
thousand year growth of grass, however tall or stout, can never serve as
construction timber. It is the brave one, understanding the real value of
special type of Enlightenment; such as Buddhahood, etc., who sets his heart
unwaveringly on it, and who is prepared to undergo the rigorous practice
that is formidable indeed, and who awaits for his goal the countless aeons
as though it were the next morning. Yes, it takes a fierce desire (mahdjjhasaya),
a firm resolution (dalhasamadina), to make a Bodhisatta.

For a detailed discussion on this point see the Paramatthadipani, the
Commentary on the Cariyapitaka.

The resolution of such lion-hearted persons may be likened to the epochal
rains that fall at the renewal cycle of the universe that fill up the trillion
world-systems (cakkavdla) with water in no time; or the instant magic mango
tree planted by Kanda the gardener, or the Bodhi Tree that rose in a trice to
shelter the budding Buddha — for all those Bodhisattas (i.e., the four specific
types of future Enlightened Ones) carry through their resolve to the very
goal over the requisite intervals.

From this account it is useful to note that those who have not the mental
courage to wish for the higher forms of Enlightenment should do well to make
the best of the present opportunity of having come under the Buddha'’s Teaching
to work for release from rebirth here and now, without making much fuss.

As the commentator on the Puggalapaffatti puts it:—

“Who is this (sixth) type of person? This is the question. The answer is: he is
a well-conducted or virtuous one with slackness. Yes, he is one who says to
himself: ‘Why should I enter nibbana under Gotama Buddha’s Teaching? I will
do that in the future under Metteyya Buddha.” So, in spite of his promising
grounding in purity of morality he does not cultivate insight. To such a person
as well, good counsel ought to prevail. He ought to be reminded of the vagaries
of one’s future course. He should not forget that a worldling’s destination is
surrounded by utmost uncertainty so much so that there is no guarantee that
he would gain the presence of Buddha Metteyya, so that it behoves him to strive
for Arahantship by cultivating insight, instead of remaining heedless.” *’>

What the commentator says here is, if one has no specific form of
Enlightenment in view it is best to hasten one’s steps towards emancipation
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from samsara, for it is a great gamble to yearn for Metteyya Buddha's Teaching,
missing which one’s chances of Enlightenment are actually doomed. This
obviously does not apply to one who stands in firm resolve to go for some
specific Enlightenment.

End of the Answer to the Seventh Question.
Answer to the Eighth Question

There are certain forms of question that carry the answer in themselves:
for example we have in the Vajiratthasangaha: “Unhakale kamicchanti” —
which may mean, “What do people wish for in hot weather?” Or it may also
mean: “Water is wished for in hot weather.”

Here we have such a question. Someone who aspires for Discipleship
may change his wish and aspire for some higher form of Enlightenment in
which case he stands a good chance of success. This answer is implied in the
question itself. So we need to discuss here only the question of the fulfilling
the perfections: whether supplemental fulfilment would suffice or not.

1. An aspirant for Ordinary Discipleship may, and should, later set his
goal for any of the four specific classes of Enlightenment:

2. An aspirant for Great Discipleship may, and should, later set his goal
for any of the three higher classes of Enlightenment.

3. An aspirant for Chief Discipleship may, and should, later set his goal
for either Buddhahood or for Paccekabuddhahood.

An aspirant here means one who is serious and firm, not a blind and
foolish one who would:-

1. On learning that to win Enlightenment as Ordinary Disciple is quite
easy, wish for it; but later;

2. On learning that Enlightenment as a Great Disciple is better, would
wish for it; but later;-

3. On learning that Enlightenment as a Chief Disciple is still better, would
wish for it; but later,-

4. On learning that Enlightenment as a Paccekabuddha is still better,
wish for it; but later,

5. On learning that Perfect Enlightenment of one of the three types is
what a real man should go for, wishes for it;

6. And learning that, of the three types of Buddhahood, the ‘wisdom-type’
is the best, would wish for it!
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In this way he shifts his goal within his single existence — nay, within
years, or even days. This is just so. In the Visuddhimagga Atthakatha we
are told that on the day the Blessed One descended from the Realm of the
Thirty-three gods to Sankassa-nagara, there was not a single soul who, on
seeing the glory of the Buddha, did not wish for Buddhahood: (Tam divasam
bhagavantam buddha bhavaya piham anuppadetvd thitasattonama natthi). The
unique gathering consisted of all beings — human, devas, and brahmas —
belonging to the hundred thousand world-systems. However, out of the
multitude, a mere five hundred and ten were destined to have their desire
tulfilled according to the Sotattaki.

So there is not much significance in shifting or fickle desires of the
multitude. As for those aspirants already assured of future Enlightenment
no such shifting is possible either.

All the aforesaid particulars concerning the five classes of Enlightenment,
the maturity-periods and the terminology are extant only while the Buddha'’s
Teaching is extant. Once the Teaching fades out from the world all those
things are never heard of or properly understood. The commentaries on the
Brahmayu Sutta and the Anguttaranikaya have this to say:—

“There is what is called the Book on the Characteristic Marks of the Great
Man (mmahapiirisa-lakkhana). It tells us about the thirty-two major marks, the eighty
minor marks, the 108 signs on the sole of the Buddha'’s feet. It consists of twelve
thousand compositions (gantha). Besides, there is also a Book of Prophecies called

“Buddhamanta,” consisting of sixteen thousand verses. And it is with the help of
the latter that the interpretations on the former are made. Thus you are given to
understand that when such and such marks are evident fully on someone’s
person, he is called the Buddha; that such and such marks reveal the Pacceka-
buddha; that such and such marks reveal the two Chief Disciples; that such and
such marks reveal the eighty Great Disciples; that such and such marks reveal
the Mother to the Buddha; that such and such marks reveal the Father to the
Buddha; that such and such marks reveal the Chief Queen Consort to the future
Buddha; and that such and such marks reveal the Universal Monarch. All those
great individuals can be made known by those particular marks.

“As regards those verses, they came into existence through the Brahmas
of the Pure Abodes (Suddhavasa brahma). When the future Buddha was
known (to them) to go forth as a recluse, they went about the human world
well ahead of the time in the guise of Brahmans, armed with Vedic books
where they added a chapter on the Buddha. This portion of the composition,
called Buddhist Verses (Buddhamantd), they taught to the wise so that those
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Vedic verses would serve humanity as guides by which powerful persons
were to know the Tathagata. Thus in the days preceding the passing away
of the Buddha the characteristic marks of eight great individuals including
the Buddha became known to the world. And after the entering into Buddha’s
parinibbana, those Vedic verses gradually went into extinction, so that in
our present times the Book on the Characteristic Marks of the Great Man is
nowhere to be found.” 7*

Around a thousand years before the appearance of the Buddha in the
world the news of the arrival was proclaimed (by the Brahmas) and, as
narrated above, Vedic literature on the Buddha came to the knowledge of
certain wise brahmins like Pokkharasati and Brahmayu; and even they are
supposed to know only a portion thereof.

As the aforesaid Vedas were available to humanity during limited periods
only, and as they were known only to a handful of wise men, the special
attributes pertaining to the Buddhas, Paccekabuddhas and the Noble
Disciples were heard of, incompletely, by the elite. When the Buddha's
Teaching has fallen silent on the world, this knowledge relating to the Buddha
and the great individuals is denied to the world. That is why;, except for the
future Buddhas, wise persons performing acts of merit such as giving or
keeping the moral precepts, do not have any definite goal such as Pacceka-
buddhahood, or Chief Discipleship or Great Discipleship. The wisest of them
would, under the circumstances, wish for emancipation from the cycle of
rebirth that necessitates ageing, disease and death.

Accordingly, outside of the Buddha’s Teaching, no aspirant for Disciple-
ship, would seem likely to shift their goal of specific form of Enlightenment,
except for that of Paccekabuddha. Someone who has accustomed himself
over countless existences to opt for rebirth-free type of merit (vivatta kusala)
may, at one time or the other outside of the Buddha’s Teaching have seen a
Paccekabuddha and, attending on him with extreme dedication (adikdra),
wished for such Knowledge as the Paccekabuddha knew. Likewise, while
during later existences, belonging to successive aeons, whenever he has
opportunity to see a Paccekabuddha, or when the Buddha’s Teaching is
prevalent as well, this previous aspiration might have inspired him again to
wish for Paccekabuddhahood. In this way his wish for that particular type
of Enlightenment would come into maturity and, receiving the prediction
in due course, get emancipation as a Paccekabuddha.

Similarly, someone may have seen the nobility of the Buddha’s right-hand
Chief Disciple, the Foremost Disciple in Knowledge, or the left-hand Chief
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Disciple, the Foremost Disciple in supernormal powers, or some Great
Disciple such as Foremost Disciple in the observance of the thirteen austere
practices (dhutariga), and getting inspired, may have uttered his wish that he
too may some day come to possess the Knowledge that those Arahants do.
Once such utterance accompanying his devoted attendance on the Noble
one) has been made, the wish stands until the time of fulfilment even though
not repeated at the later existences. Now, our present question concerns only
such aspirants who have expressed their specific wish, accompanied by
religious attendance on some inspiring Noble One), but who has not received
the prediction yet.

From the foregoing, it may be noted that anyone who, having attended
well, simply wishes for nibbana through Path Knowledge, should be classed
as an Ordinary Disciple.

The term “Bodhisatta,” as the Commentary to the Cariyapitaka points
out, is applicable only to an aspirant who has received the prediction and
therefore is certain of future Enlightenment. Until the prediction has been
received, even the aspirant for Buddhahood is not certain about his course,
not to speak of lesser aspirants. As the Sotattaki puts it:—

“Just as this (lotus flower), an aspirant to Buddhahood, for all his vast
build-up of necessary conditions for Enlightenment as Buddha, cannot be
certain as to his future until and unless he receives the prediction.”*”

Uncertainty also implies that any shifting in the goal by the aspirant is
possible.

Now, as to the question whether the perfections already fulfilled for a
certain initial goal of Enlightenment of a specific type would count as the
necessary condition for the altered goal of another type of Enlightenment so
that only supplemental fulfilment would be called for; or whether the aspirant
has to start from the very beginning — the views are divergent.

1. According to the Venerable Dhammapala, author of the Silakkhandha-
tika, fulfilment of perfections for one type of Enlightenment, being
meant for that goal alone, cannot serve as the necessary condition for
another type of Enlightenment.

2. However, the same source mentions a different opinion by other
teachers that the merit, being done for the ultimate object of gaining
release from samsara, should be transferable towards an altered goal.

The Subcommentary to the Simafifiaphala Sutta %’ cites the case of King

Ajatasattu the patricide. Had he not committed the grave misdeed he could
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have won Path Knowledge at some lower level, but since he was prevented
by his heinous act from gaining Enlightenment in that existence, he was after,
his period of retribution in hell, to become a Paccekabuddha by the name of
Vijitavi. To quote from the said source:—

(@)

(b)

(a)

(b)

(@)

“Here, someone might protest: how come? If this king (Ajatasattu) had

no impediment to his kamma (kammantaraya bhave) for having killed his

father, on hearing the Samanfaphala Sutta, he would have won

Stream-entry, it is said; if that is the case how and why should he win

Enlightenment as a Paccekabuddha in future? Again, if he is supposed

to become a Paccekabuddha how could he be fit for Stream-entry on

hearing the Samafifiaphala Sutta? Are not the two statements regarding

the sufficing condition for Arahantship conflicting?

“No. That he would, but for his obstructive kamma have won Stream-
entry here and now; and that he would in future become a Paccekabuddha,
are not contradictory statements. Why? Because in the later existences

he is going to build up his store of merit to qualify for Paccekabuddhahood.
That is so, for if someone ripe for discipleship does not gain Enlightenment

for lack of a certain condition, he may, even outside the Buddha’s Teaching,
become a Paccekabuddha. Why? Because he has already applied himself
well (katabhinihara) for that kind of Enlightenment.”

“Other teachers say that this king (Ajatasattu) applied himself
(katabhinihara) to becoming a Paccekabuddha only. That is so. For unless

the conduct towards the fulfilment has not matured there is the possibility

for him to win Enlightenment as a Disciple in the presence of the Buddha.
That is why the Buddha said: “Sacayam bhikkhave raja’ti.

“Now, only an “assured” future Buddha is exempt from the consequence

of grave misconduct that finds immediate retribution (@nantariya kamma):
future Paccekabuddhas and future Disciples are not. That statement is

indeed true. In spite of his having received the prediction for Pacceka-
buddha, Devadatta allowed himself to commit the grievous crimes of
causing schism in the Sangha and causing bloodshed to the Buddha,
thanks to his grudge against the Lord of the World (lokanatha), the Buddha,
he had harboured over five great aeons.”

“Therefore, those teachers conclude that this king (Ajatasattu) being

barred by his grave crime and therefore rendered incapable of gaining
insight into Stream-entry, will, in the righteousness of thing (samattha
niyama magga), gain the Path in the future as a Paccekabuddha. Thus
should it be noted.”
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According to the subcommentator:—

The Buddha speaks of this king’s possibility for winning Path Knowledge
because the king had in previous existences wished for Discipleship only. If
he had had previously worked for Paccekabuddhahood he would not attain
discipleship, however much he had had worked for maturity towards
Paccekabodhi. Whatever perfections he might have fulfilled towards
Ordinary Discipleship would also be rendered inoperative in that existence
on account of the impediment on his Kamma, for patricide. All that
accumulation of merit would only serve as a remote condition for Enlighten-
ment (upanissaya koti) as a Paccekabuddha in the very distant future. That
being so, he will shift his aspiration to Paccekabodhi and start from a clean
sheet again, and in due course, ripen himself for the prediction and thence
forwards, after two incalculable aeons and a hundred thousand great aeons,
attain Paccekabuddhahood. Since he had not previously aspired for
Paccekabuddhahood, and the two requisite qualities of Enlightenment, i.e.,
having made the necessary attendance or service and having willed for it,
were still not there yet, the prediction was not to be expected at that time.

According to other teachers:—

Ajatasattu had previously wished for Paccekabodhi and although his
fulfilments of the predictions towards that goal were not ripe they should
be considered sufficient condition for ordinary Arahantship as a Disciple. If,
however the perfections were ripe, then he could not have wished for an
Ordinary Discipleship. When we weigh the above two divergent theories
we may have to consider this:—

Sumedha, on the day of receiving his prediction said, “If I had my wish,
I could today have attained Path Knowledge of Arahantship and Fruition.”
Now, a Bodhisatta is not such a type as would say something irrelevant just
for boasting, and, as the Commentary notes, if Sumedha were to gain
Enlightenment as an Ordinary Disciple, he would do so as a bhikkhu. All
these considerations would seem to support the theory of those other teachers
mentioned above. However, it is a moot point for the wise to consider.

End of the Answer to the Eighth Question.
Answer to the Ninth Question

In this question too there is already the implied answer that an aspirant
for Paccekabodhi before receiving the prediction, may change his mind for
a different type of Enlightenment and he may succeed at that as well.
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The moot point as to whether the merit directed towards fulfilment of
the perfections for Paccekabodhi would in such a case go towards the
sufficiency of condition for Perfect Enlightenment or not, will have to be
gauged from what has been discussed under Question Eight above.

There are six future Paccekabuddhas that have been prophesied or
assured under Gotama Buddha’s Teaching, namely:—

1
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. Devadatta

. King Ajatasattu

. Sumana the florist

. The watchman at the fields

. The hawk owl at Vedisagiri

. The donor who offered the floral head-band to the Buddha.

There are specifically mentioned in the scriptures.
As to their future:

1.

Devadatta will become a Paccekabuddha named Atthissara during
the hundred-thousandth aeon from our present aeon, vide Milinda-
paitha and Dhammapada Atthakatha.

. King Ajatasattu will become a Paccekabuddha named Vijitavi, vide
Samanfaphala Sutta Atthakatha. The time for his Enlightenment is
not mentioned.

. Sumana the florist will become a Paccekabuddha named Sumanissara
during the hundred-thousandth aeon from our present aeon, vide
Suttanipata Atthakatha.

. The watchman at the fields will become a Paccekabuddha by the name
of Ratanakuti, vide Theragatha; the time for his Enlightenment is not
mentioned, but is supposed to be just in our present aeon.

. The hawk owl will become a Paccekabuddha by the name of Somanassa,
during the hundred-thousandth aeon from our present aeon, vide
Suttanipata Atthakatha, efc.

. The donor of the floral head-band will become a Paccekabuddha by

the name of Vatamsaka, vide Nettippakarana. The time of his appear-

ance is not mentioned; presumably it will be during the present aeon.

There is also a story about a certain executioner' who worked at the
bloody vocation for fifty-five years, but when his death was imminent, he
had the fortunate opportunity to feed the Venerable Sariputta, and went to

! Tambadathika: Dhammapada Atthakatha, on verse 100.
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the Tusita deva realm after his death. After that existence he is destined to
become a Paccekabuddha, so says the Sahassavatthu. In other sources, namely,
the Anguttaranikaya Atthakatha, Kammavibhanga section of the Anguttara-
nikaya Tika, however, reference to the same person is made, but only his
rebirth in Tusita is mentioned — not his future Paccekabuddhahood.

In the Mahamaya-vatthu, Mara is said to become a Paccekabuddha, “So
pi Bodhisattam thometva teneva pasadena anagate paccekabuddho bhavissati.” As
Buddhist lore has it, contained in such works as Sotatattaki. there are 500
future Buddhas who are not ripe for the prediction, and ten who are ripe for
it. The latter had received their prediction and had met Gotama Buddha;
they are, according to Sunniya anagativamsa:—

1.

Ajita Thera, son of King Ajatasattu, was in the past a Universal
Monarch by the name of Sarikha; he received the prediction from
Sirimanta Buddha; he is the future Metteyya Buddha, the fifth and
last Buddha of our aeon. His life-span will be eighty-thousand years;
his height, 88 cubits; his Bodhi Tree, Gangaw (mesua feerea).

. King Rama who lived in Gotama Buddha’s time was in the past a

youth named Narada who received the prediction from Kassapa
Buddha. He will appear as a Buddha, named Rama, in the following
aeon which is going to have two Buddhas (manda-kappa). His life-span
will be ninety-thousand years; his height, 80 cubits; his Bodhi Tree,
the Sandalwood.

. King Pasenadi of Kosala received the prediction from Konagamana

Buddha as Suddha the young man. He will appear in the same
following aeon (manda kappa) as Dhammaraja Buddha. His life-span
will be fifty-thousand years; his height, ninety cubits; his Bodhi Tree,
Gangaw (mesua ferrea).

. Abhibht the king of Devas was in the past a king’s minister called

Bodhi. He received the prediction from Kassapa Buddha. He will arise
as Dhammasami Buddha in a future aeon graced by one Buddha (sira
kappa). His life-span will be one hundred thousand years; his height,
eighty cubits; his Bodhi Tree, Ingyin (pentacme suavis).

. Dighasoni, King of the Asura, was in the past a king by the name of

Siriratana. He won the prediction from Kassapa Buddha, and he will
become Narada Buddha in the future aeon with two Buddhas. His
life-span will be ten thousand years; his height, 120 cubits; his Bodhi
Tree, the sandalwood.
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. Sanki the brahmin was a youth named Magha who received the

prediction from Kakusandha Buddha. He will become Rasimuni
Buddha in the same aeon as Narada Buddha. His life-span will be five
thousand years; his height 60 cubits; his Bodhi Tree, Letpan, the
silk-cotton tree (bombax malabaricum).

. Subha the brahmin in some previous life was a white elephant

(Chaddanta Naga). He received the prediction from Konagamana
Buddha. He will arise as Devatideva Buddha in a future world with
two Buddhas. His life-span will be eight thousand years; his height,
80 cubits; his Bodhi Tree, Saga (Sanga) (michelis champaca).

. Todeyya the brahmin was in the past Nanda the young man who

received the prediction from a Paccekabuddha. He will become a Buddha
by the name of Narastha in the same aeon as Devati-deva Buddha (Subha
the brahmin above). His life-span will be 80 thousand years; his height
60 cubits; his Bodhi Tree, Thakhut (Thakut) (dolichandrone rheedii).

. Nalagiri the noble elephant known as Dhanapala was Prince Dhammasena

in a former existence. He received the prediction from Konagamana
Buddha, and will become Tissa Buddha in a future aeon where two
Buddhas will be born. His life-span will be eighty-thousand years; his
height eighty cubits, his Bodhi Tree the banyan (ficus bengalansis).
Palale, king of elephants, at one time was a Universal Monarch called
Mahapanada. He received the prediction from Kakusandha Buddha
and will arise as Sumangala Buddha in the same aeon as Tissa Buddha
(Nalagiri the elephant above). His life-span will be a hundred thousand
years; his height, 80 cubits; his Bodhi Tree, Gangaw (mesua ferrea).

Of those ten (the fourth one) Abhibhi is just another name of Mara —
although a certain couplet in Burmese would seem to count Mara in addition
to Abhibha. Mara, however, is a future Paccekabuddha only, vide Mahamaya-
vatthu. The term Abhibha’ carries its own significance (and not merely one
of the attributes of Mara) which is why the Anagatavamsa and Sotattaki, etc.,
list him under that particular name.

Of those ten who are already assured of Buddhahood they are listed in
order of time of their appearance in future, as it has been said:

“Dasuttard paficasatd Bodhisatta samiihato
dassa-anukkamayeva paficasatd nanukkama.”
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Obviously, the five hundred not yet in receipt of the prediction cannot
be so listed. So also the details about them such as time of appearance,
Buddha-name, etc., cannot be specifically foretold yet.

It may be mentioned that elaborate details about the future Metteyya
Buddha, i.e., the first of the ten listed above, Ajita Thera, are given in the
Anagatavamsa-gatha Atthakatha entitled Samantabhaddika.

End of the Answer to the Ninth Question.

Answer to the Tenth Question

This question also includes its answer that it is possible for an aspirant
for Buddhahood to change his goal as to the type of Enlightenment. A
pafthdpadottara type of question means “the question itself is the answer.”

A shift in the aspirant’s goal is possible only before one receives the
prediction; this applies to future Buddhas, future Paccekabuddhas, future
Chief Disciples and future Great Disciples. This is already indicated in the
words, “if allowable” (yadi labheyya). In the question, “unnakale” means
when he is ripe for the prediction, and “Unna kale” means before maturity.

That indeed is so. Because the great resolution for Perfect Enlighten-
ment (panidhana or mahabhinihdra) comes only to those who have fulfilled
the perfections in such great magnitude as to be able to make such a
singularly bold venture. It is not the business of lesser souls. It is not
the kind of resolve that even aspirants for Paccekabodhi or Chief
Discipleship or Great Discipleship or Ordinary Discipleship could dare
to make, let alone the ordinary run of mankind who has never started
tulfilling any perfection.

A future Buddha’s innate qualities are in a class by themselves even
during the pre-assurance period. That is why the very commitment to wish
for Perfect Enlightenment is a proposition that is unthinkable to aspirants
of lesser Enlightenment such as future Paccekabuddhas, efc. The commen-
taries explain the eight factors that constitute the great resolve (mahabhinihara),
more particularly on root-condition (hetu), service or attendance (adhikdara),
and will (chandata)."”

N.B. Explanations similar to Ref.”” may also be found in the Jataka
Atthakatha, Buddhavamsa Atthakatha, Apadana Atthakatha, and Introduc-
tion to the Jatattaki.

Those references point out that the crucial test to gauge ripeness for
making the Great Resolve is whether the aspirant is mature enough for
Arahantship by that time.

f 078
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A Possible Question

QUESTION: This test by itself is not singular to the future Buddha: for had not
Sarada the recluse, future Sariputta, Chief Disciple, and Nanda the recluse,
future Subhdti, one of the Great Disciples, been endowed with similar
qualities (i.e., fitness for Arahantship at the time of making the resolve)?

ANSWER: No. That is not the only criteria for fitness or root-condition (hetu);
there are many other conditions for Buddhahood that are quite out of
the province of lesser aspirants, as pointed out in the Cariyapitaka
Atthakatha:*”

(a) “Thus there are certain features (lirigam) that represent the ripeness
of necessary conditions (upanissaya) for receiving the prediction with which
a future Buddha is replete. This superb endowment is the result of the
Bodhisatta’s superior faculties, superior practice (patipatti), superior sense
of judgment (kosalla) that are exceptionally greater, deeper, and unmatched
by those of any aspirant for Discipleship or Paccekabodhi. These various
superb features are quite evident.

(b) “These features of the sufficiency of necessary conditions are quite
manifest. In this world, the Great Man endowed with these sufficing conditions
has such purity of faculties (visadindriyo), purity of intelligence (visadafiano) as
no future Paccekabuddha or future Disciple could ever possess. The future
Buddha strives for the welfare of others, i.e., all beings, and never for his own.”

(c) “That indeed is true. The Great Man enters upon the path of
Buddhahood for the sake of the multitudes, for the happiness of the
multitudes, out of compassion for the world (lokanukampaya), for the real
profit (atthaya, i.e., Path Knowledge) for the happiness (sukhaya, i.e., Fruition
Knowledge) of all men and gods, and for the total emancipation (nibbana)

— the like of which endeavour no future Paccekabuddha or future Disciple
could ever attempt.”

(d) “In thus toiling for the welfare of the world, the Bodhisatta is
possessed of promptitude under all circumstances (thanuppattipatibhanena)
as well as skill in telling the truth from the false (thanathanakusalataya), a
twofold feature of his innate proficiency (kosallam).”

In the Jataka Atthakatha we have:-

(a) “He is possessed of mental qualities such as absorption (jhana), higher
spiritual powers (abhififia), and attainments (samapatti), yet he has sacrificed
his life to the Buddha. To such a one who has dedicated (adhikara) to the task
of obtaining Buddhahood, his wish is bound to be fulfilled. No other person
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could dream of similar success. In addition to such extreme dedication he
has to have a great will or desire for Buddhahood, great energy and exertion,
and an unflagging quest for Enlightenment that together contribute to the
sum total of the perfections necessary for Buddhahood, if he is to realise his
wish. No other person could expect similar success.

(b) As regards his great will, it may be illustrated thus:—

1. “If, for the sake of Buddhahood, he should be required to swim across
the entire world-system (cakkavala) that is one million, two hundred
and three thousand, four hundred and fifty leagues in length and
breadth, he would have done it readily. It is such a strong will that
carries him to Buddhahood.

2. "Again, if he should be required to traverse an uninterrupted bamboo
grove over the surface of the world-system ... he would have done it
readily. It is such a strong will that carries him to Buddhahood.

3. "Again, if he should be required to traverse the world-system ... covered
with spikes firmly standing thickly all over, he would have done it
readily. It is such a strong will that carries him to Buddhahood.

4. "Again, if he should be required to traverse the world-system ... covered
with live coals laid out all over, he would have done it readily. It is
such a strong will that carries him to Buddhahood.

5. “Supposing those were the requisite conditions, and one is prepared to
meet them, not flinching in any of the four, never considering them as
really hard, determined to cross over the world against those obstacles
then one is said to have a great will. Added to it, one is possessed of great
energy and exertion, and an untiring quest for Enlightenment: then one’s
wishes come to be fulfilled. No other person can expect such success.”®

From the above explanation, there should be no doubt that the great
resolve for Buddhahood comes to only a great man who has already stored
up enormous merit befitting his aspiration, which lies beyond the range of
aspirants for Paccekabodhi or for Discipleship. Hence it should be noted that
even during the pre-assurance period there are actually two stages — the
time when the aspirant is preparing himself to make the commitment by
expressing his great wish (mahabhinihdra); and thereafter.

It may be mentioned here that as the wise ones of yore said,”®" “There
are questioners who do not distinguish between what is to be doubted and
what is not. For those who have any shred of reasonable doubt, any sort of
odd question might occur in their mind.” So these questions have been framed
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with such sceptics in mind. Therefore they apply also to future Buddhas,
efc., who have already received the prediction.

That is why the author of these questions has in the concluding remarks
noted thus: Mayam codakanama ekadesapekkhaka nasakala pekkha ka, etc.

A future Buddha, once having received the prediction, will never dream
of shifting his goal to lesser types of Enlightenment. In this regard one may
refer to such statements as contained in Kathavatthupakarana-anutika.’®

Before the receipt of the prediction no firmness of an aspirant’s course
is mentioned in any of the scriptures: instability is what is specifically
mentioned about it. So an aspirant for Buddhahood, not confirmed by the
prediction yet, may change his goal to a lesser one; and if he do so he stands
a good chance of success at that.

In the Sotattaki °®® and other Buddhist literature it is said:-

“Just like this lotus flower, an aspirant to Buddhahood, for all his vast
accumulation of necessary conditions for Enlightenment as a Buddha, cannot
be certain as to his future until and unless he receives the prediction.

Other aspirants for various classes of Enlightenment, like Devadatta,
may have considerable accumulation of necessary conditions for Enlighten-
ment;" yet if, later on, they become full of misdeeds, they fall away from
their original aspiration.”

An aspirant to Buddhahood may, at any time before receiving the
prediction, fall away (parihdyanti) from his original aspiration; and the same
is true of lesser aspirants. Therefore there are certain instances where the
aspiration for Buddhahood later end up with Enlightenment as one of the
four lesser classes. Many an aspirant to Buddhahood, owing to a long
succession of existences marked by misdeeds, because of association with
evil friends (papamitta-samsagga) or some other causes, has thus rotted away
instead of ripening into the prediction stage, and they remain as blind foolish
worldlings, as hopeless for growth as a tree-stump. So, it may be noted that
the word “fall away” applies equally to other lesser classes of aspirants for
Enlightenment. Here Devadatta is cited only as an example of one over-
whelmed by misdeed, and not one who has fallen away from the original
aspiration: he will certainly become a Paccekabuddha a hundred-thousand
great aeons hence.

The falling away of an aspirant to Buddhahood from his original
aspiration, it is to be assumed, is possible only if he has not served well to

" In this stanza the expression “Sambharapi yathabahu” should be interpreted along the
grammatical principle for the interpretation of the expression “Tivaggo yassa satigaho.” Some
texts read “Sambharapi katd bahu” in which case the meaning should be altered suitable.
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qualify himself for making his great aspiration, and that, once the sufficing
conditions for expressing his wish for Buddhahood is already at hand, no
falling away is possible. This is the logical assumption, the justification for
which may still be moot.

As to whether the perfections fulfilled with a view to Perfect Enlighten-
ment would be a credit for some other form of Enlightenment, after the shift
in goal has taken place, the question has already been discussed above,
quoting the Silakkhandha-tika (including other teacher’s views).

We need to add just a little here:—

The pre-prediction stage for Buddhahood, as Sotattaki and other Buddhist
writings claim, lasts for sixteen incalculable aeons during which an aspirant
fulfils the perfections; this period is to be considered as the period of
uncertainty (aniyata kala).

According to certain other teachers who assume that merit directed
towards a certain type of Enlightenment is transferable towards another type
to which the aspirant later shifts his aim, their assertions are as follows:—

1. One who has originally acquired merit dedicated to Buddhahood may,
after some one thousand great aeons or so, may, on meeting a Buddha,
win Enlightenment as an ordinary disciple;

2. Such a one, after some one hundred thousand great aeons or so, on
meeting a Buddha, may win Enlightenment as a Great Disciple;

3. Such a one, after one incalculable and one hundred thousand great
aeons, under the same circumstance, may win Enlightenment as a
Chief Disciple;

4. Such a one, after two incalculable aeons and one hundred thousand
great aeons, when the Buddha’s Teaching has become extinct, may
win Enlightenment as a Paccekabuddha.

Should those assertions be true, then it would necessarily imply that
Paccekabuddhas, Chief Disciples and Great Disciples can attain Enlighten-
ment without having first received the prediction. In the case, the factors
required for receiving the prediction, and the requisite period for fulfilling
the perfections after the prediction would become random factors (aniyama)
instead of being certainties (ekanta niyama) — as is generally accepted.
However, these things are not to be considered as random factors, and more
particularly the question of prediction should not be treated lightly.

If that be so, all classes of aspirants, after receiving the prediction, would
fulfil the perfections precisely over the respective periods and attain their
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respective goals, in which case the merit accumulated towards the original
aspiration cannot be transferable to the altered goal, as asserted by those
other teachers.

The author’s considered opinion is as follows:—

That an aspirant to Buddhahood may; if he so wishes, attain Arahantship
as the four lower classes of Enlightened persons after intervals of one
thousand great aeons, or one hundred thousand great aeons of one
incalculable and one hundred thousand great aeons, or two incalculable
aeons and one hundred thousand great aeons, as the case may be, are
indicated by the expressions, “Cannot be certain as to his future” (aniyama),
and “Falls away from (parihdyanti) the original aspiration.”

At the time of receiving the prediction an future Buddha may; if he chooses,
win Arahantship as an ordinary disciple, as expressly mentioned in the text
(Icchamano ahaajja kileseghataya-maham) and the various commentaries
thereon.

This is also stated in the Cariyapitaka Atthakatha®®* and the Silakkhandha-
vagga-tika:—

(a) “Of those three types of future Buddhas, the first type, called “A quick
learner” (ugghatitafifiii) who, after hearing just two lines of a four line stanza
uttered by the Buddha," becomes disposed towards Discipleship, and is able,
by virtue of his innate qualities constituting the sufficing condition, to attain
Arahantship, together with the four discriminations (patisambhida) and the

N.B: In the second and third stanzas above, the original authors have
omitted the words, “Together with the discriminations” (sahapatisambhidahi);
however all three stanzas are clearly meant to be uniform as to this expression
about the way Arahantship is gained.

Cf. the Suttanipata Atthakatha ®° in which it is stated: “Having heard a
stanza of four lines he is able to analyse and discern the meaning.

A Possible Question

QUESTION: In case an aspirant to Buddhahood changes his objective to a
lower class of Enlightenment, in which class does he stand?

ANSWER: From the expression, “Yadi savakabodhiyam adhimutto siya,” the
possibility of becoming a Paccekabuddha is ruled out. Besides, as the
text says: “Kim me afifiatavasena dhammam sacchikate nidha” which the

' Sammasambuddhassa sammukha: Lit., “In the presence of a Perfectly Enlightened One.”
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commentator explains: “Sacaham iccheyyam ... ” ®® Chief Discipleship
and Great Discipleship would seem to be excluded too.

From the references quoted above it would seem to point to a mere
Ordinary Disciple who is a fresh member of the Sangha and an obscure one.
However, this is not the case. The reason is that an aspirant to Buddhahood
has already fulfilled the perfections over sixteen incalculable aeons, by far
exceeding even a Paccekabuddha’s period of ripening, let alone those of
Chief Disciples and Great Disciples.

The greatness of a future Buddha is expressed by the commentator on
Mora Jataka, Pakinnaka Nipa'ita.087

As to the above-quoted passage: Yadi savakabodhi adhimutto siya: the
term Savakabodhi is used in the sense of getting Enlightenment after hearing
the Buddha’s teaching, and does not carry the sense of ordinariness; and the
expression Sanghanavako hutva: should mean just a newcomer to the Order
of bhikkhus, which does not necessarily mean a bhikkhu of insignificance.

As for the term, Afifiatavesena: the Subcommentary on the Mahapadana
Sutta has explained that at the time of receiving the prediction, Sumedha,
the future Gotama Buddha, was an obscure person (afifiata) as compared to
Dipankara Buddha only. If he were to gain Enlightenment there and then,
he would be called obscure because he did not discover the Truth himself
but got it from another Buddha. On the strength of his perfections thus far
built up, he was supreme among all beings except that his supremacy could
not of course stand out in the presence of Dipankara Buddha, just like the
radiance of the moon is outshone by that of the sun.’®®

It was precisely because the future Gotama Buddha could not settle for
such an obscure role that he made this determination:—"

“Having seen one’s own potentialities as a man of such promise, why
should I seek my own personal safety by crossing over this ocean of samsara
alone? I will attain Buddhahood myself and, having so attained, rescue the
multitude of gods and men.” °*

On the above-quoted authorities we may note that an aspirant to
Buddhahood may, from a hundred or a thousand great aeons of his fulfilling
the perfections originally directed towards Buddhahood, until such time as
he is ripe to receive the assurance, which may extend up to sixteen
incalculable aeons, shift his goal and opt for any of the four lesser classes of
Enlightenment, at whichever stage of maturity he may find himself. Although
that is theoretically true, in actual state of things no aspirant to Buddhahood

" N.B. As to the paraphrasing of this stanza, refer to the grammatical rules in Manidipa.
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would change his mind after he has already acquired the necessary merit
that is expected of a Paccekabuddha, which is two incalculable aeons and a
hundred thousand great aeons.

Once the maturity period gets beyond what is required of a Pacceka-
buddha, i.e., after three or four incalculable aeons have elapsed, no aspirant
to Buddhahood would or could possible change his goal, his cumulative
merit having become so enormous. So we should understand that the
possibility of an aspirant to Buddhahood gaining Enlightenment as a Disciple
is hypothetically shown by way of one of the factors of maturity for receiving
the prediction only; but there is no likelihood of such an eventuality. As a
matter of fact, there is no room for such shifting of goal in the mind of an
aspirant to Buddhahood at that stage.

Around two to three incalculable aeons, if an aspirant to Buddhahood
were to attain Enlightenment, since he had not originally wished for any
class of Discipleship and therefore not officially called a Chief Disciple, or a
Great Disciple with foremost status in powers or in knowledge, his first aim
being Buddhahood only, he would stand on the same footing as a Chief
Disciple, or a Great Disciple or an Ordinary Disciple according to the amount
of acquired merit; and if his service at fulfilling the perfections has reached
that of Paccekabodhi, he could become a Paccekabuddha if he so desires. In
none of those cases would there be any need for him to pray afresh for the
new goal or to wait for the prediction. This is one assumption.

If an aspirant to Buddhahood were to shift his goal to one of the lesser
Enlightenments, the perfections he has already fulfilled towards Buddhahood
serve him in good stead to receive the prediction, and what those other teachers
say about the specific periods for each particular type of Enlightenment such
as Chief Discipleship, Great Discipleship and Paccekabodhi indicates the
necessity of receiving the prediction. This is another assumption.

Considering the emancipation-oriented merit (vivattanissita kusala)
already amassed since the innumerable past existences, an aspirant to
Buddhahood, after receiving the prediction of Enlightenment as a Pacceka-
buddha or as a Disciple, according as he might later wish for, the time for
further fulfilment of the perfections would seem quite flexible. It might be
that after only a hundred great aeons, he may win Chief Discipleship; or
after one hundred thousand great aeons only he may become a Great Disciple,
or after one incalculable only, he may become a Paccekabuddha. This is
another assumption.
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The five factors for Paccekabuddhas and two factors for the Disciples
signify the rule about making aspiration and not about receiving the
prediction. That being so, as regards the Discipleship the two factors are just
the doing of the service (adhikdro) and the will (chandatd) and does not include
any giver of the prediction. As regards Paccekabuddhas as well, the term

“Vigatasava-dassanam” means an Arahant, who may range from a Buddha to
an Ordinary Disciple. Hence in the case of an Ordinary Disciple who may
happen to give the prediction to an aspirant to Buddhahood as to his altered
goal of attaining Paccekabodhi, how could he prophesy two incalculable
aeons and a hundred thousand great aeons ahead (the usual period of
perfection for Paccekabodhi)? Therefore it is difficult to say for certain
whether for Paccekabuddhas, Chief Disciples, and Great Disciples, receiving
the prediction is an essential factor or not. This is another assumption.

Thus we have on balance a diversity of opinions expressed by various
other teachers regarding the prediction for those four classes of lesser
Enlightenment and regarding the fixed periods for fulfilling the perfections
and their flexibility when these matters relate to original aspirant to
Buddhahood. Since we have no specific authority on these matters in the
scriptures we do not stand on firm ground here.

Our discussion above is based on the theory, held by Sotattaki and similar
Buddhist writings, that an aspirant to Buddhahood must spend sixteen
incalculable aeons before receiving the prediction — during which mental
wishing alone lasts for 7 incalculable aeons, followed by expressed wishing
for 9 incalculable aeons — on which various schools of thought have given
diverse views. There are other sources such as the Anagatavamsa Atthakatha,
efc., whose views may also be taken into account.

The authority of Sotattaki is disputed by some in respect of the sixteen
incalculable aeons rule, i.e., seven under mental wishing and nine under
verbal. They argue that this rule is not found in the Pali texts nor in the
commentaries and subcommentaries thereon. Granted that certain sources,
while not on record as texts recited at the various Buddhist synods (sarigdyana),
have been accepted as the Buddha’s teaching and that some (e.g. the
Milindaparfiha) come to be quoted by commentators in suitable contexts with
the force of scriptural authority. No such reference is found elsewhere on this
subject, hence this work (Sotattaki) is open to scepticism.

To elaborate on the above argument:—

The above claim of sixteen incalculable aeons rule is not to be found,
even obliquely, in any of the following scriptures:-
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1. The Tipitaka as recorded by successive Buddhist synods;
2. Commentaries by the Venerable Buddhaghosa, namely:
2.1 Sumangalavilasini, Commentary on Dighanikaya (9 books);
2.2 Papaficasudani, Commentary on Majjhimanikaya (3 books);
2.3 Saratthappakasini, Commentary on Samyuttanikaya (5 books);
2.4 Manorathapiirani, Commentary on Anguttaranikaya (11 books);
2.5 Samantapasadika, Commentary on the Vinaya (5 books);
2.6 Atthasalini, Commentaries on the Abhidhamma (7 books);
2.7 Sammohavinodani, Commentaries on the Abhidhamma
(7 books);
2.8 Paficapakarana, Commentaries on the Abhidhamma (7 books);
2.9 Paramatthajotika, Commentary on the Suttanipata;
2.10 Commentary on the Dhammapada;
2.11 Commentary on the Jataka.
3. Commentary by the Venerable Buddhadatta, entitled Madhurattha-
vilasini, on the Buddhavamsa;
4. Commentary by the Venerable Mahabhidhana, entitled Saddhammap-
pakasini, on the Patisambhidamagga;
5. Commentary by the Venerable Upasena, entitled Saddhammap-
pajjotika, on the Cilaniddesa and Mahaniddesa;
6. Commentary by an obscure author, entitled Visuddhajanavilasini, on
the Thera Apadana;
7. Commentary by an obscure author, entitled Paramatthajotika, on the
Khuddakapatha.

In the concluding part of this last mentioned work two authorships are
claimed: that of Venerable Buddhaghosa and that of Venerable Dhammapala.
The composition, exposition and style of the work, however, betray the falsity
of both the authorships.

On the subject of the sufficiency of condition for an aspirant to Buddha-
hood for committing oneself by express wish for Buddhahood as the primary
step towards receiving the prediction, we have eight sources, namely
Commentaries by Venerable Dhammapala on the Khuddakanikaya:

1. Paramatthadipani, the Udana Atthakatha;
2. Itivuttaka Atthakatha;

3. Vimanavatthu Atthakatha;

4. Petavatthu Atthakatha;

5. Theragatha Atthakatha;
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6. Therigatha Atthakatha;
7. Cariyapitaka Atthakatha;
8. Nettippakarana Atthakatha.

Of those eight works, the Cariyapitaka Atthakatha says:—

“In that connection, what follows is the attainment of the sufficing
conditions for the Great Man, the aspirant to Buddhahood. In as much as he
has an unfailing inclination towards Perfect Enlightenment, he has an equally
unfailing conduct directed towards the welfare of all beings; and it is on
account of this high conduct that this Great Man has, at the feet of many an
earlier Buddha (i.e., previous to Dipankara Buddha, such as Brahmadeva
Buddha, etc.), made his wish, mentally as well verbally: “May I, like this
Buddha, become a Perfectly Enlightened One and bring forth the welfare of
all beings thoroughly.”

The three classes of Perfections (parami) are described thus:—

“Beginning from the making of the first mental wish to the last, the tenfold
meritorious acts beginning from giving that he practises are called acts of
ordinary perfection (parami); then from the first express wishing for
Buddhahood to the last, the merit he seeks towards perfection are called acts
of minor perfection (upaparami); later, from the first physical acts of merit to
the last directed towards the same goal, are called acts of absolute perfection
(paramattha parami). Thus the other teachers say.”

The Silakkhandha-tika also defines the perfections in the same way.

In the Apadana however, only the mental wishing is mentioned. **

In the Manisaramanjasa, the mental, verbal, and physical acts of
expressing the determination (panidhdna) are mentioned in succession.

On the strength of those scriptural references, the question of the three
successive stages of committing oneself — mentally, verbally, and physically
towards the fulfilment of the perfections — should remain settled. Then, in
view of the specified intervals of four, eight, or sixteen incalculable aeons in
respect of the third phase of physical expressions having been the established
rule, it would seem just logical to accept that similar time-spans should also
govern as a rule in respect of the preceding two phases of mental and verbal
expressions. Yet the scriptures are silent on this point. No instances can be
quoted to testify to the theory. In such a situation one has to look for some
work that mentions it, and if such a work be at hand (here, the Sotattaki), it
may be accepted without question, after weighing the general credibility of
the work itself. Even if one reserves one’s judgement on the matter, there is
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no point in rejecting it out of hand or running it down; a neutral attitude is
called for in such cases. This is one way of looking at it.

The three successive phases are accepted by two literary giants in the
field of Buddhist commentarial literature, the Venerable Dhammapala and
the Venerable Ariyavamsa. This is another way of looking at it. The former
has to his credit nine commentaries (the eight mentioned earlier and
Saccasankhepa Atthakatha) and twenty-one Subcommentaries (fika), namely:
on the above mentioned eight Atthakatha and the three volume set of
Dighanikaya, on the three volume set of Majjhimanikaya, on the five volume
set of Samyuttanikaya, on Anguttaranikaya (Ones), on the seven volume set
of Abhidhamma (listed under the Khuddakanikaya), on the Nettippakarana
and on the Visuddhimagga; an adept in the Tipitaka, a teacher of no mean
repute, a most respected authority on religion, i.e., a convincingly erudite
scholar on the value of one’s own opinions stand as well as on the
perverseness of different sectarian views, comparable in intellectual might
to Ananda the fabulous giant fish of the great oceans, said to have a length
of one thousand leagues that alone can, by his frolicking, cause great waves
in all the four great oceans simultaneously. The latter, the Venerable
Ariyavamsa, was the well-known author of the Manisaramafijiisa, Manidipa,
Anutika Mahanissaya, Jatakavisodhani, and Ganthabharana.

N.B. The Venerable Dhammapala has also been credited with the
authorship of Patha Jataka-tika; however the treatment, the style, etc.,
certainly prove otherwise.

On those considerations, it would seem unwarranted to throw overboard
those literary works in question.

There must be reasons why the Cariyapitaka Atthakatha and such scriptural
authorities speak only of the three phases of the aspirant to Buddhahood’s
commitment and not the durations therefore, and we should try to find them out.
One of them is that the apportionments of time does not agree with the Apadana
which says: “Manasayeva hutvana dhammaraja asarikhayd.” From that we note that
under an infinite number of Buddhas the Bodhisatta made his wish for Buddha-
hood mentally only. Now; in Sotattaki and such works the mental wishing period
of seven incalculable aeons is said to have elapsed during which one hundred and
twenty-five Buddhas appeared. If, according to Apadana this mental wishing
period be so long as to take an infinite number of Buddhas to appear, then that
interval obviously must have been far greater than that. In Yasodhara Theri
Apadana, the aspirant, the future Yasodhara, is said to have prayed for Enlighten-
ment as a Great Disciple, in the capacity of the wife of the future Buddha, under
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two million million twelve thousand, one hundred and seventy-nine Buddhas,
such as Brahmadeva Buddha, Porana Gotama Buddha, etc. That figure varies
greatly with what is mentioned in Sotattaki and such works, and it would be
ridiculous to assume that the future Yasodhara began wishing for Discipleship
even before there ever was a future Gotama Buddha. This is the incongruous.

In the Apadana the period of praying mentally is reckoned from the time
the non-rebirth-producing merit is started by the Bodhisatta whereas
Sotattaki and such writings take into account only those actions of the
Bodhisatta that express the determination to become a Buddha, so that seven
incalculable aeons put by them for the mental-praying period is a mere
fraction of what actually had been the case, and that is probably the reason
why most commentators do not mention that period.

Similar lines of thinking are open too.

The Sotattaki, in its concluding remarks, quotes the stanza, “Imafica ...”
as part of the Buddha’s own words.””

It also says that the whole story of the Bodhisatta narrated therein has
been expanded upon by the famous teacher Buddhaghosa Thera. Probably
it is only a namesake of the great commentator.

The foregoing discussion is based on the theory of the sixteen incalculable
aeons pre-prediction period maintained by the Sotattaki.

There are other ways of reckoning that may be examined, such as a
pre-prediction period of one hundred thousand great aeons plus 1,600
existences, a twenty-four incalculable aeons period, a measureless period,
efc., and just as an aspirant to Buddhahood may later change his objective so
also an aspirant for Paccekabodhi, or Chief Discipleship or Great Discipleship
may change for a lesser class of Enlightenment, and if the wish arises before
maturity for prediction, the altered wish is realisable too. It has been said by
some that the Venerable Sariputta at one time had wished for Buddhahood.

However, there is no hint of this in any of the texts: Sariputta Theragatha
and its commentary, the Paramatthadipani; the Sariputta Apadana and its
commentary, the Visuddhajanavilasini; the Anguttaranikaya and its commentary
the Manorathaptrani and it Subcommentary; and other commentarial literature,
never mention anything about this.

The following extracts may be compared:—

In the commentary, the future Sariputta, as Sarada the youth, on the eve
of his retirement into the forest, pondered thus: “Ah, death is a certainty for
all these beings. So will I seek the way of escape from death by taking up
some form of homeless life.” **
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This kind of reflection is typical of aspirants for Paccekabodhi and
Discipleship, and not of a future Buddha. Therefore the future Sariputta
must have, before receiving the prediction, set his mind on Paccekabodhi or
some form of Discipleship.

According to the author of Silakkhandha-tika, the future Sariputta started
his search for Enlightenment by aspiring to an Ordinary Discipleship. This
is because he was, like Nanda the recluse, the future Subhuti Thera, already
ripe for Arahantship as an Ordinary Disciple at the time of receiving the
prediction for Chief Discipleship.

As the commentary puts it:—

“Sarada the recluse, being inspired by the sight of Nisabha Thera, thought
to himself, “Oh, how I would like to become a Chief Disciple like this
venerable under some Buddha!” It was due to this preoccupation with a
different goal that he missed his chance of winning the Path on that occasion
when Anomadassi Buddha taught.” *°

The above passage implies that had the future Sariputta as Sarada not
been obsessed with the desire for Chief Discipleship, he would have gained
the Path and its Fruition as an ordinary disciple there and then.

Incidentally, the name of the future Sariputta is Sarada according to the
Commentaries. In the Sariputta Apadana, he is mentioned by the name of
Suruci:' “Paficabhififiabalappatto Suruci nama tapaso.”

The name of the future Moggallana, likewise, is also at variance in
different sources; while the Commentary refers to him as Sirivaddhana the
householder, Moggallana Thera Apadana® describes him as Varuna, king of
serpents, whose home was in the great oceans, and who greeted Anomadassi
Buddha with music on the Buddha'’s visit to Himavanta, where he received
the prediction for future Chief Discipleship.®®

In this connection, the commentary says that Sirivaddhana the house-
holder, on his death, went to the deva realm; and does not say that he was
reborn as a serpent.

Again, with regard to the future Subhiti Thera’s name there is a
discrepancy: in the commentary he is referred to as Nanda the recluse, head
of forty-four thousand followers, whereas in Subhtti Thera Apadana, he is
said to be a recluse named Kosiya.””’

Thus we have a few cases of discrepancies occurring in the personal
identities and facts between Apadana and the commentaries. Leave alone
the discrepancies between different commentaries, there are a few of them

' Ap.219, verse 174. > Ap.i31.
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even in one and the same work: for instance, in the Theragatha Atthakatha,
in the story of the Venerable Moggallana, he is referred to as Sirivaddhana
the householder when he received the prediction, and after the full events
of his life have been told, the account concludes, quoting the text from
Moggallana Thera Apadana (tena vuttam apadane), describing him as Varuna
the king of serpents who received the prediction as a Chief Disciple.

The same mix-up is to be found in Thera Apadana Atthakatha too. At
the beginning it is as Sirivaddhana the householder, as in the commentary
on the Anguttaranikaya,who receives the prediction; and then it closes as
the Pali text reads (i.e., as the serpent king).

The contents of Thera Apadana and Theragatha are not exactly the same
it may be noted. The former contains 550 elders whereas the latter has only
266, out of which 235 are also found in the former and the remaining 31 are
not; and of the 235 that are included in the Apadana, the opening stanzas
relating to three, namely, Kimila Thera, Vaddha Thera, and Mahanaga Thera,
although quoted by the commentator, are not traceable in the Apadana Pali
texts extant now.

Similar disparity is also found between the Theri Apadana and Therigatha:
the former contains 40 elder nuns while the latter has 73, out of which 35 are
also found in the former. Of them, the opening stanzas in respect of two, namely
that of Putta Therl and Rohini Theri, although quoted by the commentator,
are not found in the Therl Apadana texts extant today. The opening stanzas
relating to Uppalavanna Theri as quoted by the commentator, are also different
from those as read in Uppalavanna Theri Apadana texts extant now.

These are some of the obvious discrepancies pointed out for the benefit
of scholars. One should not, on account of those discrepancies, lose faith in
either of the two texts, i.e., Apadana and Theragatha Atthakatha. Rather, the
reasons for such discrepancies should be probed into.

End of the Answer to the Tenth Question

Answer to the Eleventh Question

The ten basic kinds of perfections in three grades: as merit amounting to
ordinary perfection (parami), minor perfection (upaparami), and absolute
perfection (paramattha parami) — thus constituting thirty kinds of perfection

— are the province of Buddhas only to whom they belong invariably
(nippariyaya). Paccekabuddhas and Disciples do not need all of them.’”®

That indeed is so. The All-knowing Wisdom (sabbarifiuta), the Ten Powers

of Knowledge (dasabala-fidna), etc., that embody a Perfectly Enlightened One,
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endowed with incomparable enlightenment (anuttara-sammasambodhi), are
conditioned sufficiently (upanissaya)by the thirty immutable perfections only.
As for Paccekabuddhas and Disciples the basic ten perfections, properly
fulfilled, entitle them to their respective type of Enlightenment.

(@)

(b)

This is explained in Theragatha Atthakatha thus:—

Indeed this is true. Just as with the future Buddhas, so also with future
Paccekabuddhas and future Disciples, the merit performed to perfection
such as giving, etc., gradually contributes to a strengthening (paribriihita)
of perfection in wisdom matures into a substantial accumulation
(gabbham) that culminates in the Enlightenment of Paccekabodhi or
Discipleship, as the case may be.

Let me elaborate: Those aspirants to Enlightenment, through continued
pursuit of giving at countless previous existences, acquired an inclination
to non-greed (alobhijjhdsaya) so that they have no attachment
(asarigamamasd) or longing (anapekkhacitta) for anything, i.e., any living
thing or any circumstances in life (sabbatthd-sattasatikhara). Through
continued pursuit of moral conduct, they acquired the proper control of
the senses so that they have purity of physical and verbal actions, purity
of livelihood, and in the six faculties the perceptive doors are well-
guarded. Further, they know the proper limit in food, are wakeful and
alert, and they strive well towards their goal. Their practice of vigilance
is explained by their resort to seclusion.

To those aspirants who observe the Noble Practice, they become
well-equipped with the necessary service, with the result that they attain
without difficulty, to the eight attainments, the five higher spiritual
powers, the six higher spiritual powers, which are the bases of insight,
and thence there comes to hand to insight that precedes Path Knowledge.
The eight other perfections such as energy (viriya) easily fall into line
with the two crucial perfections of giving (ddna) and morality (sila).

(d) Now, as to how crucial the two perfections are:— In making the effort at

giving and other meritorious actions for the sake of Enlightenment as a
Paccekabuddha or as a Disciple, the aspirant is practising the merit of
energy to perfection (viriya parami). The endurance he exercises in the
pursuit of that merit is the practice of patience to perfection (khanti parami).
The observance of giving, virtue and other wholesome practices sincerely
without deceit or pretence (samadanavisamvadanam) is the practice of
truthfulness to perfection (sacca parami). The unflinching steadiness with
which he maintains under all circumstances is the practice of resolve to
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perfection (adhitthana parami). The desire for the welfare of others
beginning with recipients of his giving is the practice of loving-kindness
to perfection (mettd parami). Disregarding others’ faults is the practice of
equanimity to perfection (upekkha parami). In this way, where giving,
virtue and development of insight (bhdvana) is accomplished, or where
virtue (sila), concentration (samddhi) and wisdom (pafifid) are in good
store, other perfections such as the perfection of energy (viriya parami),
become automatically accomplished.”’

A Possible Question

QUESTION: According to the commentary above, aspirants to Paccekabodhi
and Discipleship also cannot do without giving, morality, and the develop-
ment of insight, so those practices also imply the other eight perfections
such as energy, etc., hence it is clear that the ten ordinary perfections fall
within their province. However, as to whether they need to practice to
perfection the two higher degrees of minor perfections and absolute
perfections still remains unclear.

ANSWER: The Cariyapitaka and Silakkhandha-tika, quoting some school of
thought, say that since Disciples are caused by others to cross the flood of
samsadra (tarita puggala), aspirants for Discipleship are concerned with the ten
ordinary perfections; since Paccekabuddhas are the ones who can cross the
flood of samsara themselves (tarita puggala), aspirants for Paccekabodhi are
concerned with the ten minor perfections; and since the Buddhas are the
ones who cause others to cross the flood of samsara (tarayitu puggala),
aspirants for Buddhahood are concerned with the ten absolute perfections.'®

According to that school of thought, it would seem that aspirants for
Discipleship are not at all concerned with the minor perfections and the
absolute perfections; that aspirants for Paccekabodhi are concerned only with
the minor perfections; and that future Buddhas are not at all concerned with
the ordinary perfections and the minor perfections. (This view does not accord
with the text that says: “Timsaparamisampunna dhammaraja asarikhayd.”)

According to another school of thought (afifie vada) quoted in the above
mentioned sources, it has been argued that in view of their gladness or
approval at, or instigation to, doing acts of merit by others or doing them
themselves, all these three aspects of merit-seeking should very well be the
concern of aspirants to Discipleship and aspirants to Paccekabodhi; and
therefore they should also need to practice the minor perfections and the
absolute perfections.'”*
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A certain school (eke vdda) maintains that aspirants to Discipleship and
aspirants to Paccekabodhi have to practice the ten ordinary perfections and
the ten minor perfections and that aspirants to Buddhahood alone need to
practice the whole thirty kinds of perfection.'®

Their own view (saka vada) say the commentators referred to above, is
that sacrificing external possessions such as wife, children, and riches is called
ordinary perfection; sacrifice of one’s limbs or body organs constitutes minor
perfection; sacrifice of one’s own life is counted as absolute perfection.'®®

The Buddhavamsa Atthakatha, however, says that sacrifice of one’s limbs
and body organs is ordinary perfection; sacrifice of external possessions is
minor perfection; and sacrifice of one’s own life is absolute perfection. These
refer to the perfection in giving. The rest of the perfections are to be classified
accordingly.'® There is little logic in this classification, it would seem.

The commentators here express their opinion that the minor perfections
and the absolute perfections may or may not have partial application to
Paccekabuddhas and Disciples.

End of the Answer to the Eleventh Question
Answer to the Twelfth Question

In the Fourth Question above we have said that Ordinary Disciples have
to undergo perfection periods of a hundred great aeons to a thousand great
aeons. Here the question is: “Are those periods fixed, or are they flexible?”

A Possible Question

QUESTION: The periods ranging from one hundred great aeons to one
thousand great great aeons are laid down as of an immutable law. How
does this rigidity come about?

ANSWER: (a) The Visuddhimagga has this to say:—

(a) Let me elaborate: certain non-Buddhist recluses, who believe in kamma,
have gained absorption and have psychic attainments as a result, or
Ordinary Disciples, or Great Disciples, or Chief Disciples, or Paccekabuddhas,
or Buddhas — these six types of person can remember their past existences.

(b) Of those six persons, non-Buddhists recluses, believers in kamma who
attain absorption and the attainments can recollect their past up to forty
great aeons, but not beyond that. Why? Because they are poor in
knowledge. Indeed that is so. For they lack the knowledge that can
analyse mind and matter (namariipapariccheda-fiana).
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(c) “Ordinary Disciples can recollect their past up to one hundred aeons or
one thousand great aeons. Why? Because, having possessed of the
analytical knowledge about mind and matter, they have great knowledge
(balava pafifiati). The eighty Great Disciples can recollect their past up to
one hundred thousand great aeons; the two Chief Disciples can recollect
their past up to one incalculable aeon.

(d) Paccekabuddhas can recollect their past up to two incalculable aeons
and one hundred thousand great aeons. Why? Because they have taken
upon themselves, with their minds set on the respective goals (abhiniharo),
the fulfilling of the perfections for similar durations — i.e., one incalcu-
lable aeon and one hundred thousand great aeons in the case of the Great
Disciples and two incalculable aeons and one hundred thousand great
aeons, in the case of Paccekabuddhas. As for the Buddhas the period of
such endeavour directed towards Buddhahood is beyond reckoning.'®
The periods up to which Ordinary Disciples can recollect their past is

said to range from one hundred to one thousand great aeons on the authority

of the commentaries on the Suttanta and Vinaya; in the former it is stated
thus: “Tesu pana, etc.” ' (Which is an elaboration on the foregoing.)

A Possible Question

QUESTION: In the above commentary, with reference to the expression “Ettako
hi etesam abhiniharo,” why are the eighty Great Disciples able to recollect
their past only up to one hundred thousand great aeons?

ANSWER: Because the duration of their fulfilling the perfections lasted just
so much.

QUESTION: Why are the Chief Disciples able to recollect their past only up
to one incalculable and one hundred thousand great aeons?

ANSWER: Because the duration of their fulfilling the perfections was of that
much.

QUESTION: Why are the Paccekabuddhas able to recollect their past only up
to two incalculable aeons and one hundred thousand great aeons?
ANSWER: For similar reasons as above, i.e., their period of fulfilling the
perfections lasted just two incalculable aeons and one hundred thousand

great aeons.

QUESTION: Why are the eighty Great Disciples superior in their power of
recollecting the past?

ANSWER: The answer lies in the expression “great knowledge,” in paragraph
(c) above, that occurs above with reference to the Ordinary Disciples.
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They are said to possess great knowledge because their wisdom is
associated with purity of view (ditthivisuddhi).

The same holds true with the Chief Disciples and Paccekabuddhas too.

If the expression “Balavapaiifiattd” were not properly interpreted as above,
and if the expression “Ettakohi etesam abhinihdro” were to be wrongly
construed, it would mean that non-Buddhist recluses could also go beyond
40 great aeons and recollect their past up to one hundred thousand great
aeons and so on, which would obviously be absurd. For if that were so,
Bodhisatta Sarabhanga the recluse, would have to be credited with powers
to recollect his past up to four incalculable aeons and one hundred thousand
great aeons since he had had by than fulfilled the perfections as long as that.

Therefore the expression “Balavapaiifiata” is the proper indication of the
Great Disciples” power of recollecting the past beyond forty great aeons; and
the expression “Ettako hi etesam abhinihdaro” indicates the limits of one hundred
thousand great aeons, efc., pertaining to the Ordinary Disciples.

Thus the indicative expression in paragraph (c) governs the next
paragraph, and the expression in paragraph (d) also governs the preceding
paragraph. Hence we should read paragraph (c) as if it were:

“Pakati savaka kappasatampi kappasahassampi yeva ettako hi
etesam abhiniharo.”

Read in that way, the perfection periods of a hundred great aeons and a
thousand great aeons, the range fixed for most Ordinary Disciples, become
obvious. That is why in the Fourth Question these periods are laid down as
arule.

The Subcommentary points out that the word “Eta”in the phrase “Ettako
hi etesam” refers only to the Eighty Great Disciples: Etesanti asiti mahd-
savakanam. That leaves one uncertain about the definite perfection period
for the Ordinary Disciple, so complain some critics. However, the real
purpose of the subcommentator here is to exclude Paccekabuddha, which
appears close to that phrase; as for the term “Ordinary Disciple” (pakati
savaka), it has already been covered by the word “balavapafifiata” so that there
is no connection with or hanging on to (pasariga) in question. It is therefore
not to take this explanation by the subcommentator as actually excluding
the Ordinary Disciple from the general meaning of the phrase. Neither could
one say that the explanation allows for the Ordinary Disciple: it merely
disregards the Ordinary Disciple here.
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A Possible Question

QUESTION: Why does the commentator indicate great knowledge as the
cause in the preceding sentence when it governs the Great Disciples, efc.,
as well, and would properly belong to the following sentence?

ANSWER: It is to juxtapose the term alongside the term “Little knowledge”
(dubbalapafifia) that refers to those non-Buddhist recluses.

What is explained above should settle the question how and why the
range of perfection period for Ordinary Disciples is up at one hundred and
one thousand great aeons.

As to the question whether the said range of a hundred great aeons and
a thousand great aeons, are to be rigidly treated, we have a number of
instances that reveal that the upper limit of a thousand great aeons is
sometimes exceeded. Here are some:

Dhammaruci Thera:

In the Dhammaruci Thera Apadana, it is said:—

“Tada diparkaro buddho sumedham vyakari jino,” etc., — relating the story
of Dhammaruci Thera’s past. He was inspired by the Bodhisatta Sumedha
receiving the prediction from Dipankara Buddha and turned bhikkhu from
where his journey toward Enlightenment began. Since he became an Arahant,
distinguished among the Ordinary Disciples, only under Gotama Buddha’s
Teaching, his perfection period lasted four incalculable aeons and a hundred
thousand great aeons. Similarly:-

1. Nissenidayaka Thera: began aspiring for Enlightenment while donating
a flight of stairs to Kondafifia Buddha and had to fulfil the perfections
for three incalculable aeons and a hundred thousand great aeons.

2. Suparicariya Thera who attended reverently on Padumuttara Buddha
after hearing the Buddha’s teaching, and fulfilled the perfections for one
incalculable and a hundred thousand great aeons.

3. Sumana Thera, Abbhafijjanadayaka Thera, Panadhidayaka Thera,
Maggadattika Thera, efc., who received the prediction from Anomadassi
Buddha.

4. Vidhupanadayaka Thera and over a hundred elders who began their
aspiration for Ordinary Discipleship under Padumuttara Buddha, some
one hundred thousand great aeons in the past.

From those instances recorded in Apadana we can note that many

Ordinary Disciples fulfilled the perfections far beyond a thousand great aeons.
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A Possible Question

QUESTION: What about lesser periods of perfection than the standard norm
of one hundred great aeons? What is the minimum period known?
ANSWER: Some elders such as Migasira, Subhtiti, Lomasakangiya, Vanavaccha,
Ekavihariya, the Apadana specifically says, began special merit-seeking
(pufifiavisesa)i.e., desiring for Arahantship, since Kassapa Buddha'’s time.
However the commentator on the Theragatha says that those elders
actually aspired to (adhikdra) Arahantship much earlier."” Hence we

cannot determine the duration from those cases.

Similar cases are also mentioned in the Dhammapada Atthakatha, etc.,
where aspirants to Ordinary Discipleship who won their objective under
Gotama Buddha began aspiring under Paccekabuddhas who appeared in
the interim period between Kassapa Buddha and Gotama Buddha, such as
the five hundred Paccekabuddhas born of Paduma Devi, and one other
Paccekabuddha; and under Kattarasikhi Paccekabuddha who appeared
about one thousand years previous to the arising of Gotama Buddha, the
period of general excitement when the world awaited the oncoming Buddha
(Buddha-kolahala). However, no final decision as to any minimum duration
for tulfilling the perfections is possible from those too.

What the Commentary on Theragatha points out is that an aspirant for
Ordinary Discipleship cannot be considered ripe enough for Arahantship
by attending on just two or three Buddhas.

However, there are authorities who maintain that Ordinary Discipleship
may be attained by serving just two or three existences. This has been shown
in the Samantapasadika Atthakatha and Visuddhimagga Atthakatha:-

“The Blessed One is called the Teacher even of animals because of his
ability to instruct then in the Dhamma. They may hear the Buddha’s Teaching
and, imbibing it, become equipped with the sufficing condition for Arahant-
ship so that by the second or the third existence they may be entitled to Path
Knowledge and its Fruition. In this connection Mandtka, son of a deva and
similar cases may be pointed out.”'*®

In this context the expression: “Taya eva upanissaya sampattiya dutiye
tatiyeva attabhave maggaphalabhagino honti” by employing the word “Eva,”

“just,” indicates that the requisite condition is fulfilled by just listening to the
Buddha’s teaching, without previous merit directed at release from rebirth.
This is one argument.

In the Milapannasa Atthakatha, commenting on the Ctilasaccaka Sutta
the commentator says:
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“At that time the Blessed One accepted the almsfood offered to him by
Saccaka the Jain ascetic and credited the merit to Saccaka, quite apart from
the latter’s wish. The food was originally offered to Saccaka by the Licchavi
princes who, for some reason,' did not give it to the Blessed One. The
significance of Saccaka’s offering has been pointed out by the Blessed One
in the words beginning, “Yam kho Aggivessana ...” Furthermore, that alms
giving by Saccaka will leave an indelible impression on his mental make-up
(vasanaya bhavissati), which will benefit him in the future, probably in the
second or third existence. Thus should it be noted.”**’

When Saccaka offered the alms-food he received from the Licchavi princes
to the Buddha and the Sangha, he requested the Buddha that the merit fall
upon the original donors, the Licchavi; but the Buddha replied that it would
only fall on him. Therefore Saccaka’s offering is tainted in not desiring merit;
hence it left him only with an impression of a good deed that will become
fruitful only in later existences.

(a) “The Buddha taught the Jain ascetic two discourses, the first consisting
of two sections” and the second, one and a half sections. In spite of listening
to these two and a half sections the ascetic did not attain Path Knowledge;
he did not go forth into monkhood — he did not even go for refuge. Then
why did the Buddha teach at such length to a Jain who never even stood
within his fold?® To this question the answer is that it was for leaving an
impression in the Jain’s mind for future benefit.

(b) “To expand this point: The Blessed One knew that Saccaka had no
sufficing condition for Enlightenment in the present existence. However, he
knew that about two hundred years after his parinibbana, his Teaching would
flourish in the Island of Tambapanni (Sri Lanka); that this Jain ascetic would
be reborn into a respectable family; that he would, on attaining the right age,
go forth as a bhikkhu and after learning the Pitaka and developing insight,
attain Arahantship with the four discriminations, to become a famous elder
by the name of Kalabuddharakkhita. Seeing the future course of events thus,
the Buddha taught him at such length to leave the impression on his mind.
In such light should this be seen.”'*

What the Commentary points out here is that Saccaka who does not take
refuge in the Triple Gem cannot win the Path on hearing the Buddha's
teaching which can only make the wholesome impression on his mind.

! Yasma: the Licchavi princes were followers of Saccaka then.
? Bhanavara: a section of the scriptures containing 8,000 words.
® Lit., “Not having established oneself in the three refuges.”
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The Commentary makes it clear that at the time of listening to the
Buddha'’s sermon Saccaka had had no sufficing condition at all for Enlight-
enment, “Iddani upanissayo natthi.” Yet starting with the meritorious actions
of alms offerings and listening to the Buddha'’s teaching, his merit continued
to multiply with the result that in just over 200 years, in his third existence,
he won Arahantship and its Fruition. For, as another writer accounts for him,
Saccaka went to the realm of Devas at his death. This is another argument.

Again, we have in the Milindapafiha:-

“Great King, without previous efficacy of the ascetic practices (dhutariga)
there can be no Arahantship in one single existence.”*""

This statement implies the possibility that is open to one who performs
the ascetic practices for two or more existences, since it rules out a single
existence only.

This is yet another argument.

In the Mahasatipatthana Sutta-tika the matter is discussed as follows:—

“For a Paccekabuddha, the sufficing condition for Enlightenment as such
is an appropriate amount of merit as well as degree of maturity of wisdom
built up (tajjapufifiafiana-sambhdra sambharanam) over a period of two
incalculable aeons and one hundred thousand great aeons. As regards the
sufficing condition for the Enlightenment of Disciples, the Chief Disciples
have to gather merit over one incalculable, and the Great Disciples, one
hundred thousand great aeons. Other Ordinary Disciples depend for their
Enlightenment on the strength of merit conducive to insight (nibbedha-
bhagiyam kusalam) aimed at breaking away from the cycle of rebirths
(vivattasannissaya), i.e., with the firm desire for nibbana, that has been
acquired in the past existences.”"?

From the expression “acquired in the past existences” (atitdsu jatisu) we
are given to understand plainly that it may take just two or three existences
to wish for, and work for, Enlightenment as an Ordinary Disciple.

This is yet another argument.

On the weight of those arguments, we may safely conclude that the
minimum perfection period for Ordinary Discipleship may be two or three
existences only.

That is according to those masters quoted above. Their theory has been
scrutinized in the following manner:—

With reference to the first argument, the expression: “Taya eva
upanissayasampattiya dutiye tatiyeva attabhave maggaphalabhagino honti” — the
word “Eva” should properly be taken to govern the kind of merit (i.e.,
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listening to the Buddha's teaching) that the frog (mandiika) acquired at that
time; and it does not imply that no sufficient merit had been in store in his
past existences.

Otherwise, it would lead to a wrong conclusion’ that the frog, on listening
to the sermon near his habitat of Gaggara lake, got accidentally killed and
became a son of deva when he returned immediately even before the sermon
had ended, related his story of rebirth to the Blessed One, and after continued
attention to the sermon, attained Arahantship. If that was the case, then his
period of perfection would appear as short as a few hours only — which
obviously is absurd.

Therefore, the sufficing condition must be understood to have been
acquired previous to his existence as a frog. Being reborn an animal on
account of some bad kamma, he happened to acquire the necessary merit to
gain a fortunate rebirth in the realm of Devas through listening to the sermon,
and taking advantage of his fresh rebirth, being endowed with the three
good roots (tihetuka), he now became a fitting person to win the Path. Thus,
with his worthiness of person (bhabba puggala), his attending on the Buddha
as his assets, his attentive listening to the sermon sparked the past store of
merit and made the necessary conditions for Arahantship complete. Therefore
in the sentence: “Tayeva upanissayasampattiya maggahpalabhagino honti,” the
word ‘Tayeva” embraces all those conditions that come together for the
winning of the Path and its Fruition. It does not refer only to the listening to
the Buddha’s teaching as a frog, unsupported by previous merit. This is
stated by the subcommentator thus: Upanissaya sampattinti ... etc.""

The Vimativinodani-tika explains further:—

“The frog takes in the attributes of the Blessed One’s voice”” may be
understood in this light: having been familiar with listening to the true
Dhamma® under the various Buddhas that had arisen in the past, the frog, on
hearing the Buddha’s voice, takes it up (i.e., recognizes its attributes)* “Ah! this
is the Dhamma!” This indeed is so. For it is only due to the habituated practice
(of listening to the Dhamma) in the previous existences® that animals of such
(spiritual) nature can appreciate the Dhamma when they listen to it (pasddo
uppajjati). Just as in the case of those bats and similar cases, they felt joyous
satisfaction in listening to the teaching and such meritorious actions.”***

' Anitthapasanga: Lit., “Undesirable inclination.”

? Sare nimittam aggahesiti: lit., ‘seize upon the sign of the voice.

* Saddhammassavana paricayena.

4 Sare aharam ganhati: “Takes it up,” i.e., recognizes its attributes: “Ah, this is the Dhamma!”
® Pubbabhiyogavasena: The habit of listening to the Dhamma in the previous existences.
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“Similar cases” here refers to those of the five hundred bats' that listened
attentively to Abhidhamma when they heard it recited in the cave where
they lived. There is also another story, as related in Sahassa-vatthu, of five
hundred bats who listened intently to a discourse on the four foundations
of mindfulness (Satipatthana Sutta), and after being reborn as human beings,
gained Path Knowledge. Similarly, the deer that got killed by the hunter’s
arrow while listening to Dhammaghosika’s sermon was reborn a human
being and, joining the Order of bhikkhus as a novice (samarnera) at the age
of seven, became an Arahant with the six supernormal powers, as soon as
the shaving of his head was finished. Many more such instances should also
be cited here.

That Manduka, before he was born as a frog, must surely have had
previous familiarity with the Dhamma, as pointed out by the Vimativinodani-
tika, also has been upheld by another commentator: the commentary on
Vimanavatthu — entitled Manduka Devaputta Vimana Atthakatha —
describes the event thus:-

“At that time a certain frog came out of the lake and said to himself, Ah!
This is the sound of the Dhamma.” Taking in the Blessed One’s voice with
full appreciation of its attributes (i.e., the Dhamma), he prostrated himself
at one end of the congregation.”"®

The commentator here significantly observes; that this frog who could
come and listen to the Dhamma, appreciative of its sublime character was
not one of the common run of animals; and that his superior intelligence
must have been the outcome of previous effort (pubba yoga) and former
mental inclination (pubba vasana) to such wholesome actions.

The expression “Dutiya-tatiyevd attabhave” — signifies the law of kamma
that however great one’s accumulation of not rebirth orientated merit might
be, one can never attain to Enlightenment as an animal, i.e. being born with
no wholesome roots (ahetuka); and that only at the second or third existence
thereafter can one attain to it.

With reference to the second argument above:

“This man Saccaka has no sufficing condition for Enlightenment at present.”
(imassa idani upanissayo natthi). This sentence ought to be understood as
Saccaka’s inability to attain to Path Knowledge at the present existence;
however, his previous merit should not be doubted. As for the present
existence he has become such a past master in mundane knowledge

! “The five hundred bats.” These bats were reborn. after some intervening existences, as
humans when they became bhikkhus and, on hearing the Abhidhamma from the Venerable
Sariputta, understood it well due to their having heard it in their past existence.
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(lokayatana pafifia) that his inflated ego, based on his great learning (pandita-
mani), makes him a hypocrite, a blinded fool (atibdla) just as incurable as an
ailment arising from taking harmful medicine (besajjasamutthita roga), with
the result that he finds it incapable of taking refuge in the Triple-Gem.

Nevertheless, his occasional offerings of alms-food and listening to the
Buddha’s discourses inspired by a noble regard for the Buddha certainly
benefited him. For the Buddha being the supreme recipient of offerings
(anuttara-agga-dakkhineyya) constitutes the most important field for sowing
good deeds (khettarigata) and the purest and best trained recipient (patiggaha-
katodakkhina-visuddhi), the donor is bound to reap the fruit of those good deeds,
more particularly, is destined for some favourable existence after his death.

N.B.: Now, should someone ask: how come that Saccaka did not even
take refuge in the Triple-Gem if he had had so much sufficiently of past
merit? How could benefits accrue to one who does not go to the Triple Gem
for refuge and so is obviously lacking faith in the Triple Gem? — such
questions are quite irrelevant here.

Moot Points:

That frog may appreciate the Buddha’s mellifluous voice and feel joyous
veneration, but he will not understand the meaning of the sermon. As for
Saccaka, being adamant (adhanuggahi) and difficult of forsaking his own
perverted view (duppatinissajji), he is unable to go for refuge in the Triple
Gem; therefore his merit is not conducive to Enlightenment, and as such
does not count as fulfilment of perfection. These are the moot points.

With reference to the third argument:

The expression “In past existences” (atitasu jatisu) does not mean just two
or three previous existences. Even in the present fortunate aeon graced by
tive Buddhas, someone might begin wishing for the end of rebirth and
perform acts of merit to that end, and might strive for maturity under the
Teaching of either Konagamana Buddha, or Kassapa Buddha or during the
intervals thereof, or under the Teaching of Gotama Buddha. Such aspirants
cannot be said to have gained Enlightenment after a perfection period of so
many great aeons, since they may well become Arahants within the same
aeon. Rather, their perfection period should be reckoned in the number of
existences. The phrase “In the previous existences” is purported by the
subcommentator to describe such aspirants.

That indeed is so. In Apadana stories we have instances of aspirants
starting their quest for Enlightenment under Kassapa Buddha’s Teaching
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and winning their objective under Gotama Buddha’s Teaching, as stated in
the Theragatha Atthakatha and Apadana Atthakatha.''®

With reference to the fourth argument:—

The stress here is on the austere practices and not on the number of
existences, as stated in, “Only in a single existence” (ekissayeva jatiya). Hence
this argument purports to say that the austere practices are the sine qua non
for Enlightenment so much so that, not to speak of a single existence, let any
number of existences pass, and let any number of great aeons pass, one can
never attain to Enlightenment without having performed the austere practices
at one time or the other.

According to this assertion in the Milindapafiha, it may well be asked:
when did Mandiika and Saccaka perform their austere practices, seeing that
on their second rebirth they became Devas and that they attained Arahantship
at the third existence?

This is the counter-argument by some to the above assertion.

They quote the Mahapadana Sutta:—

“Just now, it is not fitting that I teach the Dhamma discovered with great
trouble by me, since the Four Noble Truths (the cornerstone of the Dhamma)
would be quite incomprehensible to the multitudes, overcome as they are
by lust and hate.”*"”

In the Commentary on the Mahapadana Sutta, etc., this is expanded as
follows:—

“The Dhamma, constituting the Four Noble Truths, is profound, unfath-
omable as the magma beneath the earth’s crust that is two hundred and forty
thousand leagues thick in itself; it is as hard to see as a mustard seed hidden
underneath Mount Meru; it is as hard to know as a horse-hair sliced into a
hundred threads or strands to have each of their ends matched up; Even
with us (the Tathagata) who have struggled to penetrate the Four Noble
Truths, there is no kind of giving that I have not practiced; no kind of moral
precept that T have not observed; no kind of perfection that I have not fulfilled;
and in spite of that at the time of my dispelling the forces of Mara, this great
earth, two-hundred and forty thousand leagues in depth, made nothing so
much as a stir as though reluctant to exert itself.”*'®

N.B. In the above Pali syntax the expression “nirussiham viya” has been
rendered as an adverbial phrase describing the attitude of the great earth.
This is to suit the situation prevailing at the time of the Buddha’s conquest
over Mara. For here at the foot of the Bodhi Tree there are assembled myriads
of Naga myriads of Garula, myriads of devas, myriads of Sakkas (kings of
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Devas) and myriads of Brahmas coming from ten thousand world-systems
(cakkavala) who, at the onslaught of Mara’s hordes, run helter-skelter, like
the waters escaping from a broken earthen dam, leaving the Buddha in the
lurch. It is therefore no mean achievement that the Buddha, all by himself,
routed Mara’s army:. It certainly is a great and most rare occasion which the
great earth should show its applause by a rumbling quake. Yet, as if possessed
by lethargy, it does not bestir itself.

The phrase may also be taken as an adverbial phrase describing the
Buddha'’s coolness in quelling Mara’s weird forces — that he dispelled the
enemy quite effortlessly and calmly as if he were conserving his energy.

The first of these interpretations, though appropriate in sense, is not quite
flawless under rules of prosody, for it suffers from vyakinna dosa.

“The great earth did not shake in applause when, in the first watch of the night,
I recollected my past existences (pubbenivasa fiana); nor did it shake in applause
when, in the middle watch of the night, I perfected the divine eye (dibbacakkhu-
fiana). However, when, in the last watch of the night, I mastered Dependent
Origination (paticcasamuppada), the whole of the ten thousand world-systems
shook in applause. How could this Dhamma comprising the Four Noble Truths,
won by such a man as myself, possessed of acuteness of intelligence, only through
great pains be grasped by the worldlings? Thus by means of the Buddha’s
Reviewing Knowledge as to the profundity of the Dhamma, there occurred to
the Buddha the thought of not teaching the Four Noble Truths to the world.”*"

A Possible Question

QUESTION: On the strength of the above reasons it is now clear that any
proposition suggesting that Enlightenment as an Ordinary Disciple can
be worked out within just two or three existences is as absurd as
suggesting that the precious gem, (one of the seven treasures) of a
Universal Monarch could be had in exchange for a handful of chaff. This
being so, how would the perfection period be fixed?

ANSWER: There are five obligations that every Buddha discharges in advance
(pubba kicca), referring to which the commentary say:—

“In the third watch of the night, the Buddha, rising early, used to sit up
and survey the world with the Buddha Eye (Buddhacakkhu) consisting of
Knowledge of Adequacy of Self-control in others” mental make-up (indriya-
paropariyatti-fidna) and Knowledge of Propensities and Latent Tendencies of
the various kinds of sentient beings (dsayanusaya-fiana) — to look for those
matured ones (bodhaneyya puggala) who, having devoted themselves to
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meritorious actions such as giving and morality, under the Teachings of the
Buddhas that have appeared in the past, have become due for Enlightenment
(katadhikara puggala). This daily survey takes place routinely and covers the
whole of the ten thousand world-systems.” **°

The Mahapadana Sutta Atthakatha further explains:-

“The word ‘Bhavissanti here is referred to the vast multitudes. It refers to
those who have had done service to the cause of their goal, i.e., Enlightenment
as Ordinary Disciples, by performing the ten kinds of meritorious acts under
the Teaching of previous Buddhas. Just as the fully developed Paduma lotus
flower awaits the sun’s rays, so also these perfected persons await to hear
the Buddha’s teaching, and the number of those who would, at the end of a
stanza of four lines, attain the status of a Noble One (ariya bhiimi), is to be
counted not in ones or twos, nor in just hundreds of thousands: they are
innumerable. It is with regard to those matured myriads that the term
‘Bhavissanti’ is being used.” '**

N.B. 1) The author did not translate the above Pali, it has been done by
the editors. 2) In the Uruvela Sutta Atthakatha and Saratthadipani-tika we
have the same explanation as above.

As the Jinalankara-tika puts it:-

The expression ‘Katdsubhajanatam’is defined as those beings who have
acquired merit to perfection under the Teaching of the previous Buddhas.'*

From the foregoing statements it should be clearly understood that an
aspirant for Enlightenment can win his objective of gaining release from
samsara under any Buddha’s Teaching only if he has accumulated sufficient
merit of the craving-free type (vivattanissita-kusala) amounting to dedication
to his cause (adhikaro) under the preceding Buddhas” Teaching. As such the
perfection period for an Ordinary Disciple should properly be reckoned in
terms of intervals of the arising of Buddhas (Buddhantara). As to the duration
of such intervals the minimum duration should be set as of one antara-kappa
(see footnote 2 on page 2) for each of them. That means, for an Ordinary
Disciple the perfection of his merit would take at least one intermediate aeon.
This is one argument.

The Suttanipata Atthakatha says:-

“Someone who has listened to the Dhamma, to the extent of one stanza
consisting of four lines, from a Buddha or from a Paccekabuddha, and later
gets the opportunity of hearing the Dhamma to the same extent from either
a Buddha or one of his Disciples, may be able to attain to Arahantship at the
end of the stanza.”'*
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The Theragatha Atthakatha explains thus:-

“To explain further: Those who have performed merit by way of
wholesome actions to the perfection necessary for Enlightenment as a Disciple
under the Teaching of either Buddhas or Paccekabuddhas in the past are
called those who have had the instruction required of a Disciple.”***

The Therigatha Atthakatha repeats it:—

“To explain further: Those elder nuns who have performed merit by way
of wholesome actions to the perfection necessary for Enlightenment as a
Disciple under the Teaching of either Buddhas or Paccekabuddhas in the past
are called those who have had the instruction required of a female Disciple.”**

From those Commentaries, an aspirant for Discipleship may have some
time in the past, wished for Enlightenment at the feet of a Paccekabuddha.
This raises the question of the intervals between the arising of one Pacceka-
buddha and the arising of a Buddha subsequent to him. And since no
Paccekabuddha arises within one thousand years prior to the arising of a
Buddha, when the great event comes to be proclaimed in the world, thanks
to the Brahmas, this interval is to be calculated as one thousand years as the
lowest. Hence, the minimum period of perfection for an Ordinary Disciple
may be fixed at one thousand years. This is another argument.

In any case, the Buddha interval should be the interval between one
Perfectly Enlightened Buddha and another. Herein, two or three such
intervals should be considered as the minimum limit.

A Possible Question

QUESTION: Why is the Buddha interval not counted from one Paccekabuddha
preceding one Buddha, to that Buddha?

ANSWER: For one reason, merit is perfected only if intent upon the resultant-
free nibbana; and for another, such merit springs only from seeing the
dangers of rebirth resulting from volitional action; and for another, such
perception must have as its source some discourse conducive to insight
that lays bare the law of decay (khayadhammika), the law of aging
(vayadhammika), the frightful (sappatibhaya), the danger-fraught (sadinava),
the empty (tuccha), and the unsubstantial (sufifia) nature of the cycle of
rebirth in any of the three spheres of existence;' and for another, such a
discourse is available only under the Teaching of a Buddha.

! Tebhiimaka: Sensuous Sphere, Fine-Material Sphere and Immaterial Sphere, also called the
Sensuous existence (kima-bhava) Fine-Material existence (riipa-bhava), Immaterial existence,
(ariipa bhava).



76 A Manual of the Perfections

The Suttanipata Atthakatha describes Paccekabuddhas thus:—

“Paccekabuddhas are themselves Enlightened but they cannot enlighten
others. They penetrate the nature of the bliss of nibbana, i.e., the Four
Fruitions of the Path (attharasa)but do not have the mastery over the teaching
of the Dhamma, i.e., the Four Paths, (Dhammarasa). Indeed that is so. For
they cannot express what they know. They lack the ability to teach the
supramundane Dhamma because of deficiency of skill in conventional usage.
Their comprehension of the Four Noble Truths may be likened to that of a
dumb person unable to relate the dream he has had; or that of a forest-
dwelling hunter unable to relate the delicacies he has tasted in the city.”**®

The function of conventional usage regarding the supramundane is to
identify the evils of resultant phenomena (vatta dhamma) and to show the
way to get rid of those evils. Being deficient in skill in conventional usage
therefore implies that the evils of the woeful round of resultant rebirths
cannot be described by the Paccekabuddhas.

Only if the imperfection, causality, and conditionality of the round of
rebirths can be explained, then the happiness due to an absence of the round
of rebirths, and the taint-free, non-causal and non-conditioned nature of such
happiness may be explained. Where one is unable to undertake the former,
it is obvious that the latter is outside of his range. How would one not
knowing the Pali word for tiger (byaggha) or robber (cora)be able to describe
a forest as being infested with robbers and tigers? Therefore how could he
speak of a forest as being free from robbers and tigers?

That being so, outside of the Buddha’s Teaching, Paccekabuddhas or wise
recluses like Sarabhanga, the Bodhisatta, can only teach the principle of
impermanence (anicca)and the principle of unsatisfactoriness (dukkha)based on
the evils of sensual pleasures and the advantages of cutting off sensuality; for that
is the extent of their perception and vocabulary. As for the principle of the
unsubstantial, phenomenal, or not-self (anatta), they cannot comprehend, nor
have they the vocabulary for it. Even as regards impermanence, all they can teach
is the crude and obvious concept of death, loss of relatives, loss of wealth or
sickness; and as regards the unsatisfactoriness of existence, they may go no further
than explaining the miserable life of animals, or other miserable realms (apaya).

The more subtle and profound nature of impermanence involving the three
periods of past, present, and future, Dependant Origination of mind and matter
under the causal factors of ignorance, volitions, efc., the law of kamma, the
phenomena of cause (ahdra), contact (phassa), etc., the twenty-four conditional
relations such as root-cause, object, etc., which reveal impermanence and
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unsatisfactoriness occurring in the five aggregates from moment to moment

— all these are beyond the range of Paccekabuddhas and great recluses. If the
momentary impermanence and the momentary unsatisfactoriness were taught
and understood by the aspirants the character of impermanence and unsatis-
factoriness will naturally lead to the understanding of not-self as the character-
istic of existence. As such, the aspirants would, in fitting measure to their past
perfections, attain to the Path and its Fruition. However, no such case of
Enlightenment has been known. (For details, see the Sammohavinodani
Atthakatha, Mulatika, Anutika, Visuddhimagga Atthakatha and-tika.)

The above discussion focuses attention on the fact that outside of the
Buddha'’s Teaching, no teaching by anyone on the futility and emptiness of
continued existence in all the three spheres, conducive to weariness for the
world, could be heard; hence no weariness for the unsatisfactoriness of rebirth
could arise as Knowledge, with the result that no merit free of leading to
rebirth (vivattanissita kusala) could be acquired.

However, this does not apply to those who have already perceived the
advantages of freedom from rebirth and the ills of rebirth under the Teaching
of previous Buddhas and have striven for the cause of Enlightenment. For
in their case, whatever merit they acquire will be free from leading to rebirth
thanks to the strong impression of habituated inclination toward that nobler
type of merit acquired previously. It may be likened to all the fruit of a mango
tree that grows from the seed of a sweet mango. The above argument is
meant only for those who have never nurtured the habit of seeking merit
not productive of rebirth under any of the previous Buddhas. For blind and
foolish worldlings, fresh sowing seeds of merit free of leading to rebirth
under a Paccekabuddha, with the hope of blossoming as enlightenment
under a future Buddha, is a sheer impossibility.

With such beginners, their merit devoted to ending rebirth will serve as
anecessary condition for fortunate rebirth at the opportune era of some later
Buddha, at the opportune place where the Dhamma can be heard from the
Buddha or one of the Noble Ones; getting established in the Dhamma, and
conducting themselves according to the Dhamma. In this way they can expect
Enlightenment by the second or third succeeding Buddha.

That such fortunate results may be expected by one inclined to ending
of rebirth has already been discussed quoting the Patisambhidamagga
Atthakatha, Dhatu Samyutta Atthakatha, efc.

The Theragatha and Therigatha Atthakatha include Paccekabuddhas as
fields for acquiring merit for aspirants to Discipleship for the reason that
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attending on them also has the advantage of fulfilling the necessary condition
that is the foundation of sufficing condition for Enlightenment.

This explains why only Buddhas should be counted in reckoning the
periods that lapse between the starting point and the goal of Arahantship,
and why Paccekabuddhas should not be reckoned as the starting point for
one aspiring to Discipleship.

The commentaries indicate that at least two or three Buddha intervals
should constitute the minimum period of perfection for Ordinary Disciples.’”

From that Pali we are given to understand that Migasira Thera and
Subhiiti Thera won Arahantship under Gotama Buddha after acquiring
special merit of the non-resultant type' under Kassapa Buddha. However,
they did not start doing so only under Kassapa Buddha, but had done service
under previous Buddhas such as Konagamana and Kakusandha.

Incidentally, one need not argue against this statement by saying that
those were two specific instances only and ought not to be extended to other
Ordinary Disciples. For the answer to such argument is simply this: these of
course are only two specific instances of the necessity of previous perfections,
but then who could produce any specific instance to disprove it?

This is why a minimum perfection period for Ordinary Discipleship
should be put as two or three Buddha-intervals. Thus it can be said that if
an aspirant for Ordinary Discipleship, after attending to the task of fulfilling
the perfections under two successive Buddhas, also meets the necessary
conditions for the practice of the good doctrine (sappurisa-upanissaya) in the
interval, will advance from one existence to the other spiritually; and his
accumulation of perfections thus on the increase, he will possibly gain release
from rebirth under the third or fourth succeeding Buddha.

This is the line of thinking by those who give counter-arguments to the
assertion that two or three existences would be enough for an aspirant for
Ordinary Discipleship to achieve his goal. Let the reader judge the merits of
each school of thought.

However, we would give our concluding remark on this question thus:—

“Who else but the Buddha, endowed with the knowledge of the quality
of kamma of all beings present, past and future, could definitely fix the
perfection period for Ordinary Discipleship? Whose legitimate province is
this matter, and who stands on firm ground in the matter? '*®

End of the Answer to the Twelfth Question

1 s~ : . . . )
Pufifia visesa: an expression synonymous with vivattanissita kusala.
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Answer to the Thirteenth Question

Discipleship (the term itself indicates this) is realisable only when a
Buddha teaches the Dhamma. So an aspirant for discipleship has to await
the coming of a Buddha regardless of intervals of waiting. If an aeon happens
to be an empty one devoid of any Buddha (sufifia-kappa), an aspirant has no
chance whatever of realising his goal.

In the Petakopadesa we have:—

“There are two conditions or causes for enlightenment or the arising of
Path Knowledge for a Disciple, namely: an utterance by another about the
Four Noble Truths, and systematic attention.”'®

The same statement is found in the Verafijaka Sutta, Milapannasa.

In the commentary on the Verafijaka Sutta,'® it has been explained as
follows:—

(a) “The arising of right-view (sammaditthiya uppadaya), means insight
knowledge and Path Knowledge. For the arising of it, an utterance by another
(parato ghoso) means listening to someone teach the Dhamma that strikes the
right chord (sappayadhamma). Systematic attention (yoniso manasikaro) means
open-minded, methodical attention. Those two factors apply to every disciple,
even the Venerable Sariputta (Dhammasenapati) is no exception.

(b) “That indeed is so. The Venerable Sariputta, in spite of having fulfilled
the perfections over one incalculable and a hundred thousand great aeons,
was quite unable, by nature (dhammataya) to shed an infinitesimal part of
the moral defilements all by himself. Only on hearing the stanza beginning
with the words, “Ye dhamma hetuppabhava” by the Venerable Assaji did he
penetrate the Truth, i.e., gain Path Knowledge. In the case of Paccekabuddhas
and Buddhas, however, there is no need to hear somebody utter the Truth;
based on (thatva) their proper attention they win enlightenment respectively.

In view of the above discussions, it is to be inferred that the perfection
periods laid down for Disciples — i.e., one incalculable and a hundred
thousand great aeons for the Chief Disciples and one hundred thousand
great aeons for ordinary disciples — have actual relevance only to those
Disciples who won enlightenment under Gotama Buddha. For, if at the end
of those prescribed intervals, there follows an aeon devoid of any Buddha
(sufifia-kappa), or for that matter, more than one such empty aeon were to
intervene, then their chance of attaining their goal would fall into abeyance.

In the present Question, the term “Buddha sufifia kappa” — and not just
Sufifiakappe — is significant. It stresses what an empty aeon actually mean:
these terms are to be understood with reference to the arising or otherwise
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of a Buddha in a certain aeon, and not to the arising of Paccekabuddhas or

Universal Monarchs. As the Nasa defines it:—

“An empty aeon may see the arising of Paccekabuddhas and Universal
Monarchs but if it is devoid of any Buddha it still is called empty
(Siddhesatyarabbho atthantarassa fidpanaya hoti).”

In the Apadana, we have the words: “Ito dutiyake, etc. ..."*" which show
that in an empty aeon where no Buddha arises there Paccekabuddhas may
arise and similarly, there Universal Monarchs may arise.'*” The Theragatha
Atthakatha and Apadana Atthakatha also contain passages to the same effect.

On the other hand, there are various commentators who maintain that
in an empty aeon no Paccekabuddhas or Universal Monarchs appear either.

In the Dighanikaya Atthakatha, the commentary on the Mahapadana
Sutta has this to say:

“However, on the other hand, whenever there is an aeon where the
Buddhas arise, then only Universal Monarchs also arise, and the arising of
Buddhas take place only at long intervals: it is a very rare occasion that a
Buddha is to be seen. Hence the Buddha is called a ‘Treasure (ratana).”**?

The Buddhavamsa Atthakatha states:—

“There are two types of aeon: an empty aeons and a non-empty aeon. In
the former there appears no Buddha, Paccekabuddha, or Universal Monarch;
it is called empty aeon since it is devoid of virtuous individuals.” ***

The Suttanipata Atthakatha says:-

“Paccekabuddhas are inferior to Buddhas (Buddhe apatvad) and they arise
only during those times when Buddhas arise.”**®

And according to the Sotattaki:—

(@) An aeon (kappa) is of two types: empty aeons (sufifia-kappa) and
non-empty aeons (asufifia-kappa). Of them, those graced by the appearance
of Buddhas are called non-empty aeons.

(b) “In empty aeons no individuals of great power such as Buddhas or
Paccekabuddhas, Buddha’s Disciples, or Universal Monarchs

7 136

appear.
Those extracts set forth the views that in an empty aeon where no Buddhas

arise, Paccekabuddhas, and Universal Monarchs do not arise either.
A Possible Question

QUESTION: Are those commentaries and writings in conflict with the text
and certain other commentaries?
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ANSWER: The author of the Samantacakkhu Dipani reconciles the views put
forward by the Buddhavamsa Atthakatha and Sotattaki with the text by
saying that a non-empty aeon is one where a Buddha arises; or even if
no Buddha arises there appears a Paccekabuddha; or even if no
Paccekabuddha arises there appears a Universal Monarch. Hence if any
one of those three great individuals were to arise in a certain aeon that
aeon is called a non-empty aeon.

The author of the Saratthasangaha reconciles the view taken by the
Suttanipata Atthakatha and the statement contained in the text as follows:—
“With reference to the statement: ‘Paccekabuddhas are inferior to Buddhas
and they arise only during those times when Buddhas arise’ **’ the term “Those
times when Buddhas arise” refers only to a period within the range of one
hundred thousand year life-span and one hundred year life-span during which
Buddhas arise. It does not refer to great aeons and incalculable aeons. This is
because we have evidence of the arising of Paccekabuddhas during the second
last aeon from our present aeon which is graced by five Buddhas, and hence
called a fortunate aeon, in such texts as the Upali thera Apadana.” '*®
The author, in quoting the extract from the Suttanipata Atthakatha,
defines the expression, “Buddhanam uppajjanakale yeva” as signifying the
continuance of the restoration of the world order (vivattathayi asarikhyeyya
kappa), and in that period also it is limited to the period when human
life-spans are between one hundred years and one hundred thousand years
during which Paccekabuddhas arise. Considered in this light, there is no
conflict between what the text says and what the commentators claim.
As regards the commentary on the Mahapadana Sutta, which says:
“Yasmim kappe ...”"® no attempt at reconciliation has been made; however,
the Subcommentary elaborates on it as follows:—

“By virtue of the absence of dark crimes such as killing efc., based on a
sense of shame to do wrong; and pursuit of merit based on objects of religious
emotion; the period covering the life-spans of one hundred years to one
hundred thousand years is the period of the acme of spiritual purity
(mandhabhuto), the nature of which entitles itself to the arising of Buddhas.
It is only in such opportune times comprising those particular life-spans that
Universal Monarchs also appear, and that is why it has been said that,
‘Whenever there is an aeon where Buddhas arise, then only Universal
Monarchs also arise.” Further, this statement is made by way of general
principle only; there may be certain cases that vary from this general rule.”

That is to say, in certain cases the general rule may apply only partially.



82 A Manual of the Perfections

As such, whereas Buddhas arise only at very long intervals, the same is
not true with Universal Monarchs.'

In the above two sentences of the Subcommentary, the expression “By
virtue of the absence of dark crimes (papajucchanena vigatakalako)” indicates
human life-spans of one hundred years and upwards. The expression

“Pursuit of merit inspired by the objects of religious emotion (pufifia pasutaya
mandabhiito)” indicates human life-spans of one hundred thousand years
and and downwards. The combined sense of those expressions is that
Universal Monarchs, like Buddhas, Paccekabuddhas and disciples, generally
arise only during the period when human life-spans range from one hundred
years to one hundred thousand years. Instances of some Universal Monarchs
such as Mandhatu Mahasudassana, the great Universal Monarch who
appeared during the period when human life-span was above one hundred
thousand years, are exceptions.

Having regard to other repeated exceptions of this sort, as, for example,
in the Cakkavatti Sutta, the subcommentator adds the words “This is by way
of example or general principle only (upamana vasena cetam vuttam).”

Therefore in the commentator’s expression “Whenever there is an aeon
where the Buddha arises (yasmim kappe uppajjanti),” the word “Kappa” means
life-span or duration of life (dyu-kappa), and conforms with Sutta texts:'*°

Accordingly, aeon here does not connote an incalculable aeon which is
one-quarter of a great aeon as is used in the Sutta text (anekepi samvattakappe
anekepi vivattakappe), nor does it signify a great aeon as used in the text such
as: “Cattarimani bhikkhave kappassa asarikhyeyyani.”

Moreover, dyu-kappa in this context is purported to mean not a single
class of life-span such as one hundred thousand years, ninety thousand years,
eighty thousand years, one thousand years, one hundred years, and so on;
rather, it signifies a group of certain life-spans i.e., those ranging from one
hundred thousand to one hundred years, during which Buddhas arise. This
is how the subcommentator tries to reconcile the standpoint of those
commentators with the spirit of the text.

Another interpretation:—

An aeon may also be taken to mean the period of continuance of
renovation of the world-system (vivattathdyi asarkhyeyya kappa)."" Thus,
taking together the three interpretations above, there is no conflict between
the statements contained in the Thera Apadana, Theri Apadana, Theragatha
Atthakatha, Therigatha Atthakatha, Apadana Atthakatha, on the one hand,

! Footnote by the author: Athakho tadise kappe laddhokdse sati sabbakdalampi uppajjauti yeva.
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and those of the Mahapadana Sutta Atthakatha, Buddhavamsa Atthakatha,
Suttanipata Atthakatha and Sotattaki on the other.

Therefore, as the Anguttaranikaya Atthakatha and Saratthadipani-tika
point out:—

“In an incalculable aeon too, when no Buddhas arise, not a single being
is able to realise parinibbana. However, even in those empty aeons devoid of
Buddhas, the element of nibbana cannot be said to have lost its value
altogether.”*** In that passage the phrase “not a single being (ekasattopi)” is
a reference to Ordinary Disciples only, and Paccekabuddhas and aspirants
for discipleship of the two higher classes should be excepted.

End of the Answer to the Thirteenth Question

Answer to the Fourteenth Question

The Buddha, the Paccekabuddha and Disciples receive their respective
predictions that have varying factors. There are eight factors required for a
future Buddha to receive the prediction, namely:

“He is a human being; he is definitely a male; he is endowed with
perfections so much so that, had he wished for it, he could win Arahantship
there and then; he has the opportunity of seeing a Buddha in person; he is
either a bhikkhu or a recluse; he is possessed of supernormal powers, having
achieved absorption; he is prepared to give up his life for the sake of perfect
Enlightenment; he has the steadfast will to achieve his goal even if he had
to transverse the whole universe filled with live ambers, or iron spikes, or
bamboo thickets or sheer water. On a combination of those eight factors is
the great prayer for Buddhahood assured.”

Thus states the commentary.'*®

The Suttanipata Atthakatha puts it thus: Abhiniharoti ... etc.” "

The Cariyapitaka Atthakatha says: “Evam atthafiga samannagato ... etc

The Buddhavamsa Atthakatha defines the term “Abhiniharo” in these
words: ‘Abhinihdroti ... etc.” ™0

The Patisambhidamagga Ganthi further states:— “Abhiniharoti ... etc

For Paccekabuddhas:—

“Being born as a human being; being a male; having seen a Buddha or a
Paccekabuddha or an Arahant in person; having fulfilled the perfections
such as giving, etc.; and an intense desire or will to become a Paccekabuddha
— these five factors go to the satisfaction of the great prayer.”

The Suttanipata Atthakatha puts it thus: Vigatdsavadassananti ... etc

v 145

v 147

148
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The two requirements for Disciples are, as contained in the above
passages, the perfections and the will.

End of the Answer to the Fourteenth Question

Answer to the Fifteenth Question

Having regard to the phrase “Seeing the Buddha in person” the fourth
of the eight conditions that qualify for the prediction for a future Buddha, it
may be noted that a future Buddha always receives the prediction from a
Buddha only. The Patha Jataka Atthakatha' says:

“Even if a future Buddha has sufficiently fulfilled the perfections and has
qualified himself with regard to the third condition, his assurance is realisable
only in the presence of a living Buddha. After the Buddha has passed away,
a matured Bodhisatta cannot have his prayer answered by way of prediction
before a shrine dedicated to the Buddha or before a Bodhi Tree.” **°

The Cariyapitaka Atthakatha also explains thus:—

“The phrase “Sattharadassananti” means the presence of a living Buddha.
That indeed is so. A Bodhisatta’s prayer is answered by way of prediction if
he has the opportunity of seeing a Buddha in person. In case the Buddha has
passed away a Bodhisatta’s prayer cannot be fulfilled either before a shrine,
or at the Bodhi Tree or in front of an image of the Buddha, or before a
Paccekabuddha or a disciple. This is because the service rendered for Perfect
Enlightenment is too great for any other Noble One than the Buddha to make
the prediction.” **°

Herein the expression “only before a Buddha’s presence can the
prediction be obtained (Buddhanam eva pana santike samijjhati) may be
understood on the analogy of the case of a Universal Monarch who alone
can confer the right and title of Universal Monarch to his heir.

A Possible Question

QUESTION: Why are the Paccekabuddha and the disciples incompetent in
this matter?
ANSWER: As the Buddhavamsa Atthakatha explains:—

Paccekabuddhas and disciples are incompetent to give their assurance
to a future Buddha because they lack the wisdom to assess the real value of
merit and its resultant that a Bodhisatta has amassed.""

Incidentally, prediction as to Paccekabodhi lies within the competency
of a Paccekabuddha or even a disciple. See the Suttanipata and Apadana
'JAi14.
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Commentaries, which say: “Assurance to a disciple obviously may be within
the competency of a Paccekabuddha or a disciple.” >

End of the Answer to the Fifteenth Question
Answer to the Sixteenth Question

The Chief Disciples (Aggasavaka)
Sariputta and Moggallana are the two Chief Disciples (Aggasavaka).

The Great Disciples (Mahasavaka)

Annata Kondanfia, Vappa, Bhaddiya, Mahanama, Assaji, Nalaka, Yasa,
Vimala, Subahu, Punnaji, (10);

Gavampati, Uruvela-Kassapa, Nadi-Kassapa, Gaya-Kassapa, Maha-
Kassapa, Maha-Kaccana, Maha-Kotthika, Maha-Kappina, Maha-Cunda,
Anuruddha, (10);

Kankha-Revata, Ananda, Nanda, Bhagu, Nandiya, Kimbila, Bhaddiya,
Rahula, Sivali, Upali, (10);

Dabba, Upasena, Khadiravaniya-Revata, Punna Mantaniputta, Punna of
Sunaparanta, Sona Kutikanna, Sona Kolivisa, Radha, Subhiiti, Angulimala, (10);

Vakkali, Kaludayi, Maha-Udaysi, Pilindavaccha, Sobhita, Kumara-Kassapa,
Ratthapala, Vangisa, Sabhiya, Sela, (10);

Upavana, Meghiya, Sagata, Nagita, Lakundaka-Bhaddiya, Pindola-
Bharadvaja, Mahapanthaka, Ctilapanthaka, Bakula, Kondadhana, (10);

Bahiya Daruciriya, Yasoja, Ajita, Tissametteyya, Punnaka, Mettag,
Dhotaka, Upasiva, Nandaka, Hemaka, (10);

Todeyya, Kappa, Jatukannika, Bhadravudha, Udaya, Posala, Mogharaja,
Pingiya, (8).

These are the Seventy-eight Great Disciples

Although there are only seventy-eight, they are usually mentioned in the
Commentaries and Subcommentaries as “Eighty Great Disciples (asitimaha-
savaka).” That is a common practice in Pali literature; e.g. for 547 birth stories
of the Buddha, we have the “Five hundred and fifty birth stories;” a period
of six months and fifteen days is called a six-month period (cha-masa-kala) etc.

Or taking it in another light:—

As the Theragatha Atthakatha explains: “Tathdpi, ...”"” the two Chief
Disciples are to be counted as Great Disciples.

These counts of the Great Disciples are in accordance with what is
mentioned in Theragatha Atthakatha, Anguttaranikaya-tika, Dvadasama-
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nipata Jataka-tika. However, there is no mention of the eighty divided into
forty at the right hand side and forty at the left hand side of the Buddha.

Out of those eighty, only forty-three are named as pre-eminent
(etadagga) in the Anguttaranikaya, Etadagga Vagga. In the Apadana
Atthakatha, the Venerable Bhagineyya-Upali, nephew of Venerable Upali,
is also mentioned as pre-eminent in the observance of the Vinaya
discipline. Of those 120 or so elders who began wishing for discipleship
since the time of Padumuttara Buddha, only a few became Great Disciples
under Gotama Buddha, and of the 206 or so elders included in Theragatha,
only 58 were Great Disciples. Such prominent elders as Adhimutta who
received the prediction from Padumuttara Buddha are not among the
Eighty Great Disciples. This points to the fact that fulfilment of the
perfections well in excess of a hundred thousand great aeons after
receiving the prediction for discipleship does not guarantee a disciple to
be counted as a Great Disciple or to be honoured by the Buddha as the
foremost in a certain aspect or quality. In this matter one should place
implicit faith in the commentators and need not look for any unique
prerequisites that go to make a Great Disciple. This has been explained
in the Theragatha Atthakatha thus:-

“The term ‘Great Disciple” is assigned to those disciples of the Buddha who
had dedicated themselves to the service of their aspiration as long ago as the
time of Padumuttara Buddha, and were therefore of superior standing in resolve;
and had superior former action (pubbayoga); thereby being endowed with
outstanding discrimination (patisarnbhidi) and attainments in concentration, they
were called Great Disciples. Similarly, those endowed with superb knowledge
by virtue of superb fulfilment of perfections are called Chief Disciples.”***

In this connection many interesting aspects concerning the Chief Disciples
and Great Disciples such as the superiority in putting in their service or
extreme dedication, how their numbers are fixed, their special attributes and
auspicious signs, efc., may be gathered from the Miscellaneous Decisions
(Pakinnaka Vinicchaya) of the Theragatha Atthakatha.

All male disciples other than the above Eighty Great Disciples, including
bhikkhus and novices, should be noted as ordinary disciples (pakati sivaka).

The Female Disciples (Savika)

There are two chief female disciples: —
Theri Khema the foremost in knowledge; and Theri Uppalavanna the
foremost in psychic powers. They are called Aggasavika.
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There are a little over ten foremost elder nuns such as Therl Mahapajapati
Gotami, pre-eminent in maturity of wisdom (rattafiiii), Theri Bhaddakaccana
(Bimba Yasodhara), pre-eminent in psychic powers (abhififia), Theri
Dhammadinna, pre-eminent in teaching the Dhamma, efc. They are called
Mahasavika.

All female disciples other than the above Great Elder Nuns, including
bhikkhuni, simaneri, and sikkhamand (probationers) are called ordinary female
disciples (pakatisavika).

Although the Therigatha Atthakatha mentions three classes of female
disciples — Aggasavika, Mahasavika, and Pakatisavika — only the two
Aggasavika are specifically named, but the number and names of the
remaining two classes are not given.

Apart from the bhikkhus, bhikkhuni, simanera, simaneri, and sikkhamand
who belong to those six classes of disciples, i.e., Aggasavaka, Mahasavaka,
Pakatisavaka, Aggasavika, Mahasavika, Pakatisavika, the Buddha'’s father
and the Buddha’s mother, who won final Path Knowledge and Fruition like
all other Path-winners of the human, Deva, or Brahma worlds, had to fulfil
the perfections for their honoured status over one hundred thousand great
aeons, the same duration required for Great Discipleship.

The Ten Male Lay Devotees (Upasaka)

The brothers Tapussa and Bhallika, the two foremost devotees in taking
refuge in the Buddha and the Dhamma;* Anathapindika the householder,
foremost in charity; Citta the householder of Macchikasandika, foremost in
teaching the Dhamma; Hatthaka Alavaka the observer of the precepts,
foremost in the four objects of sympathy;> Mahanama the Sakyan, foremost
in making choice offerings; Ugga the householder, foremost in giving away
lovely things and in catering to the needs of the Sangha; Strambattha,
foremost in steadfastness of faith; Jivaka the physician, foremost in personal
adoration; Nakulapita, foremost in familiarity with the Buddha.

The Ten Female Lay Devotees (Upasika)

Sujata the Rich Man’s daughter, foremost in taking refuge in the

Triple Gem; Visakha, foremost in charity, Khujjuttara, foremost in
! Rattaiifiii: Lit., one who has known many nights, inferring a Bhikkhuni of long-standing and
the greatest experience and wisdom.

? Taking refuge in the Buddha and Dhamma, the Sangha was not in existence when the
brothers met the Buddha.

2 The four objects of sympathy (sarigahavatthiini): generosity (dana), kindly speech (peyyavajja),
helpfulness (atthacariyad), and impariality (samanattata).
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learning; Samavati, foremost in dwelling in absorption in loving-
kindness; Uttara, foremost in proficiency in attaining absorption;
Suppavasa, foremost in making choice offerings; Suppiya, foremost in
attending to sick bhikkhus; Katiyani, foremost in steadfastness of faith;
Nakulamata, foremost in familiarity with the Buddha; Kali, foremost
in steadfastness of faith even by hearsay.

All those lay devotees had started aspiring, verbally, for their enlighten-
ment since the time of Padumuttara Buddha, one hundred thousand great
aeons ago from our present Kappa. Of the two brothers Tapussa and Bhallika,
the latter became a bhikkhu and won Arahantship, but since he won the
honour of chief place among lay devotees in taking refuge in the Buddha
and the Dhamma even before becoming a bhikkhu, he was listed in the ten
lay devotees of prominence. Tapussa won stream-winning as a lay person.

See Bhallika Theragatha Atthakatha for details.

All beings, whether man, Deva, Brahma or Sakka, or famous devotees
such as King Bimbisara and Visakha, must have fulfilled the perfections in
appropriate measure too.

In this connection we have to consider the Buddhavamsa, particularly
in the section on Sumedha’s receiving the prediction, where it is told as
follows:—

“We who have assembled here, coming from the ten-thousand world-
systems, might miss the chance of winning enlightenment under the present
(Dipankara) Buddha, but we shall gain emancipation in the future i.e., after
four and one hundred thousand great aeons, in the presence of Gotama
Buddha when this future Buddha attains Buddhahood.

“Just as in crossing a river when one misses some marked spot on the
yonder bank, one may take yet another spot lower down the current as one’s
destination, so also we might perchance miss enlightenment under the
present Buddha; however we shall, four incalculable aeons and a hundred-
thousand great aeons hence, win enlightenment in the presence of (sarmmukha)
Gotama Buddha when the great recluse (Sumedha) attains Buddhahood.” 155

As the Patha Jataka Atthakatha in the Jatattaki Nidana puts it:—

“On hearing the prophesy of Dipankara Buddha the multitude of men,
Devas, and Brahmas rejoiced at the thought of the great recluse Sumedha as
being a future Buddha, a nascent Buddha, and they were delighted at the
prospect of their own enlightenment. For if a man were to cross a river he
might not be able to swim to the river’s far bank directly opposite him, yet it
is quite possible for him to land at some point lower down the river. So also,
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even if we fail to attain the Path and its Fruition under Dipankara Buddha
we will be able to do so in your presence when you, Sumedha, become the
Buddha in future. May we be able to do just that! So the multitude prayed.”**

As desired for in the above two passages, the multitude belonging to the
ten thousand world-systems after passing four incalculable aeons and one
hundred thousand great aeons, won release from samsdra either as a bhikkhu
or as lay devotees, i.e., as men, Devas and Brahmas.

The significance of the aspiration expressed by the multitude has been
commented on by Theragatha Atthakatha thus:-

“Their aspiration expressed in such terms as: ‘We shall win enlightenment
in the presence of Gotama Buddha when the great recluse here attains
Buddhahood,” arising as it did out of wholesome consciousness aimed at release
from the round of rebirths, could not be said to fall short of becoming a sufficient
condition for Path Knowledge even after so long a period as four incalculable
aeons and a hundred thousand great aeons, i.e., it is a sufficient condition.”*”

The Mahapadana Sutta-tika further explains:—

The Buddhavamsa was expounded by Gotama Buddha beginning from
Dipankara Buddha by way of (vasena) those Devas and Brahmas who, having
accumulated merit by fulfilling the perfections over durations comparable
to those of the Chief Disciples and the Great Disciples, had not benefited
from the Buddha’s great Wisdom. As for this Mahapadana Sutta, however,
the Buddha Gotama related the story of the seven previous Buddhas
beginning with Vipassi, by way of those Devas and Brahmas who had
acquired merit by fulfilling the perfections over durations comparable to
those of ordinary disciples.” '*®

The Buddhavamsa begins from the time of Dipankara Buddha and ends
with Kassapa Buddha, altogether 25 Buddhas; while the Mahapadana Sutta
begins from Vipassi Buddha to Kassapa Buddha, only 7 Buddhas. The former
covers a period of four incalculable aeons and a hundred thousand great
aeons whereas the later covers a period of 91 great aeons only. The reason
for this difference is that the bulk of the audience at the discourse on the
Buddhavamsa was made up of Devas and Brahmas who had begun their
aspiration for enlightenment and fulfilled the perfections since the time of
Dipankara Buddha four incalculable aeons and a hundred-thousand great
aeons previously, fit for enlightenment as Chief Disciples or as Great
Disciples; whereas the bulk of the audience at the discourse on Mahapadana
Sutta comprised Devas and Brahmas who had begun their aspiration for
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enlightenment and fulfilled the perfections only from the time of Vipassi
Buddha, 91 great aeons previously.

Considering the above statement, we can say that from those men, Devas,
and Brahmas who started making their aspiration for enlightenment since
the time of Dipankara Buddha, there must have been many who won release
from samsdra either as a bhikkhu or as lay devotees, i.e., as men, Devas, or
Brahmas under Gotama Buddha'’s Teaching.

Accordingly, it should be noted that there is practically no difference in
the duration of fulfilling the perfections for one who wishes to win
enlightenment as a bhikkhu or as a lay devotee. Both of the aspirants need
only to fulfil the minimum duration of two or three Buddha intervals.

One significant point: There were certain disciples who became instant
bhikkhus, i.e., fully equipped with a bhikkhu's requisites on the calling up
by the Buddha, “Come, monk!” (ehi bhikkhu). Now, if one wishes such happy
facility one must in the past existences have offered a set of three yellow
robes (ticivara) at least, if not the full set of eight requisites' for a bhikkhu,
to the Buddha or to a Paccekabuddha, or to a Noble disciple, or to a virtuous
worldling (kalyana puthujjana) or to a pagoda (cetiya) or to a Bodhi Tree. For
anyone who makes such an offering wishing for the honour of being called
up by the Buddha into the Order may have his prayer satisfied.

On this point we may refer to the commentary on the Mahapadana Sutta,
Mahavagga ™ and the Subcommentary thereon.'®

That a woman can never be called to join the Order as an instant bhikkhuni
has been noted in the Therigatha Atthakatha and Saratthadipani-tika.

This statement applies only to those female aspirants who won enlight-
enment as female in their last existence; for them the offerings of the yellow
robes resulted in some special boon in the last existence, as shown by the
stories of Visakha and Queen Mallika who came to possess the unique set
of jewelled ornaments called “The Great Creeper” (mahdlatd).” That is the
utmost resultant that may accrue from their past merit by donating robes.
However, should a female aspirant give up her attachment to her own sex
and wish for male existence leading to the honour of being called upon into
the Order, as ehi-bhikkhu, she may make offerings of the eight requisites of
a bhikkhu in which case her wish can be satisfied.

1 The eight requisites: the three robes, the alms bowl, a razor, a needle, a girdle, water-strainer.
* Mahadlatd: this parure is unique, for apart from the two ladies mentioned here, only a third
lady (of Rajagaha) is said to possess it. It is made with gold and jewels of such weight that it
could be worn only by a woman of extraordinary physical strength.
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There are some who misquote a certain passage from the Ayatana Yamaka
Miila-tika'®! and say that female aspirants in their past existence never attain
Arahantship and realise parinibbdna, but that they would have to change their
sex then. These writers claim that such change of sex is the natural condition
for all female aspirants at their last existence.

That assertion is a misquotation only. It fails to appreciate the passage:

“Yd ca itthiyo ... ” ' in the Indriya Yamaka, and the passage: “Bhavantare hi

tassa ...” ' in the Subcommentary connected with the quotation. What those
passages purport to say is that female aspirants do not always realise
parinibbana as females because there is the natural law under which a male
may, on account of some grave demerit in his present existence, turn female,
and a female may, on account of her greatness of merit in her present existence,
turn male. That being so, a female aspirant, if endowed with special merit
in her last existence, must indeed turn male (implies rare cases only).

For details see the Niruttimanjtsa.

In the present Quotation the phrase: “Buddhasavakaviya devamanussa-
brahmano” indicates that whereas there are actually only five classes of
Buddha’s followers who are disciples of the Buddha (Buddhasavaka) and
Noble Disciples (ariyasivaka), i.e., bhikkhu, bhikkhunt, sikkhamand, simanera,
and samaneri, who have attained the Path, and are real Noble Ones, by
extended meaning those who have not attained the Path and are just
worldlings i.e., bhikkhu, bhikkhunt, sikkhamana, samanera, samaneri, and lay
persons, whether men or Devas or Brahmas, also go by the name “Disciples
of the Buddha” and “Noble Ones.”

As the Commentary on the Anguttaranikaya (Ones) explains:—

With regard to this term “Ariyasivaka” there are those who are just Noble
Ones and not disciples such as Buddhas and Paccekabuddhas; there are those
who are disciples, but not Noble Ones such as those devotees established in
the Triple Gem but not yet having attained the Fruition of the Path; there are
those who are neither disciples nor Noble Ones such as those vast numbers
of non-believers (titthiya); and there are those who are both disciples and
Noble Ones such as those true sons of the Buddha (Sakyaputtiyo), who have
understood the Teaching, and who have attained the Fruition of the Path.
However, in the present context of this Sutta, the term Ariyasavaka” embraces
all those, whether bhikkhu or not, who, on account of being learned in the
Dhamma (sutavd), are to be classed as Noble Disciples.” '**

Lay devotees who have won the Path are also termed Noble Disciples
in its extended meaning, as explained in Milindapafiha:-



92 A Manual of the Perfections

“O Great King! There are in the City of Savatthi, male and female devotees
who have attained to the Third Stage of Enlightenment having won the Fruition
of a Non-Returner (andgdmi), numbering fifty million, five hundred and fifty
three thousand, all of whom are leading lay lives only; and in the City of
Rajagaha there are Noble Ones, none of them bhikkhus, but just lay devotees
of both sexes, amounting to five million and three hundred thousand.” *°

A Possible Question

QUESTION: What are the sizes of the multitudes that proved to be accessible
to instruction as indicated by the twin terms used in the phrase “Buddha-
savaka viya devamanussabrahmanopi”?

ANSWER: The Subcommentary on the Silakkhandha Vagga, explaining the
Sonadanda Sutta says:—

Since on twenty-four occasions there were an infinite number of men,
Devas, and Brahmas who had the privilege of drinking the deathless elixir
of the Path’s Fruition; and since there were a trillion men, Devas, and
Brahmas who had the privilege of drinking the deathless elixir of the Path’s
Fruition, on countless number of occasions, the Blessed One, on account of
the unrivalled training he opened up to the multitudes, is called the Teacher
of the multitudes who were ready to receive his instruction and therefore
were ripe for enlightenment.”*

From that subcommentator’s explanation, the sum total of the twenty-four
myriads who won enlightenment on the twenty-four great occasions, and the
countless multitudes who had the good fortune to be present at the countless
number of occasions of the Buddha’s making a discourse, represent the
magnitude of those who proved to be accessible to instruction.

In the Samantabhaddika, also called the Anagatavamsa, it is stated that
while the Buddha was dwelling in the House of Jewels (Ratanaghara) for
seven days soon after attaining Buddhahood, he foresaw that twenty-four
myriads, four trillion and seven hundred tractable beings would win release
from samsara.'®’

In the Sotattaki and Tathagatuppatti, it is said that it is usual for all the
Teaching of Buddha'’s that each of them resulted in the release of twenty-four
myriads, six trillion and one hundred thousand beings."*®

The Jinalankara, and its Subcommentary too, state that twenty-four
myriads of beings gain release under every Buddha’s Teaching.'®’
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It does not matter if a certain number is slightly less or slightly more —
Appakaminamadhikam vd gananiipagam na hoti. However, the term myriads
(asarikhyeyya), itself needs scrutiny:

There are certain schools of thought that the term signifies the same
infinite numbers as used in respect of duration of time (kalavasi). Hence they
consider one myriad as the same term that describes infinite intervals in the
Sotattaki and Apadana Atthakatha, which is a certain number arrived at as
multiples of ten (dasagunita). This view is rejected by the Cariyapitaka
Atthakatha which says that myriad is an incalculable number and not a
numerical value of special significance as certain people say.'”

This view of myriad as a number beyond reckoning (gananapathavitivatta)
has also been supported by the Jinalankara-tika.'”*

The Udana Atthakatha and other commentaries also describe the number
attaining the Path on those great occasions as merely “Uncountable” (ganand
natthi), “Immeasurable” (ganana paricchedo natthi), “Beyond reckoning”
(Qananapatham vitivatta), “Beyond counting” (gananapatham attikkanta), etc.”””
In the Milindapafiha it is said: “Devas incalculable in numbers saw the light
of the Dhamma (gananapathamatitanam devatanam dhammabhisamayo).”

In the Anguttaranikaya Atthakatha the same idea of an incalculable
number is expressed as infinity (asarikhyeyya),”” as is the case with the
Suttanipata Atthakatha and the Khuddakapatha Atthakatha on the Mangala
Sutta.'”* Therefore it should be noted that the terms “Gananaparicchedo natthi,”
efc., referred to above, are synonyms of asarikhyeyya. That being so, an
instance of such uncountable numbers is expressed as one myriad two
instances as two myriads, and so on, as the occasion arises.

A Possible Question

QUESTION: When did those occasions arise?

ANSWER: As the Milindapafiha cites various commentaries and subcommen-
taries on this subject, we may refer to its list of the following twelve
occasions when the Buddha gave the discourses mentioned therein:—

. Maharahulovada Sutta
. Mahamangala Sutta

. Samacitta Sutta

. Parabhava Sutta

. Purabheda Sutta

. Kalahavivada Sutta

. Culabytha Sutta
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8.
9.
10.
11.
12.
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Tuvataka Sutta
Sariputta Sutta
Dhammacakka Sutta
Buddhavamsa-desana
Mahasamaya Sutta.

We may add the following three more as mentioned in the Atthakatha:
on the occasion of:—

13.
14.
15.

Calarahulovada Sutta
Mahabytiha Sutta
Sammaparibbajaniya Sutta

Thus there are altogether fifteen occasions when an infinite multitude
won enlightenment, i.e., fifteen myriads of them.

Then there are the following six occasions where tens of millions won
enlightenment:—

1.
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Display of the Buddha’s miraculous powers at Kanda’s Mango Tree:
two hundred million;

. Taming of Dhanapala elephant: nine hundred million;

. Parayana Sutta: fourteen hundred million;

. Sakkapafiha Sutta: at Indasala Cave, eight hundred million;

. When the Abhidhamma was taught: eight hundred million;

. On the Buddha’s descent from Tavatimsa: there hundred million.

Then there are the following fifteen occasions on which eighty-four
thousand hearers won enlightenment:—

. Discourse to Sumana the florist;

. Discourse to Garahadinna;

. Discourse to Ananda the householder;

. Discourse to Jambuka;

. Discourse to Mandtika, son of the Deva;
. Discourse to Matthakundali, son of the Deva;
. Discourse to Sulassa;

. Discourse to Sirima;

. Discourse to the weaver’s daughter;

. Discourse to Cuilasubhadda;

. Discourse to Saketa the Brahmin;

. Discourse at Sunaparanta;
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13. Discourse to Sakka in reply to his questions;
14. Discourse to the hungry ghosts outside the walls (Tirokudda Sutta).!
15. When Ratana Sutta (Paritta) was taught.

N.B. The numbers who won enlightenment vary slightly between what
is given in the Milindapafiha and what is given in the various commentaries
on the Suttas.

It will be seen that all those lists do not amount to twenty-four myriads
as claimed by the Silakkhandha-tika and similar writings Yet their claim as
to incalculable numbers winning enlightenment should not be rejected out
of hand. For even in the commentaries there are suggestions that would
support the claim. To wit:—

In the Mahapadana Sutta Atthakatha we have:—

(a) “Just as there are four kinds of lotus, there are four kinds of individuals
(puggala), namely: ugghatitafifiii, vipaficitafifiii, neyya, and padaparama.

(b) “Of those four, he who can grasp the Four Noble Truths on just hearing
the Dhamma in essence is called “ugghatitafifii.”

(c) “He who can grasp the Four Noble Truths on just hearing a brief
exposition of the Dhamma, is called “vipaficitafifii.”

(d) “He who can grasp the Four Noble Truths gradually after being taught
the text or the commentary thereon; and pondering on the Dhamma with
proper attention; assisted by some competent friend in the Dhamma who
teaches the practice and on whom he waits day and night; is called “neyya.”

(e) “He who, in spite of much learning the text and the commentaries, and
the subcommentaries, much committing them to memory, much listening
to expositions thereon, and much teaching and writing of them himself,
cannot grasp the Four Noble Truths, is called “padaparama.”

(f) "As the Buddha considers those four types, they are inhabiting the ten
thousand world-systems, like the lotus flowers in a pond among which
the “ugghatitaiifii” are like flowers already in bloom now; the

“vipaficitafifii,” like those that are due to bloom the next day; the “neyya,”

! Tirokudda Sutta: A Peta, lit., “A departed one,” is one of the four miserable existences
characterized by continuous thirst and hunger. The hungry ghosts in this story, in their former
existence as human beings, had obstructed others in their alms-giving operations for which
they fell, at their death, into the realms of incessant torture (niraya). They were reborn as
hungry ghosts after ninety-two aeons at the time of Kassapa Buddha. After having suffered
as hungry ghosts from then up to the time of Gotama Buddha, King Bimbisara, their kinsman
in their former existence, gave alms-food to the Buddha and dedicated the good deed to them
as the result of which they instantly gained excellent state.
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like those that are due to bloom the day after; and the “padaparama,”like
those that are going to end up being devoured by fish and turtles.

(g) “Asthe Buddha reviewed the multitudes thus, he knew that certain beings
had only little dust of defilements that obstructed their vision of the Truth,
and that certain others were thickly obstructed. He (also) saw in all
possible ways (sabbikdrato) the extent of those readily responsive to his
teaching, i.e., the “ugghatitaifii.”

(h) "Amongst the multitudes, the three types, i.e., the ugghatitafifii, the
vipaficitafifii, and the neyya, were liable to get the benefit of the Teaching
by winning the Fruition of Path Knowledge here and now; whereas for
the padaparama type the Teaching would serve as some strong impression
on their mind (vdsand) so that is might lead to enlightenment in the next
two or three existences: thus the Buddha saw. When he saw thus he was
disposed to teach the Dhamma. Then he divided all the beings in the
three realms (bhiimi) of human, Deva, and Brahma into two categories:
these that were going to gain enlightenment here and now, and those
that were not going to do so here and now.

(i) “Of those multitudes, after setting aside those who did not merit release
from samsdra here and now, the Buddha scanned with Buddha Knowledge
those ripe for enlightenment according to their moral traits (carita) and
reckoned that so many of them had lust (rdga) as their outstanding nature;
so many had anger (dosa); so many had delusion (moha); so many were
given to discursiveness (vitakka); so many had faith (saddha); and so many
had intelligence (buddhi), respectively. Those six types of temperaments, the
Buddha considered should form the basis for teaching the Dhamma.” 17
In the above quotation, the term “Etattakd” as contained in the phrase,

“Etam parimanam etesanti ettatakd,” the Buddha foresaw the actual numbers
belonging to each group or type of humanity. This reckoning by the Buddha,
it should be noted, must be what the Silakkhandha-tika and similar writings
depended on as their authority. Hence one need not entertain doubts as to
their correctness.

End of the Answer to the Sixteenth Question

Answers to the Remaining Questions

The four questions, from the sixteenth to the twentieth, will be answered
together. Regarding the place of appearance of the Buddhas, Paccekabuddhas
and disciples, a future Buddha who has received the prediction appears only
in our world-system; there are eighteen places where such a future Buddha
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does not appear, according to the commentary which says: “They never arise

in any world-system other than this,” (Na afifiam cakkavalam sarikamanti).

That means a Bodhisatta who has received the prediction will not be reborn

in any other world-system.

Before receiving the prediction, a Bodhisatta may be born in another
world-system, probably in the earlier existences.

As to whether a Bodhisatta after receiving the prediction, up to his last
existence, is liable to be reborn in continents other than Jambudipa, the
authorities are silent. However, on account of the power of the merit accruing
from the supreme endeavour (Mahabhinihara) and the steadfastness of the
Bodhisatta’s purpose to fulfil the perfections — the other continents being
not suitable for the purpose — it is most unlikely that he be reborn in any of
those contents, even in this world-system.

The steadfastness of the Bodhisatta in fulfilling the perfection is told by
the commentator with reference to the Mahapadana Sutta as follows:-

“Except for the penultimate existence when a Bodhisatta is reborn in the

Tusita Deva realm, whenever he is reborn in Deva or Brahma realms where

life-spans are immense, he never lives to the end of the allotted life-span,

but wishes to decease' to return to the human world. The reason is simply
this: there is hardly any chance in those highly fortunate realms for him to
tulfil the ten perfections. However, in the course of fulfilling the perfections,

a Bodhisatta may conduct himself in such meritorious ways that there comes

a time when he judges himself that the second last existence is now due to

him; and accordingly, prior to the last existence as a human being when he

is to become the Buddha, Bodhisatta Vipassi dwelt in the Tusita Deva realm
to the full life-span there.'”

The Cariyapitaka Atthakatha further explains:—

(a) Beginning from that existence of the Bodhisatta when he started wishing
for Buddhahood up to his last existence, there is no single existence he
remains totally without fulfilling the perfections beginning with giving.
This is the natural law that governs every Bodhisatta who has received
the sure prediction (niyatipatitanam).

(b) Further, for so long as the Bodhisatta has not acquired mastery over the
volitional actions and their consequences, their efforts at fulfilling the
perfections have deficiencies to a lesser or greater degree. When, however,
they have full mastery over the volitional actions and their implications,

starting from that points, their efforts at all times come to be marked by
! A Bodhisatta who has received the prediction is endowed with the power to end his existence
as a Deva merely by wishing for it.
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earnest, persevering performance with the thoroughness that enlighten-

ment demands.”"”’

From the foregoing explanations, it may be noted that other three
continents do not constitute a suitable place for a Bodhisatta’s mission to
acquire merit; hence they are not the kind of place where Noble Ones thrive,
where Buddhas arise, where future Buddhas are born.

With reference to the Valahaka Jataka (Dukanipata), the future Gotama
Buddha was reborn in Sihala (Sri Lanka) which indicates that a Bodhisatta
may be reborn in any part of Jambudipa such as on a lesser island or in the
Himavanta Forest, efc. The same rule should apply in the cases of future
Paccekabuddhas, future Chief Disciples and future Great Disciples who have
received the prediction.

This is also stated in the Mahapadana Sutta-tika as: “Yasma purima-
buddhanam, etc.””®

A story is told, in six stanzas, such as: “Samakapattodana mattameva, etc.”
in the Text, of a certain future disciple who offered a small measure of coarse
rice as almsfood to a Paccekabuddha, and being inspired by the supramun-
dane knowledge of the Paccekabuddha, he wished that he be reborn in the
company of such a Noble One, and that he be free from any attachment to
the three worlds. This prayer, solely directed towards release from samsara,
resulted in his rebirth in Uttarakuru, the northern continent for one thousand
existences and also in the Tavatimsa Deva realm for one thousand existences,
after which he gained release under Gotama Buddha. This story indicates
that if a certain continent be the preference of a future enlightened one, such
as a future disciple, rebirth there is a possibility. Furthermore, there is no
authority that rules out the possibility of rebirth in other continents so long
as they are quite premature, i.e., before receiving the prediction.

There is a certain extract in texts such as the Mahaparinibbana Sutta,
which describes how the Buddha sometimes visited the other world-systems
to teach the Dhamma, and commentaries on the Mahavagga Suttanta,
Majjhimapannasa, and Anguttaranikaya explain the significance of the said
extract thus:

“What was the objective of the Buddha in going and teaching the Dhamma
to the inhabitants of other world-systems, seeing that they did not have the
slightest idea who the teacher was — whether he was a human being or a
celestial being? To this question the answer is this: the Buddha did so to let
those inhabitants receive at least some impression in their minds. For, even
by listening to the discourse without understanding its meaning, the very

179
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experience would, at some point in the future, i.e., their future existences,
stand them in good stead as a strong impression that helps in the understand-
ing of the Dhamma. So, the Buddha taught for their future welfare.”

Having been inspired by the Buddha’s words, those inhabitants would
pass away to Deva realms from where, at the following existence, they would,
in due course, be reborn in Jambudipa, and, having acquired the necessary
conditions for becoming virtuous ones, they would fulfil the perfections
until they win enlightenment, as Disciples, Paccekabuddhas, or Buddhas,
according to their aspirations and merits.

That indeed is so. In the beginningless samsara no sentient being could
be said to belong to this or that world-system. All are just drifting along here
and there as their attachment to existence (bhavanikanti) assigns them.

The above statement has been borne out by the story of Rohitassa who
set out to find the end of the world. He flew by supernormal power and after
passing through a number of world-systems his life-span ran out; after passing
away he was reborn in this world-system to which he had attachment.

Commenting on the Anamatagga Samyutta, the commentator says:

“Beings at their death are liable to go from this world-system to other
world-systems, and vice versa.”**

This is a critical survey of the possibility or otherwise of the three classes
of aspirants (i.e., for Discipleship, for Paccekabodhi and for Perfect Enlight-
enment) for their taking rebirth after the prediction, in places other than this
world-system and this continent, more particularly, this subcontinent called
Middle Country (Majjhimadesa).

There are three regions of the Buddha, namely:—

1. The visaya-khetta where the Buddha’s Knowledge may extend, that is
an infinite world-system;

2. The and-khetta, comprising one trillion world-systems over which the
Buddha’s word has powerful effect, especially the Paritta Suttas;

3. The jatikhetta, the region comprising ten thousand world-systems
where a Buddha may be reborn in his final existence.

Out of those three regions it is only in the last one that a Bodhisatta in
his last existence may be born, and out of those ten thousand world-systems,
only this Jambudipa is the right place, and within this continent, only the
Middle Country with a circumference of nine leagues is the Ariya-bhiimi
where the Buddhas, Paccekabuddhas, the Chief Disciples, some of the Great
Disciples and ordinary disciples may be born.
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This is stated in the commentaries on the Dighanikaya, Majjhimanikaya,
Anguttaranikaya, and Samyuttanikaya thus: “Manussaloke pi ... etc.” **!

There are certain Great Disciples, from among the eighty, who were born
outside the Middle Country such as Punna Thera of Sunaparanta and
Mahakappina Thera. As for ordinary disciples it goes without saying that
some may be born outside of the Middle Country.

Now, what is meant by the so called Middle Country?

According to the Vinaya Mahavagga '** it is that extent of land bounded:-

1. In the East by the great Sal tree growing at the outskirts of the market
town of Gajangala;

2. in the South-East by River Sallavati;

3. in the South by the market town of Setakannika;

4. in the West by the brahmin village of Thtina; and

5. in the North by Mount Usiraddhaja.

However, the commentaries call the entire Jambudipa including Sihala
and the lesser islands the Middle Country. For instance, the Anguttaranikaya
Atthakatha says: “Api ca upadaya ... etc.,”'® and the Subcommentary thereon
further explains: “Upadaya pi ... etc.”"®*

The Suttanipata Atthakatha, Khuddakapatha Atthakatha, commenting
on the Mangala Sutta, say: “Patiriipadesavdso nama ... etc.” '®

From the above commentaries, we may reply to this Question saying
that all Buddhas, Paccekabuddhas, the Chief Disciples, the Great Disciples
and Ordinary Disciples are born only in the Middle Country. This is said
with reference to the human plane of existence or the human world, i.e., in
so far as humans are concerned. For with reference to Deva and Brahma
planes the Middle Country is a term referring to the ten world-systems that
constitute the Jati-khetta. The Jati-khetta of ten thousand world-systems has
been mentioned in commentarial literature, which record the following
instances. Devas and Brahmas living in the ten thousand world-systems:-

1. Assembled on the occasion of future Gotama Buddha receiving the
prediction;

2. Assembled when the Bodhisatta made his aspiration for Buddhahood;
and when he was conceived in the royal womb of Queen Maya Devi;

3. During the gestation period of nine months, forty-thousand kings of
Catumaharaja Devas mounted watch over the royal mother;
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4. Devas and Brahmas living in the ten thousand world-systems
assembled at the birth of Prince Siddhattha, the Bodhisatta, at the great
renunciation, and at the attaining of Buddhahood;

5. Devas and Brahmas living in the ten thousand world-systems headed
by Brahma Sahampati came in a body before the Buddha, dwelling at
the foot of the Herdsman’s Banyan Tree, to plea for teaching the
Dhamma to the world;

6. From the time of the first discourse, i.e., the Dhammacakka Sutta, and
all later discourses, up to the last moment of the existence of the
Buddha’s Teaching when the Buddha’s relics will be dissolved by
phenomenal fire element, Devas and Brahmas living in the ten
thousand world-systems, are wont to assemble, and win path knowl-
edge in great numbers on every such occasion.

End of the answers to the remaining questions

After having framed the twenty questions as above, as undertaken at the
outset, the great teacher concluded his tract by exhorting the would-be
answerers to delve deep into all forms of canonical literature including the
Text, Commentaries, Subcommentaries, etc., and to exert their utmost, putting
aside all other business. In this he also explains his position in such terms as:

“It is usual with questioners ... (Mayam codakanama ...)” Also it is the
custom of wise persons to praise the praiseworthy and to blame the
blameworthy, so that the questioner extols the competent answerer in such
glowing terms as “standard-bearers of the Buddha’s Teaching”, efc., and
runs down the charlatan in such seething terms as “the tree-stump,” efc.

End of Explanatory Remarks on the Way of the Wise
Conclusion

1. At the present time there are elder bhikkhus, i.e., of over 10 years
standing, the middle status bhikkhus of 5 to 10 years standing, and new
bhikkhus of less than 5 years standing, who are proficient in the Tipitaka,
i.e., Suttanta, Vinaya, and Abhidhamma; and most of them owe their
excellent learning (pabhava nibaddha) to the intellectual might (byattibala)
of our great teacher the Sankyaung Sayadaw, recipient of the royal title
of Sudassanavara-dhammasami-mahadhamma-rajadhirajaguru.

2. Being one of those learned bhikkhus of the three grades of seniority
who had been pupils of the great teacher, who is accustomed to
clearing up knotty problems contained in the text, commentaries,
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subcommentaries, etc., and who is imperturbable against the vicissi-
tudes of life.

.1, Nanabhivamsa, the most senior lecturer in the Tipitaka in our

monastery, having served reverentially at the feet of the great teacher,
have, in the foregoing pages, tackled the twenty erudite questions
posed by the great teacher. For this work of mine, written in 1241
Burmese Era when I had completed 14 Rains (vassa) of monkhood, I
have earned vast merit. On account of that merit:—

. May all rulers, moved by genuine concern about the welfare of the

people, extend their protection over the whole world in accordance
with righteousness. May the multitudes at all times have mindfulness,
careful about good conduct, and win, according to their deserts, their
goals by way of enlightenment in any one of the three classes. This is
my concluding prayer.'®®

Here ends the Parami Dipani



Pali Text References

Namo Tassa Bhagavato Arahanto Sammasambuddhassa

%1 Question One

Lokuttara-sukhameva va udahu tadubhaya-sukhampi kim v neva tadubhaya sukham.

002 .
Question Two

Yo va pana lokiya-sukhameva patthetva danadiparamiyo pureti. So lokiya sukhameva labheyyakim.
Atha lokuttara-sukhampi.

003 .
Question Three

Yo vd pana lokuttara-sukhameva patthetvd danddiparamiyo pureti. So lokuttara-sukhameva
labheyyakim. Atha lokiya-sukhampi.

004 .
Question Four

(@) Ye ca sammasambuddhda kappa-satasahassadhikani cattari va asankhyeyyani attha va

() Ye ca paccekabuddha kappa-satasahassadhikani dve-asankhyeyyani danadipdramiyo puretvd
paccekabodhim papunanti.

(c) Ye ca aggusavakd kappa-satasahassadhikam ekam asankhyeyyam danadiparamiyo puretvd
aggasavakabodhim papunanti.

(d) Yecamahasavaka kappa-satasahassani danadiparamiyo puretvd mahasavakabodhim pdpunanti.

(e) Yeca pakatisavaka kappa-satamvd va danddiparamiyo puretvd pakatisdivakabodhim papunanti.
Tesam tam tam kalaparicchedd tam tam icchita-bodhi-patthanato patthaya gananupaga kim
udahu laddha-vydkaranato.

95 Question Five

Tam tam bodhininnd laddha-vydkarandva paramiyo puretvd bujjheyyum kim atha laddha-
vydkarandpi.

006 . .
Question Six

Teca laddha-vyakarand afifiada afifiamadiiiam bodhi-pattheyyum kim atha na pattheyyum.

%7 Question Seven

Yo tam tam bodhim aniyametva magga-phala-nibbanameva patthetvd danddiparamiyo pureti. So
katamdaya bodhiyd bujjheyya. Sace savakabodhi-parami-punnakdle bujjhitukamo hoti so
savakabodhiyd bujjheyya kim. Sace paccekabodhi punnakdle bujjhitukamo hoti so paccekabodhiya
bujjheyya kim. Sace sammdsambodhi-parami-punnakale bujjhitukamo hoti so sammasambodhiyd
bujjheyya kim.

%% Question Eight

Yo savakabodhim patthetva danadiparamiyo pureti so savaka-paraminam punnd punna-kale
afifiambodhim pattheyya kim. No va pattheyya. Yadi pattheyya so labheyya kim. No va labheyya. Yadi
labheyya so apari punnaparamiyova puretvd labheyya kim. Athanavanava paramiyo puretvd labheyya.

9 Question Nine

Yo paccekabodhim patthetvd danddiparamiyo pureti so paccekabodhiparaminam punnapunnakadle
afifiambodhim pattheyya kim. No vd pattheyya. Yadi pattheyya so labheyya kim no vd labheyya.
Yadi labheyya so aparipunna-paramiyova puretvd labheyya kim. Atha navd nava paramiyo puretvd
labheyya.
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010 .
Question Ten

afifiam bodhim pattheyya kim na va pattheyya. Yadi pattheyya so labheyya kim. No va labheyya. Yadi
labheyya so aparipunna paramiyova puretvd labheyya kim. Atha navd navd paramiyo puretvd labheyya.

011 .
Question Eleven

Paccekabuddha buddhasavakapi sammasambuddhaviya paripunnd timsa paramiyo puretvdva
bujjheyyum kim atha aparipunnd ekaccd paramiyova puretvd bujjheyyum.

012 .
Question Twelve

Pakatisdvakd sabbantima-paricchedena kittakam paramiyo puretvava bujjheyyum. Yathd vuttakala-
paricchedameva paramiyo puretvd bujjheyyum kim.

93 " Question Thirteen

Purita paramita sivaka bahumhi buddha-sufifia-kappe uppanna sayameva bujjheyyum kim. Udahu
tam kappam atikkamitod buddhuppada-kappam Agamayamand bujjheyyum.

014 .
Question Fourteen

Buddha paccekabuddha buddhasavakd samdnarnga-sampanndva vyakaranam labheyyum kim. Uddhu
visadisa-arigasampannd va vyakaranam labheyyum.

015 . .
Question Fifteen

Buddha eva vyakaranam kittayimsu kim atha paccekabuddha buddhasdvaka pi.

016 . .
Question Sixteen

Buddhasdavakd viya deva-manussa-brahamanopi yatha vuttakala-paricchedameva paramiyo puretvd
bujjheyyum kim. Atha tatiind paramiyo piiretod bujjeyyum.

017 .
Question Seventeen

Imasmim yeva cakkavale buddha paccekabuddha buddhasavakd uppajjeyyum kim. Atha afifiasmimpi
cakkavale.

8 Question Eighteen

Teca imasmim yeva cakkavdale jayamana paramiyo piresum kim atha afifiasmimpi cakkavdle.

019 . .
Question Nineteen

Teca imasmim cakkavale pi jambudipeyeva jayamand paramiyo piiresum kim. Udahu sesadipesupi.

%20 Question Twenty

Teca imasmim yeva jambudipe majjhimadese yeva jayamand paramiyo piiresum kim. Atha paccantadesepi.

% Pandita-dhammata Vikya

(a) Mayam codakanama ekadesapekkhakd no sakalapekkhaka. Sace sakalapekkhaka bhaveyyama
esd pucehd na siyd. Bhavati ca etaya pucchaya ditthaya tam vissajjanam vattaritabbam.
(b) Kasma pucchavissajjananam afifiamafifiam avinabhdvibhavato.
Yattha yattha pade sveva, ditthe vissajjane sati
Tattha tatthuddharitabba, puccha tava vibhavind ti
Etissa gathaya ekapassadassanena nayabhavato ca.
Yattha yattha padesveva ditthd tu pucchand yadi tattha tatthuddharitabbd visajjana vinhaving.
(c) Tasma sasanadhajupamd Jambudipakajipama panditd sace tumhe nitatthe pali-Atthakathd-tikayo
aharitod no kankham vinodetum sakkotha. Anafifiavisayam tumhdkafifieva visayam etam
visati-puccham vissajjetha.
(d) No ce vuttanayena vinodetum sakkotha. Khanukaviya ca indakhita viya ca acald pajjhayantd
patakkhandha tunhi bhdata hotha.
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(e) Kasmd hi tunhibhiitd tumhddesehi atissayapafifiavd tam vissajjana samattho sihanddesu
kesarasihoviya pariyattiyam ativisarado bahussuta-kittisaddo purisavisesova vibhajja-vyakarana-
vissajjanena vissajjissati.

92 Vissajjavaka gantharambha

(a) Subuddabodhi sambharo, bodhesi bodhimuttamam
bodhaneyyam subuddhena, boddho so detu me jayam,
(b) Ya kata visatipuccha, thereva thiracetasa
tassattham kathayissami, sampunnam savissajjananti.

92 Patisambhidamagga Ganthi:

Gantharambhe satamatthaya-pandmam yatharabhita-ganthassa anantarayena pariya papanattham
evam nitthanampi ca buddhe katapanameneva hessatiti tinnannassati matibahumdnd pacitipasada
bahulatta buddhasseva namo kato.

024 .

Ibid.
Ratanatthayassava tathagata-gunena ekatthattd buddhe katapanamo avasesadvayassapi katovdti tam
dvayassa saviipato panamam na karoti.

2 Commentary on the Dhammacetiya Sutta:

Tisu hi ratanesu yattha katthaci cittikare kate sabbattha katoyeva hoti. (MA.iii.355)

926 Commentary on the Anguttaranikaya:

Desana sisameva cetam, imind pana arigena tisupi ratanesu saddha adhippetd. Yassa hi buddhadisu
pasddo balava, tassa padhanaviriyam ijjhati. (AA.iii.257)

027 =
Udana:
“Bahitvd papake dhamme, Ye caranti saddhd satd.
Khinasamyojand buddha, te ve lokasmi brahmana”ti. (Ud.4)

98 Paramatthadipani, Commentary on the Udana:

Buddhati catucassasammodhena buddha te ca pana savakebuddhd, paccekabuddha, sammasambidhdti
tividha, tesu idha savakabuddhd adhippetd. (UAA.58)

% Subcommentary on the Mahavagga, Dighanikaya:

Buddharatana sangharatanupatthane heva dhammaratanupatthanasiddhiti. (MT.342)

%0 Ppatisambhidimagga Ganthi:

Elaborating on the explanation in the Commentary: Abhivadetva ti paficapatitthitena vanditva
defines the proper act of kneeling in worship thus: Paficapatitthitend ti dvijanu dvihatthanalateti
paficahi patittham katva.

%1 Saratthadipani-tika on the Bhikkhunovada Vagga:
Antogame vati adisu yattha pafica angani bhiimiyam patitthapetva vanditum na sakka hoti, tattha

thitaya eva kayam purato nametva “Vandami ayya”ti afijalim paggayha gantumpi vattati.

%2 Vinayalankara-tika, quoting the Parivara:

Navakatarenupali, bhikkhund vuddhatarassa bhikkhuno pade vandantena pafica dhamme ajjhattam
upatthapetvd pada vanditabba.

%3 Commentary on the Theragatha:

Vandissam bahukam jananti puthumahdjanam ditthaditthakdle vandim sirasi afijalim karonto
pandamim. (ThagA.ii.264)
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%% Therigatha:

Nihacca janum vanditvd sammukhd afijalim akam. (Thig.134)

Commentary on the above passage:

Nihacca janum vanditva ti janudvayam pathaviyam nihantod patitthapetod paficapatitthitena vanditod.
Sammukha afijalim akanti satthu sammukhd dasanakhasamodhanasamujjalam afijalim akdsim.
(ThigA.107)

035 s 1=
Nidana, Commentary:

Dasanakhasamodhanasamujjalam jalajamaldvikalakamala.

Mangala Buddhavamsa Commentary:

Dasanakhasamodhanasamujjalam vimalaka malamakulasamamaiijalim sirasi katvd vanditvd.
(BuA.146)

% Buddhavamsa:

Abhivadanam thomanafica, vandanafica pasamsanam,
Namassanafica piijafica, sabbam arahast tuvam. (Bu.4)

%7 Commentary on the Buddhavamsa:

Tatha abhivadananti afifiehi attano abhivadanakarapanam. Thomananti parammukhato thuti.
Vandananti panamanam. Pasamsananti sammukhato pasamsanam. Namassananti afijalikaranam,
manasda namassanam vd. Pijananti malagandhavilepanddihi pijanafica. (BuA.44)

%8 Commentary on the Akankheyya Sutta, Miilapannasa:

Mahantam va lokiyasukham phalantiti mahapphald. Mahato lokuttarasukhassa ca paccaya hontiti
mahanisamsa. Siladigunayuttassa hi katacchubhikkhapi paficaratanamattaya bhiimiya pannasalapi
katva dinna anekani kappasahassini duggativinipatato rakkhati, pariyosine ca amataya parinibbana
dhdtuya paccayo hoti. (MA.i.159)

%% Bharidatta Jataka, Mahanipata:

Tam vimanam abhijjhaya, amaranam sukhesinam;

Uposatham upavasanto, semi vammikamuddhani”ti. (JA.vi.174)
Tattha abhijjhayati patthetva.

%0 Cariyapitaka, Bhiridattacariya:

Tattha passitvaham deve, ekantam sukhasamappite;
Tam saggagamanatthaya, silabbatam samddiyim. (Cp.85)
041

Campeyya Jataka:
“Na puttahetu na dhanassa hetu, na dyuno capi janinda hetu;
Manussayonim abhipatthayano, tasma parakkamma tapo karomi”ti. (JA.iv466)
Campeyya Jataka and Sankhapala Jataka:
Ahafica laddhana manussayonim, kahami jatimaranassa antam. (JA.iv467; JA.v.173)

%2 Cariyapitaka, Bhiridattacariya Commentary:

“... bodhiparipacanam hoti, imasmim devaloke uppattikaranam bhavissati”ti cintetvda nagabhavanam
gantvd matapitaro dha: Ammatatd, aham uposathakammam karissami”ti. (CpA.116)

9 Jinalankara-tika:
Paramiyoti param nibbanam ayanti gacchanti etatiti paramiyo. Nibbiinasadhaka hi danacetand dayo
dhammda paramiti vuccanti.
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%% Manorathapiirani, Commentary on the Anguttaranikaya:

(a) Appamattakam tinamutthi mattadanakusalam va hotu, mahantam velamadanadikusalam va,
sace vattasampattim patthetvd vattasannissitavasena miccha thapitam hoti, vattameva dharitum
sakkoti, no vivattam. (AA.i.55)

Saratthopakasani, Commentary on the Samyuttanikaya:

(a) “Idam me danam asavakkhaydvaham hotid”ti evam pana vivattam patthantena vivattavasena
sammd thapitam arahattampi paccekabodhifidnampi sabbafifiutafianampi datum sakkoti yeva.
(SA.ii.19)

Commentary on the Dhammadayada Sutta of the Majjhimanikaya and Itivuttaka:

Yam panidam vivattiapanissitam kusalam, seyyathidam, idhekacco vivattam patthento danam deti,
silam samadiyati, uposathakammam karoti, gandhamaladihi vatthupijam karoti, dhammam sundti

deseti jhanasamdpattiyo nibbatteti, evam karonto anupubbena nippariyayadhammam amatam

nibbanam patilabhati, ayam pariyayadhammo. (MA.i.89; ItA.ii.144)

046

045

Commentary on the Anguttaranikaya, Book of Ones:

Vivattavasena uppannacittameva cittam. Tafthi manusakasukhato dibbasukham, dibbasukhato
jhanasukham, jhanasukhato vipassanasukham, vipassandsukhato maggasukham, maggasukhato
phalasukham, phalasukhato nibbanasukham adhivahati aharatiti sukhadhivaham nama hoti.
(AA.i.53)

%7 Commentary on the Patthana:

(a) Parittarammanattike appamanarammand cetanati sekkhanam gotrabhu cetand paccavekkhand
cetanatipi vatthum vattati.

(b) Vipakanam parittdrammandananti patisandhiyam kammam arammanam katvd pavatte
cakkhuvififianadivasena rupddidrammanam katvd taddrammanavasena javanena gatita-
parittarammanarica arammanam katvd uppanninam.

Ye pena gotrabhu cittena natthi patisandhiti vadanti te imind suttena patisedhetabba.

8 Saddhanapakasani, the Commentary on the Patisambhidamagga:

(@) Ayatim patisandhiyd paceayo hotiti sankharupekkhd sampayuttakammassa balavattd teneva
sugati patisandhiya diyyamanaya abhinandana sarikhato lobha kileso anagate kamdavacarasugati
patisandhiya paccayo hoti. Yasma kilesa sahayam kammam vipakam janeti tasma kammam
janakapaccayo hoti kilesd upatthambhkapaccayd.

(b) Sekkhassa pana uttari pativedhassati sakaddgami maggddivasena saccappativedhassa. Ayatim
patisandhiyd paccayo hotiti sekhesu sotapannasakadiagaminam anadhigatajhandnam
sartkharupekkhakammena diyyamandya kamdavacara sugatipatisandhiyd abhinandanakileso
paccayo hoti.

(c) Jhanalabhinam pana sotapanna sakadagaminam anagamissaca brahmalokeyeva patisandhidanato
paccyo na hoti. Anulomagotrabhiihi ca diyyamandya patisandhiya ayameva kileso paccayo
hotiti veditabbo.

%% Laddhagunasambhava Puccha:

Yo vd pana lokiya lokuttarasukhesu kifieipi apatthetvd dansdiparamiyo pireti. Kim so lokiyasukhameva
lokuttara sukhameva vd labheyya uddhu tadubhayasukhampi labheyya no vd labheyya
tatubhayasukham.

%0 Commentary on the Cakkavatti Sutta:

Matapitinam puttadhitasu sinehavasena muducittam pattadhitd nam matapitisu sinehavasena
muducittafica gamikusalam nama. Tassa pariyosanam manussaloke cakkavattino sirivibhava ppatilabho.
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%' Samsaravattadukkhato mocanatthdya pabbajjam ydcami.

Ullumpatu mam, bhante, sarigho anukampam upadayd.

%2 Commentary on the Miilapannasa and the Itivuttaka:

Tattha janand bahuvidhd. Dabbajatiko eva hi koci bhikkhu chattam katum jandti, koci civaradinam
afifiataram, tassa idisani kammani vattasise thatvd karontassa si janand “maggaphalanam
padatthanam na hoti”ti na vattabbd. Yo pana sdsane pabbajitvd vejjakammadini katum jandti, tassevam
janato asava vaddhantiyeva. (ItiA. ii.150).

% Subcommentary on the above:

Vattasise thatvdti vattam uttamargam duramavd katvd parisuddhdjiio katum ajanantanam
sabrahmacarinam attano vd vatatapadipatibahanattham chattadini karoti. So vattasise thatva
karotinama. Padatthanam na hotiti navattabbam ndathakaranadhammabhavena upanissayabhavato

%% Commentary on the Sankhardpapatti Sutta, Uparipannasa:

(a) Yassa saddha sila suta caga pafifiia sankhata paficadhamma atthi, na patthand tassa gati anibaddha. Yassa
patthand atthi, na parica dhamma tassapi gati anibaddhava. Yesam ubhayampi atthi tesam gati nibaddhd.

(b) Yatha hi akdse khittadando aggena va khandena (vl. majjhena) va bundenava (vl. milena)
nipatissatiti niyamo natthi. Evam satthanam patisandhiggahanam aniyatam. Tasma kusalam
kammam katva ekasmim thane patthanam katum vattati.

Patisambhidamagga Atthakatha:

Pubbe ca katapurifia'ti pubbe upacitakusalakatd. Idameva cettha pamanam. Yena hi fidnasampayutta-
cittena kusalakammam katam hoti, tadeva kusalam tam purisam patiriipedese upaneti sappurise
bhajapeti, so eva puggalo attdnam sammd thapeti.

056

055

Commentary on the Dhatu Samyutta:
Nanasampayuttacittena pana katakusalakammam tam sattam patirupadese upaneti sappurisam
bhajapeti so eva puggalo attdnam samma thapeti.

%7 Commentary on the Cariyapitaka:

Tayo pete vina kalabhedena katabhinihara buddhanam samtike laddhavyakarand ca anukkamena
paramiyo paripirentd yathakkamam yathd vuttakale bhedena kalena sammasambodhim papunanti.

%8 Commentaries on the Suttanipata and Theragatha:

Tesam hi satipi pafifiadhikabhdve dve asatikyeyydni kappasatasahassaficd bodhisambhdra
sambharanam icchitabbam na tato oram. Saddhadhika viriyadhika pi vutta paracehedato param
katipaye eve kappe atikkamitvd sambodhim abhisamujjhanti na tatiyam asanicheyyanti.

%% Commentary on the Theragatha:

Manusaattam lingasampatti vigatasavadassanam.

Adhikaro ca chandatd ete abhinitharakarandti.
Ime paficadhamme samodhdnetvd katabhinihdaranam paccekabodhisattanam adhikaro chandatd ti.
Doayarigasamannagataya patthanaya vasena katapanidhananam savakabodhisattanafica tattha tattha
vuttakala paricchedam asampatvd antardeva paccekabodhiya yathdvutta savakabodhiyd ca adhigamo
natthi. Kasmda fidnassa aparipaccanato va.

%% Samantabhaddika, Commentary on the Anagatavamsa:

Dhammata eso bodhisattanam abhiniharato pubbeva tisso. Sampattiyo vuttaparicchedakdlam puretva
kappasatasahassa parami pirenam.
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%! Patisambhidamagga, Ganthi:

Ayampi bhagava ati-uldrajjhdsayataya pubbeva tam sambodhd hirottappagama sampattipiiranena
atthaguna samodhdanatiya samiddhabhinihdro.

%2 Sotattaki, Tathagatuppatti, etc.

Cintetam sattasaticheyyam navasancheyya vacakam kayavaca catuchatam buddhattam paripiiritam.

%3 Subcommentary on the Mahavagga Samyutta:

Cattari attha solasava asaricheyyaniti idam mahabodhisattanam santane bodhiparipacaka dhammanam
tikkhamajjhima mudubhdva siddhakale visesadassanam na ca kho mahabhiniharato patthayati vadanti.

%% Buddha Apadana:
Ahampi pubbabuddhesu sambodhimabhipatthayim.
Manussayeva hutvana dhammardja asankhaya.

% Mahantaguna:

Khindsava asankhyeyya, paccekd catusatthi kotiyo
Sammasambuddhd dvilakkham, chanahutafica tisatam asitisattakotiyo.

% Commentary on the Ghatikara Sutta:

Bodhisatta hi buddhanam sammukhe pabbajjanti. Pabbajjitva ca pana ittarasattd viya patitasinga na
honti, catupdrisuddhisile pana supatitthaya tepitakam buddhavacanam ugganhitvd terasa dhutangani
samadaya arafiiam pavisitvd gatapaccagatavattam pirayamadnd samanadhammam karontd
vipassanam vaddhetva yava anulomafianam ahacca titthanti. Maggaphalattham vaydnam na karonti.

%7 Commentaries on Paficapakarana and Puggalapaiiiatti:

Tato purinapurimesu pana bhavesu sabbafifiubodhisatta buddhasisane pabbajitvd tini pitakani
uggahetvd gatapaccagatavattam aruyha kammatthanam anulomam gotrabhum dhacca thapenti.

98  Jinalankara-tika:

Udayabbayanupassana fidnam bhanganupassand fianam bhyaydnupassand fidnam ddinavanupassand
fidnam muccatukamyatd fidnam patisankhanupassand fidnam sankhdrupekkha fiananti imani
atthafianani papuni. Tani pana atthafianani tena pubba buddhanam santike pabbajitva pitattayam
uggahetvd vipassand maggam ogahetvd patiladdhani bhavitani kutiyabbhantare jalamanapadipam
viya thitani ahesum appatikippameva dgatani. Nevam saccanulomikameva tasma laddhapubbam
thitam.

% Patisambhidamagga, Ganthi:

Anuloma gotrabhusamipanti anuloma gotrabhunam samipe asanne pavattam sankharupekkham tafica
na sabbantima javanavdra pariyapannam tampattassa anivattanato. Tena mandatikkha taravasena
pavattam muccitukamyatadi fianattayam vuttam hoti. Mandapafifio hi tesu pathanam patva nivattati
tikkhapai fio dutiyam tikkhatarapafifio tatiyam patvd ti.

970 Paccekabuddha Apadana:

Sufifiam panidafica yathd nimittam, Asevayitvd jinasasanamhi

Ye savakattam na vajanti dhira, Bhavanti paccekajind sayambhii.

' Theragatha Atthakatha:

Ekamante samanadhammam katvd dukkhassantam karissamadti nissenim banditvd uccam
pabbatasikharam druhitvd ... (Pe) ... samanadhammam arabhimsu.

072 Re: Q.7:
Kificapi dubbald yutti nitatthagama vajjitd
Santabhiitangupatthaddhad paliva niccald siya.



110 A Manual of the Perfections

9 Commentary on the Puggalapafnatti:

Katamo panesa puggalo ti osatthaviriyapuggalo. So hi kim me imasmim buddhakadle parinibbanena
andagate metteyyasarmmdsambuddhakale parinibbayissamiti visuddhisilo patipattimn na piireti so pi kimattham
ayasmd pamattho viharati puthujjanassa gatinama anibaddhd. Ayasmahi metteyyasammasambuddhassa
sammukhibhavam labheyyasi na labheyyasi. Arahattatthaya vipassanam bhavehiti ovaditabbo.

9% Commentaries on the Brahmayu Sutta and the Anguttaranikaya:

Muahapurisalakkhananti mahapurisanam buddhadinam lakkhanadipakam lakkhanadipakam
dvadassa-sahassa-ganthappamanam sattham. Yattha solasa-sahassa-gatha parimandya buddhamanta
nama ahesum. Yesam vasena “Imind lakkhanena samanndgata buddhd ndama honti, imind
Paccekabuddha nama honti, imind dve aggasavakd, asitimahasavaka, buddhamata, buddhapita,
aggupatthako, aggupatthdyika, raja cakkavatti”ti ayam viseso fidyati.

Mantesiiti vedesu. Tathagato kira uppabbajjissatiti patikacceva suddhavisa deva vedesu
lakkhanani pakkhipitva buddhamanta nama ete”ti brahmanavesena vedevdacenti. “Tadanusirena
mahesakkha satta Tathagatam janissanti”ti. Tena pubbe vedesu mahapurisalakkhanani agacchanti.
Parinibbute pana Tathagate anukkamena antaradhdyanti, tena etarahi natthi.

075 -
Sotattaki:
Evampi bodhisattanam sambharampi katam bahum
Aladdham vydkaranam yava niyatam na bhavissati.

7 Samaiifiaphala Sutta Tika:

(a) Etthd ha yadirafifio kammantaraya bhave tasmim yeva dsane dhammacakkhu uppajjissati
katham andyatase paccekabuddho hutvd parinibbayissati atha paccekabuddho hutvd
parinibbayissati katham tada dhammacakkhu uppajjissati nanuime savakabodhi paccekabodhi
upanissayd bhinno nissayati.

(b) Nayam virodho. Ito pavato evassa paccekabodhisambharanam sambhdraniyato savakabodhiya
bujjhanakasatta pi hi asati tassa samavayekdlantare paccekabodhiya bujjhissanti katabhinihara
sambhavato.

(a) Apare pana bhananti “Paccekabodhiyd yevayam katabhinihdro. Katabhinihardpi hi tattha
niyatam appattd tassa fianassa paripakam anupagatattha satthu sammukhibhdve savakabodhim
papunissantiti bhagava ‘sacayam bhikkhave raja’ti adimaha.

(b) Mahabodhisattanam eva ca dnantariyaparimutti na itara bodhisattanam tathahi paccekabodhiyam
niyato samano devadatto cirakalasambhutena lokandthe dgatena garutardni dnantariyani pasavi.

(c) Tasma kammantardyendyamidani asamavetadassanabhisamaye raja paccekabodhiniyamena
anagate paccekabuddho hutva parinibbayissatiti datthabbam.

97 Commentary on the Suttanipata:

Hetiiti arahattassa upanissayasampatti. Yo hi tasmim attabhdve viyanamto arahattam papunitum
samattho, tassa samijjhati, no itarassa, yatha sumedhapanditassa.

8 Commentary on the Jataka, etc.
Purisassapi tasmim attabhave arahattappattiyd hetusampannasseva patthand samijjhati, no itarassa.

9’ Commentary on the Cariyapitaka::

(a) Evam sampannipanissaya panassa imdni upanissayasampattiyd lingani bhavanti. Ye hi
samanndgatassa savakabodhisattehi ca paccekabodhisattehi ca mahdviseso mahantam
nandkaranam pafifiayati indriyato patipattito kosallato ca.

() Idha upanissayasampanno mahdpuriso yathd visadindriyo hoti visadafidno na tatha itare.
Parahitaya patipanno hoti na attahitaya.
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(c) Tatha hi so yathd bahujanahitaya bahujanasukhaya lokanukampaya atthaya hitaya sukhaya
devamanussanam patipajjati na itare.
(d) Tattha ca kosallam dvahati thanuppattipatibhdnena thanathanakusalataya ca.

%0 Commentary on the Jataka:

(a) Gunasampannendpi yena attano jivitam buddhanam pariccattam hoti, tassa imind adhikdrena
adhikarasampannasseva  samijjhati, — na  itarassa.  Adhikdrasampannassapi  yassa
buddhakarakadhammanam atthdya mahanto chando ca ussaho ca vayamo ca pariyetthi ca, tasseva
samijjhati, na itarassa.
(b) Tatridam chandamahantaya opammam
1. Sace hi evamassa yo sakalacakkavalagabbham ekodakibhiitam attano bahubalena uttaritvd
param gantum samattho so buddhattam papundti.
2. Yo va pana sakalacakkavalagabbham velughumbasanchannam vyiihetva nadditvd padasa
gacchanto parani gantum samattho so buddhattam papunati.
3. Yovd pana sakalacakkavalagabbham sattiyd akotetva nirantaram sattiphalaramakinnam padasa
akkamamano param gentum samattho so buddhattam papunati.
4. Yova pana sakalacakkavalagabbham vitacci tarigarabharitam padeti maddamano param gantum
samattho so buddhattam papunati.
Yo etesu ekasmimpi attano dukkaram na mafifiati. Aham etampi taritvava gantvdva param
gamissamiti evam mahantena chandena ca ussahena ca vayamena ca pariyetthiyd ca samannagato
hoti. Tassa patthand samijjhati na itarassa.

%1 An old adage:
Yam vd tamva parampara codako pana codeti so hi sabbam na passati.

%2 Kathavatthu, Anutika:
Mahdabhinihdrato patthaya hi mahdsattd niyatati vuccanti. Yathaha “Evam sabbangasampannd,
bodhiya niyata nara”ti, “Dhuvam buddho bhavissati”ti ca.

083 Sotattaki, etc.:
Evampi bodhisattanam sambharampi katam bahum.
Aladdham vydkaranam yava niyatam nabhavissati.
Devadatto yatha aaae sambharapi yathd bahu.
Paceha akusalussanna parihayanti bodhiya.
N.B.: In the third line “Yathd bahu’ has sometimes appeared as ‘Katd bahu.”

%% Cariyapitaka Atthakatha; Silakkhandhavagga-tika:

(a) Tesu yo ugghatitanfiii so sammasambuddhassa sammukhd catuppadikam gatham sunanto
samatthiipanissayo hoti. Sace savakabodhiyam adhimutto siyd.

(b) Dutiyo bhagavato sammukha catuppadikam gatham sunanto apariyosite eva gathaya
savakabodhiyam adhimutto siyd..

(c) Itaro pana bhagavato sammukhd catuppadikam gatham sutvd pariyositaya gathaya chahi

95 Suttanipata Atthakatha:

“Catuppadikam gatham sutvd tassa attham vibhajitva pariyosite ...”

% As per the unspecified textual reference:

Kim me afifiatavasena dhammam sacchikate nidha.
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As per the Commentaries:
Sacaham iccheyyam sabbakilese jhapetvd samphanavako hutvd rammanagaram paviseyyam aham
afifiatavasena pana kilese jhapatvd nibbanapattiya kiccam natthi.

%7 Commentary on the Mora Jataka:

Paccekabuddhato ti sabbafifiubodhisattanafifieva upayapariggahe fidnam mahantataram hoti.

% Subcommentary on the Mahapadana Sutta:

Tattha “Afifidtavesend”ti sadevakam lokam unndadento buddho ahutva kevalam buddhdnam savaka
bhaviipagamanavasena afifidtariipena.

089 . . . _ - ~~ — P _
Kim me ekena tittena purisena thamadassind sabbafifiutam papunitvd samtaressam sadevakam.

Cariyapitaka Atthakatha:
Tatrayam mahapurisassa upanissayasampadd. Ekantenevassayathd ajjhasayo sambodhininno hoti
sambodhi pono sambodhi pabbharo tathasattanam hitacariya. Yatocanena purimabuddhanam santike
sammasambodhiyd panidhanam katam hoti manasd vicaya ca.
Ahampi ediso sammasambuddho hutvd samma deva sattanam hitasukham nipphadeyyanti.

Re: The three classes of Perfection (Parami):
Cittapanidhito yava vacipanidhi tdva pavattd sambharaparamiyo. Vacipanidhito yava kayapanidhi
tava pavattda upaparamiyo.ayapanidhito pabhuti paramatthapdaramiyo ti apare.
N.B: The Silakkhandha-tika also states likewise.

090

%! Apadana:

Ahampi pubbabuddhesu sambodhimabhipatthayim.
Manasa yeva hutvana dhammardja asarkhaya.
%2 Manisaramafijisa:

Yam yam bhagavdtd tinno tareyyanti adind mano vaci kaya panidhdnavasena icchitam attahitam
perahitam va. Tassa panidhananuripameva nipphdadane.

9% Concluding remarks in the Sotattaki:

Imanca pakaranam nama dhammardjena desitam sotattakitinamanti veditabbam hi vififiund.
On authorship:
Garuhi dinnnamena Buddhaghosati vissuto kato therena tenayam nidana buddhagocaro.

9% Imesam sattanam maranamnama ekantikam meya ekam pabbajjam upagantva mokkhhamaggo

gavesitabbo.

9% Commentaries: Theragatha Atthakatha 2

Saradatapaso pana ‘Ahovatdhampi ayam nisabhatthero viya anagate ekassa buddhassa aggasavako
bhaveyyanti satthu desandakale uppannaparivitakkatdya afifiavihito hutvd maggaphalani pativijjhitum
ndsakkhi.

% Apadana on Moggallana Thera:

Anomadasst bhagavd lokajettho nardsabho,
vihdsi himavantamhi devasanghapurakkhato
varuno nama namena nagardaja aham tada.
Kamarupi vikubbami mahodadhi nivasaham.

Apadana on Subhiiti Thera:
Kosiyo nama namena jatilo uggatapaso
Ekiyeva adutiyo vasami nisabhe tadd.

097
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9% On the Ten Perfection, (Parami);

Dasa kho sariputta buddhakdaraka dhammda. Katame dasa danam kho sariputta buddhakdrako dhammo
silam nekkhamam pafifia viriyam khanti saccam adhitthanam metta upekkha buddhakarako dhammo.
Ime kho dasa sariputta buddhakarako dhamma.

9% Commentary on the Theragatha:

(a) Imesampi hi yathd mahabodhisattanam danddiparamihi paribyiihitd pafiiapdrami anukkamena
gabbham ganhanti paripakam gacchanti buddhafianam paripiireti.

(b) Danaparicayena hete tatthatattha bhave alobhajjhdsayataya sabbattha asarga manasi
anapekkhacitta hutvd silapariccyana samvutakayavdcataya parisuddhakdyavacikammantd
parisuddhajiod indriyesu guttadvard bhojanemattafifiuno hutvd jagariyanuyogena samapadahanti
svayam tesam jagariyanuyogo gatapaccagatikavatta vasena dipetabbo.

(c) Evam pana patipajjantanam adhikdrasampattiya appakasireneva atthasamapattiyo paficabhififia
chalabhififia adhitthanabhiitd pubbabhdga vipassand ca hatthagatayeva honti. Virydadayopana
tadantogadhdeva.

(d) Yafihyi paccekabuddhiya savakabodhiyad va atthaya dandadipusiiasambharane abbhussahanam. Idam
viriyam yam tadanuparodhassa sahanam ayam khanti. Yam dana siladisamadandvisamvadanam idam
saccam. Sabbatthakameva acalasamadanadhitthanam idam adhitthanam. Ya danasiladinam
pattitthanabhiitesu sattesu hitesita ayam mettd. Yam sattanam katavikdresu ajjhapekkhanam ayam
upekkhati evam dana sila bhavandsu sila samadhi pafifidsu ca sijjhamandsu viriyadayo siddhdeva honti.

1% Cariyapitaka Atthakatha and Silakkhandha-tika:

Lajjasatimandpassaydnam lokuttaradhammadhipatinam sila samadhi pafifid garukanam tarita tarita
tarayitinam anubuddha paccekabuddha sammasambuddhdnam parami upaparami paramatthapdarami
hi bodhittayappattito yatha vuttavibhagoti kcci.

101 .

Ibid:
Aiifie pana parapufifianumodana vasena pavattd sambhard paramiyo paresam kdrapana vasena
pavattd upapdramiyo sayam karanavasena pavattd paramattha paramiyoti vadanti.

102 =

Ekevada:
Tathd bhavasukhdvaho pufifiafianasambhdro parami. Attano nibbanasukhdvaho upapdrami. Paresam
tadubhayasukhdavaho paramatthapdramiti eke.

1% Cariyapitaka Atthakatha and Silakkhandha-tika:
Puttadaradhanadi upakarana pariccago pana dana parami. Attano angapariccago danaupapdrami.
Attano jivitapariccago danaparamatthapdramt ti.

% Buddhavamsa Atthakatha:
Danaparamiyam tava angapariccago danapdrami nama. Bahirabhandapariccago danaupapdarami
nama. ivitapariccago danaparamatthaparami nama. Eseva nayo sesaparamisupi.

1% Answer as per Visuddhuddhimagga Atthakatha:

(a) Emafihyi pubbenivisam chajand anussaranti titthiyd pakatisdwakd mahdsavakd aggasavaka
paccekabuddha buddhati.

(b) Tattha titthiyd cattalisamyeva kappe anussaranti na tato param. Kasmd dubbala pufifiattd.
Tesafihyi namaripapariccheda virahitatta dubbalapafifioti.

(c) Pakatisqvaka kappasatampi kappasahassampi anussaranti yeva balavapafifiattd. Asiti
mahdsavaka satasahassakappe anussaranti. Dve aggasavaka ekam asaricheyyam satasahassafica.

(d) Paccekabuddha dveasancheyyani satasahassafica. Ettakohi etesam abhiniharo. Buddhanam pana
paricchedondama natthi.
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106 .
Commentaries on the Suttas:

Tesu pana mandapafifiatitthiyd anekajati sahassamattam anussaranti. Majjhimapafiida dasa
samvattakappani. Jikkhapafiiia cattalisamyeva kappe anussaranti. Natato param.

197 Theragatha Atthakatha:
Ayampi purimabuddhesu katadhikaro. Tatthatatthabhave pufifiani upacinanto kassapa dasabalassakdale.

1% Samantapasadika Atthakatha and Visuddhimagga Atthakatha:

Bhagava pana tiricchanagatanampi anusdsanippadanena satthdyeva tepi hi bhagavato
dhammassavanena upanissaya sampattim patvd taya eva upanissaya sampattiya dutiye tatiyevd
attabhdve maggaphalabhagino honti. Mandiikadevaputtadayo hi cetthanidassanam.

% Milapannasa Atthakatha on the Ciilasaccaka Sutta:

Atha bhagavd yasma licchavihi saccakassa dinnam, na bhagavato. Saccakena pana bhagavato dinnam,
tasma tamattham dipento yam kho, aggivessanatiadimaha. Iti bhagavd niganthassa matena vindyeva
attano dinnam dakkhinam niganthassa niyydtesi, sa cassa andgate visand bhavissatiti.

"% Milapannasa Atthakatha on the Mahasaccaka Sutta:

(a) Bhagavata imassa niganthassa dve suttani kathitani. Purimasuttam eko bhdnavdro, idam
diyaddho, iti addhatiye bhanavdre sutvapi ayam nigantho neva abhisamayam patto, na pabbajito,
na saranesu patitthito. Kasma etassa bhagava dhammam desesiti? Anagate visanatthdaya.

(b) Passati hi bhagava, “imassa idani upanissayo natthi, mayham pana parinibbanato samadhikanam
dvinnam vassasatanam accayena tambapannidipe sisanam patitthahissati. Tatrayam kulaghare
nibbattitvd sampatte kale pabbajitvd tini pitakani uggahetvd vipassanam vaddhetvd saha
patisambhidahi arahattam patvad kalabuddharakkhito ndma mahakhindsavo bhavissati”ti. Idam
disva anagate vasanatthaya dhammam desesi.

"' Milindapafiha:

Na mahardja dhutangunesu pubbdsevanam vind ekissayeva jatiya arahatta sacchikiriyd hoti.

"2 Mahasatipatthana Sutta Tika:

Paccekabodhiyd  upanissayasampada  kappanam  dve  asancheyyani  satasahassafica
tajjapufifiaiianasambhara sambharanam. Savakabodhiya aggasdvakanam ekam asaricheyyam
kappasatasahassafica mahdsadvakanam kappasatasahassameva. Itaresam atitasu  jatisu
vivattasannissayavasena nibbattitam nibbedhabhagiyam kusalam.

" Tika:

Upanissaya sampattanti tihetuka patisandhiadikam maggaphaladhigamanassa balavakaranam.

14 xye g N
Vimativinodami Tika:

Sare nimittam aggahesiti pubbabuddhuppadesu saddhammassavanaparicayena dhammo eso vuccatiti
sereakdaram ganhi. Pubbabhiyogavaseneva hi idisanam tiricehdndnam dhammassavanddisu pasado
uppajjati vaggulitadinam viya.

" Vimanavatthu Atthakatha on the Mandiikadevaputta:

Tasmim khane eko mandiiko pokkharaniyo agantvd dhammo eso vuccatiti dhammasafifidya
sarenimittam ganhanto parisapariyanle nippajji..

"€ Theragatha Atthakatha and Apadana Atthakatha:
Ayampi purimabuddhesu katadhikaro tatthatatthabhave pufifiani upacinanto kassapadasabalakadle
kulaghare nibbatto.
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" Mahapadana Sutta, Dighanikaya:

Kicchena me adhigatam, halam dani pakasitum,
Raga dosaparetehi, nayam dhammo susambudho.

"8 Commentary on the Mahapadana Sutta:

Ayafica dhammo pathavisandharaka udakakkhandho viya gambhiro. Pabbatena paticchadetvd thapito
sasapo viya duddaso. Satadhabinnassa valassa kotiyad kotim patipddanam viya duranubodho. Nanu
mayd hi imam dhammam pativijjhitum vayamantena adinna danam nama natthi. Arakkhitam silam
nama natthi. Aparipiritd kdci parami nama natthi. Tassa me nirussaham viya marabalam vidha
mantassapi pathavi na kampittha. Pathamayame pubbanivasam anussaarantassipi na kampittha,
majjhimayame dibbacakkhum visodhentassipi na kampittha, pacchimayame pana paticcasamuppadam
pativijjhantasseva me dasasahassi lokadhdtu kampittha.

" Iti madisenapi tikkhafidnena kicchenevayam dhammo patividdho tam lokiya mahdjand katham
pativijjhissanti”ti dhamma gambhiratd paccavekkhananubhdvendpi evam cittam namiti veditabbam.

120
Answer per Commentary:

Tatiyakotthase paccutthaya nisiditoa purima buddhanam santike danasiladivasena katadhikara puggala
dassanattham buddha cakkhuna lokam voloketi.

21 Commentary on the Mahapadana Sutta:

Bhavissantiti purimabuddhesu dasa pufifiakiriyavatthu vasena katadhikard paripakagata padumani viya
suriyasmisamphassam dhammadesanam yeva akankhamand catuppadika gatha vasane ariyabhiimim
okkamanaraha na eko, na dve, anekasatasahassa dhammassa afifiataro bhavissantiti dassehi

c.f. Uruvela Sutta and Saratthadipani-tika.
22 Jinalankara-tika:
Katasubhajanatanti pubbabuddhanam santike katapufifiajanasamoham.
2 Suttanipata Atthakatha:
Buddha paccekabuddha sammukhato catuppadika gatham sutva buddhanam buddhasidvakdnam va
sammukhd sutaya catuppadikayapi gathdya pariyosane arahattam papeti.

' Theragatha Atthakatha:
Yesafihi purimesu sammasambuddhesu paccekabuddha buddhasavakesu pi pufifiakiriye vasena
pavattitam savaka paramita sanikhdtam atthi apadanam, te sapadana.

' Therigatha Atthakatha:
Yasaiihi purimesu sammasambuddhesu paccekabuddhesu savaka buddhesu va pufifiakiriyavasena
katadhikaratasankhatam atthi apadanam, td sapadand.

1?6 Suttanipata Atthakatha:

Paccekabuddha sayameva bujjhanti, na pare bodhenti. Attharasameva pativijjhanti, na dhammarasam.
Na hi te lokuttaradhammam pafifiattam dropetvd desetum sakkonti. Miigena ditthasupino viya
vanacarakena nagare sdyitabyafijanaraso viya ca nesam dhammabhisamayo hoti.

127 .
Commentaries:

Api purimabuddhesu katadhikaro tattha tattha bhave pufifiani upacinanto kassapadasabalassa kale
kulaghare nibbatto.

128 P . . oo J ~ - — . Lo
Kesam hi visayo esa patittham ke labhissare vind kammasamadana fianasaimimahesing.

' Petakapadesa:

Duve hetii duve paccayad savakassa sammaditthiya uppdadaya. Paratoca ghoso saccanusandhi
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ajjhattafica yonisomanisikaro. cf. Verafijaka Sutta, Milapanndsa:

130 Commentary on the Verafijaka Sutta, Mulapannasa Atthakatha:

(a) Sammaditthiya uppadayati vipassandsammaditthiyd ca maggasamma ditthiya ca. Paratoghoso
ti sappayadhammassavanam yoniso manasikdroti attano upaya manasikdro, tattha savakesu
dhammasenapatino pi dve paccayd laddhum vattantiyeva.

(b)  Thero hi kappasatasahassadhikam ekam asarikhyeyyam paramiyo piretvdpi attano dhammatiya
anumattampi kilesam pajahitum nasakkhi. “Ye dhamma hetuppabhavdti assajittharato imam gatham
sutvavassa pativedho jato. Paccekabuddhanam pana sabbafifiubuddhanafica paratoghosa kammam
natthi, yonisomanasikdrasmim yeva thatvd paccekabodhifica sabbafifiutafifidnafica nibbattenti.

131

Apadana:
Ito dutiyake kappe ... devilonama sambuddha agifichi purato mama.

32 Anantare ito kappe rdjd huvara dassano sattaratanasampanno sakkavatti mahapphala.

3 Commentary on the Mahapadana Sutta of the Dighanikaya:

Yasma capana yasmim kappe buddha uppajjanti tasmim yeva cakkavattino uppajjanti buddha ca
kadaci karahaci uppajjanti, tasma dullabhadassanatthendpi ratanam.

¥ Buddhavamsa Atthakatha:
Duvidho kappo sufifiakappo asufiiakappo cati. Tattha sufifiakappe buddhapaccekabuddha ca
cakkavattino ca na uppajjanti. Tasma gunavantapuggala sufifiattd sufifiakappoti vuccati.

% Suttanipata Atthakatha:
Paccekabuddha buddhe apatvd buddhanam uppajjana kiileyeva uppajjanti.

% Sotattaki:
(a) Sufifid asufifid duvidhd asaricheyyad pakasitd. Asufifid ca asaricheyyd buddhuppadehi mandita.
(b) Buddha paccekabuddhaca savakd cakkavattino sufifiasmim asaricheyye nuppajjanti mahiddhikd.

% Saratthasangaha:

Paccekabuddha buddhe apatvd buddhdanam uppajjanakaleyeva uppajjantiti idam vassasatasahassato
hetthimam vassasatato uparimam buddhanam uppajjitabbakalam.

Kalam:
Sandhaya vuttam. Kasmd updlittherapadanddisu ito dutiyakappepi paccekabuddhanam
uppapattipafifidyanato.

% Suttanipata Atthakatha:
Sabbabuddha samvattamane kappe na uppajjanti. Vivattamane kappe uppajjanti. Paccekabuddha
buddhanam antard uppajjanakale yeva uppajjanti.

% Mahapadana Sutta Atthakatha:
Yasmim kappe buddha uppajjanti tasmimyeva cakkavattino uppajjanti.

0 “Sarigham samaggam bhetvana kappam nirayamhi paccati.Sarigam samaggam katvana kappam
saggamhi medati.”

! Subcommentary on the Mahapadana Sutta:

Sattanam papajigucchanena vigatakalako pufifiapasutataya mandabhiito yadiso kalo buddhuppadaraho.
Tadiso eva cakkavattinasampi sambhavoti dha yasma pandatiadim. Upamanavasena cetam vuttam.
Upamano pameyyanafica na accantameva sadisatd. Tasma yatha buddha kaddci karahaci uppajjanti.
Na katha cakkavattino. Evam santepi cakkavattivattapiranassapi  dukkarabhdvato
dullabhuppadayevati imina dullabhuppadald samafifiena tesam dullabhadassanatd vuttati veditabbam.
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12 Anguttara Atthakatha, Saratthadipani-tika:

Asarikhyeyyepi kappe buddhesu anuppajjentesu ekasattopi parinibbatum na sakkoti. Tadapi tuccha
nibbanadhatiiti na sakkad vattum.

¥ Re: Q.14:

Eight factors required for firm prediction as a future Buddha:

(a) Manusattam lingasampatti hetu sattharadassanam pabbajja gunasampatti adhikdro ca chandatd.
Atthadhamma samodhand abhinihdro samijjhati.

Five factors required for firm prediction as a future Paccekabuddha:

(b) Manussatam liigasampatti vigatasavadassanam adhikdroca chandatd ete abhiniharakdrand.

Two factors required for firm prediction as a future Arahant Disciple (Savaka):

(c) Adhikaro ca chandata.

4 Suttanipata Atthakatha:
“Abhiniharo”ti miila padanassetam adhivacanam.

5 Cariyapitaka: Atthakatha:
Evam atthangasamanndgato pandyam abhinihdro atthato tesam atfthannam angdnam
samodhanavasappavatto cittuppadoti veditabbo.

*6 Buddhavamsa Atthakatha:
“Abhintharo”ti abhinihdaro nama buddhabhavattham manasam banditod vyakaranam aladdhd na
utthahissami ti viriyam adhitthaya nippajjanam.

7 Patisambhidamagga, Ganthi:

Abhiniharoti mulapanidhi paribhavita pufifiupayoca.
8 Suttanipata Atthakatha:
Vigatasavadassananti buddha paccekabuddha buddhasavakanam yassa kassaci dassananti attho.

9" Ppatha Jataka Atthakatha:

Hetusampannassapi jivamanaka buddhasseva santike patthentassa patthand samijjhati, parinibbhute
buddhe cetiyasantike va bodhimiile va patthentassa na samijjhati.

%0 Cariyapitaka: Atthakatha:

Sattharadassananti satthusammukhibhdavo. Dharamdanakabuddhasseva hi santike patthentassa patthana
samijjhati, parinibbute pana bhagavati cetiyassa santike va bodhimile vd patimaya va
paccekabuddhabuddhasdvakanam vd santike patthand na samijjhati. Kasma? Adhikdrassa
balavabhavabhavato. Buddhanam eva pana santike patthand samijjhati, ajjhasayassa uldrabhdvena
tadadhikdarassa balavabhavapattito.

1 Buddhavamsa Atthakatha:
Bhabbabhabbake fiatvd kammavipakaparicchedafianena paricchinditod vydkatum asamatthattd.

2 Suttanipata Atthakatha and Apadana Atthakatha:

Tattha vigatasavadassananti buddhapaccekabuddhabuddhasdvakanam yassa kassaci dassananti attho.
8 Theragatha Atthakatha:

Tathapi dve aggasavakdpi mahdasdvakesu antogathd. Tehi savaka paramifidnassa matthaka pattiya

savakesu aggadhammadhigamena aggatthane thitapi abhintharamahantatd samarifiena mahasavakdtipi
vuccanti.

> Theragatha Atthakatha:
Itare pana pakatisavakehi satisaya mahabhinihdrd. Tathd hi te padumuttarassa bhagavato kale
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katapanidhana. Tato eva satisayam abhififidsamdpattisu vasino pabhinnapatisambhida ca. Kamam
sabbepi arahanto silavisuddhiddike sampadetvd catiisu satipatthanesu patitthitacittd satta bojjharige
yathabhiitam bhavetvd maggapatipatiya anavasesato kilese khepetva aggaphale patitthahanti, tathapi
yatha saddhavimuttato ditthippattassa, pafifidvimuttato ca ubhatobhdgavimuttassa pubbabhaga
bhavandviseso addha icchito viseso, evam abhinihdramahantatipubbayogamahantatihi attasantane
satisayagunavisesassa nipphaditatta siladigunehi mahantd savakati mahdsavaka.

1 Buddhavamsa:

Yadimassa lokandthassa virijjhissama sisanam.
Andgatamhi addhane hessama sammukhd imam.
Yatha manussa nadim tarantd patitittham virajjhiya.
Hettha tittham gahetvana uttaranti mahanadim.
Evameva mayam sabbe yade muficami mam jinam.
Andgatamhi addhane hessama sammukhd imam.

1% Patha Jataka Atthakatha, Jatattaki Nidana:

Mahajano dipatikaradasabalassa vacamam sutva sumedhatapaso kira buddhabijam buddhatikuroti
hatthatuttho ahosi. Yathanama puriso nadim taranto ujukena titthena uttaritum asakkonti hettha
titthena uttarati. Evameva mayam dipatikaradasabalassa sisane maggaphalam alabhamana anagate
yada tvam buddho bhavissasi. Tada tava sammukhd maggaphalam sacchikatum samattha
bhaveyyamati patthanam patthayimsu.

%7 Theragatha Atthakatha:
Evam vivatta udissa uppaditakusalacittam satdshassadhika catu asankhyijjya kalantrepi
vimokkhadhigamassa upanissayo na hotiti na sakka vatthum.

%8 Mahapadana Sutta Tika:

Yasmad ca buddhanam desand nama desanaya bhdjanabhiitanam puggalanam fianabalanuriipd. Na
attano fianabalanuripa. Tasma tattha aggasavakanam mahdasavakanam tadisanafica devabrahmanam
vasena desand vittharitd. Idapana pakatisdvakdanam tadisanafica devatanam pubbenivasam kathento
sattannameva buddhanam pubbenivasam katheti.

1 Commentary on the Mahapadana Sutta, Maha Vagga:

Bhagava kira tesam iddhimaya pattha civarassupanissayam olokanto anekdsu jatisu ctvaradanddini
disva etha bhikkhavoti adimaha.

1 Subcommentary on the above:

Crvard dini ticivarddi atthaparikkharadanam sandhdyaha. Yo hi civarddike atthaparikkhare
patthacivarameva vd sotdpanndadiariyassa upthujjanasseva va silasampannassa datvd idam
parikkhdaradanam andgate ehibhikkhubhdvaya paccayo hotiiti patthanam patthapesi. Tassa ca sati
adhikdarasampattiyam buddhanam sammukhibhdve iddhimayaparikkhara labhaya samvattatiti
veditabbam.

¢! Ayatana Yamaka, Miilatika:

Na hi tasam sabbasam tasmim bhave pavatte purisindriyam na uppajjissati lingaparivattana-
sambhava.

2 Indriya Yamaka:

Ya ca itthiyo eteneva bhavena katicibhave dassetva parinibbayissanti tasam upapajjantinam. Tasam
itthindriyam uppajjissati. No ca tasam purisindriyam uppajjissati.
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'8 Miila-tika referred to above:

Bhavantare tassa tassa dyatanasantanassa yo adi uppado patisandhiyam pavatteca bhavissati. So
anagatuppddo tabbhave na vuccati. Addhd paccuppannanantogadhatta.

¢ Anguttaranikaya Ekanipata Atthakatha:

Ariyasavakoti atthi ariyo na savako. Seyyathapi buddha paccekabuddha ca. Atthi sqvako na ca ariyo.
Seyyathapi gihi anagataphalo. Atthi neva ariyo na savako. Seyyathapi puthi titthiyd. Atthi ariyoceva
savakoea. Seyyathapi samano sakyaputtiyo agataphato vififiatasasano. Idha pana gihivd hetu pabbajitovd.
Y0 koci sutavati ettha vuttassa atthassa vasena sutasampanno. Ayam ariyasavakoti veditabbo.

1% Milindapafiha:
Nagare mahdrdja sdavatthiyd paficakotimatta ariyasivaka bhagavato upasakaupdsikayo
sattapannasadasasahassini-tini ca sahassani andgamiphale patitthita. Te sabbe pi gihi yeva. Na
pabbajjitd. Nagare rdjajahe pafifidsasatasahassini tini ca satasahassini ariyasavaka bhagavato
upasakaupasikayo.

166 Subcommentary on the Sonadandaa Sutta, Silakkhandha-tika:

Yasma catuvisatiyd thanesu asaricheyyd aprimeyyd devamanussa maggaphaldmatam pivimsu.
Kotisatasahassa pamanendpi bahiieva. Tasma anuttaracarasikkhapana vasena bhagava bahiinam
dacariyo.

17 Samantabhaddika or Anagatavamsa:

Catuvisati asatikhyeyya sattacattalisa kotisatasahassasarikha paricchinne veneyya passi.

18 Sotattaki, Tathagatuppatti:

Catuvisati asaricheyyd, Satthiceva ca kotiyo
Pananisatasahassani, eko buddho pamocati.
19 Jinalankara:
Catuvisati asaricheyyappamane satte marabandanato mocetvd anupada parinibbanapatta buddhayeva
ganana visesoti eke.

70 Cariyapitaka Atthakatha:

Asarkhyeyyeti ettha sarikhatum na sakkoti asanikhyeyya. Gananam atikkantati attho. Asarikhkeyyanti
eko ganana visesoti eke.

7 Jinalankara-tika:

Asankhiyananti gananapatham atitanam ida sarichdsaddho aparimeyye vattati.

72 Udana Atthakatha:

Tassa bhagavato hi dhammasakkapavattana suttantadesanaya afifiatakondufifiapamukha attharassa
brahma kotiyu dhammam pativijjhimsu. Evam yava subhaddhaparibbajaka vinayand
dhammapatividdhasattdnam ganand natthi. Mahdasamayasuttam mangalasuttam calarahulovadasuttam
samacittasuttanti imesam catunnam suttdnam desandkale abhisamayapatta sattdnam paricchedo
natthi.

7 Anguttara Atthakatha:

Buddhakale ca pana ekekasmim asaricheyyapi sattd amatam dvdadenti.

7 Sutta Nipata Atthakatha, Khuddakapatha Atthakatha on the Mangala Sutta:
Evaiica bhagavatd nitthapitdya desandya pariyosane kotisatasahassadevatdyo arahattam papunimsu,
sotapatti sakadagami andgamiphala sampattanam ganand asankhyeyyd ahosi.
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17> Mahapadana Sutta Atthakatha:

(a) Yatheva hi tani catubbidhani pupphani evameva ugghatitafifiii vipaficitafifii neyyo padaparamoti
cattaro puggald.

(b) Tattha yassa upggalassa saha udahatavelaya dhammaghisamayo hoti. Ayam vuccati puggalo
ugghatitafifiii

(c) Yassa puggalassa samkittena bhasitassa vittharena atthe vibhajiyamane dhammabhisamayo hoti.
Ayam vuccati puggalo vipaficitafifii

(d) Yassa puggalassa uddesato paripucchato yonisomanasikaroto kalydanamitte sevato bhajato
payirupasato anupubbena dhammabhisamayo hoti. Ayam vuccati puggalo neyyo.

(e) Yassa puggalassa bahumpi bhanantassa bahumpi sunato bahumpi ganhato bahumpi dharayato
bahumpi vacayato na taya jatiya dhammabhisamayo hoti. Ayam vuccati puggalo padaparamo.

(f)  Tattha bhagavad uppalavanddi sadisam dasasahassilokadhdatum olokento ajjapupphanakani viya
ugghatitafifii. Sve pupphanakdni viya vipaficitaiifii. Tatiyadivase pupphakaniviya neyyo.
Macchakacchapa bhakkhani viya padaparamoti addasa.

(§) Passanto ca ettakd apparajakkhd. Ettakd mahdrajakkha. Tatrapi ettakd ugghatitafifiiiti evam
sabba karato addasa.

(h) Tattha tinnam puggalanam imasmimyeva attabhave bhagavato chammadesand attham sadheti.
Padaparamam andagate vdsanatthaya hoti. Atha bhagavd imesam catunnam puggalanam
atthdvaham dhammadesanam disvd desetukdmatam uppaditvd puna sabbesupi tisu bhavesu
sabbe satte bhabba bhabbavasena dve kotthdse akdsi.

(i) Tattha sabbepi abhabbapuggale pahaya bhabbapuggale eva fidnena parigga hetvd ettakd ragacaritd
ettakd dosa moha vitakka saddhd buddhi caritati cha kotthase akdsi. Evam katva dhammam
desessamiti cintesi.

176 Re: Questions 17-20: Mahapadana Sutta Atthakatha:

Afifiada pana dighayukadevaloke nibbattd na ydvatayukam titthanti. Kasma tattha paraminam
duppiraniyattha. Te adhimuttikalam kariyam katva manussapathe yeva nibbattanti. Paraminam
purentd pana yathd idani ekena attabhavena sabbafifiutam upanetum sakkon ti. Evam sabbaso
piritatthd tadapi vipassibodhisatto tattha yavatayukam atthdsi.

77 Cariyapitaka: Atthakatha:

(a) Yassam hi jatiyam mahabodhisattena mahapanidhanam nibbattanti. Tato patthdya yava
carimattabhdva na sandma jati upalabbhati. Ya sabbena sabbam bodhisambhara tarahitd siya
antamaso damaparamimattam upadaya. Ayampi niyatipatitanam bodhisattanam dhammata.

() Yava ca te kammadisu vasibhavam na pdpunanti. Tava sappadesampi sambhdresu payoga-
mappajjanti. Yadd pana sabbaso kammadisu vasibhdvapatta honti. Atha tato patthaya nippadesato
eva bodhisambharesu samihanasataccakiriya sampajjati. Sakkaccakarita pana sabbakalam hoti.

Mahapadana Sutta-tika:

Yasma purimabuddhanam mahabodhisattanam paccekabuddhanafica nibbattiya savakabodhisattanam
savakabodhiya abhintharo savakaparamiya sambharanam paripdcanafica buddhakkhattabhiite
imasmim cakkavale jambudipe eva ijjhati na afifiattha. Vineyydanam vinayattho ca buddhuppadoti
aggasavaka mahdsavakadi vineyya visesda pekkhaya etasmim jambudipe eva buddha nibbattanti. Na
sesadipesu.

179

178

Mahaparinibbana Sutta:

Abhijanami kho pandham, dnanda, anekasatam khattiyaparisam upasankamitd. Tatrapi mayad
sannisinnapubbam ceva sallapitapubbafica sakacchd ca samdpajjitapubbd. Tattha yadisako tesam
vanno hoti, tadisako mayham vanno hoti. Yadisako tesam saro hoti, tadisako mayham saro hoti.
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Dhammiyd kathaya sandassemi samadapemi samuttejemi sampahamsemi. Bhdsamanafica mam na
jananti — ‘Ko nu kho ayam bhdasati devo vd manusso va'ti? Dhammiyd kathdya sandassetvd
samadapetvd samuttejetva sampahamsetvd antaradhayami. Antarahitafica mam na jananti — ‘Ko
nu kho ayam antarahito devo vd manusso va'ti?

180 Anamataggasamyuttam Atthakatha:

Imamha cakkavala satta paracakkavalam, paracakkavald ca imam cakkavalam samsaranti. Tesu
imasmim cakkavale

'8 Commentaries on the Digha, Majjhima, Anguttara, and Samyuttanikaya:

Manussaloke pi na afifiasmim cakkavdle imasmim yeva cakkavale uppajjati. Tatrapi na sabbathanesu.
Inratthimayadisiya jarigalamnama nigamo ... (Pe) ... Orato majjhe. Evam paricchinnena ayamato
tileaguesate vitthdarato addhatileaguesate parikkhepato navayojana sate majjhimadese uppajjati. Na
kevalafica Tathagato. Paccekabuddhd aggasavaka asitimahdatherd afifiepi gunavantd uppajjanti.
Buddhamata buddhapitd cakkavattiraja afifieca sarapattd brahmana gahapatika ettheva uppajjanti.

182 yinaya Mahavagga (V.i.197):

Tatrime paccantimd janapadd — puratthimaya disaya gajangalam [kajarigalam (si. syd.)] nama nigamo,
tassa parena mahdsald, tato pard paccantimd janapada, orato majjhe; puratthimadakkhindaya disaya
sallavati [salalavatt (si.)] nama nadi, tato pard paccantimd janapada, orato majjhe; dakkhindaya disaya
setakannikam ndma nigamo, tato pard paccantimd janapada, orato majjhe; pacchimaya disaya
thitnam nama brahmanagamo, tato pard paccantimd janapadd, orato majjhe; uttardya disdya
usiraddhajo nama pabbato, tato pard paccantimd janapada, orato majjhe.

'8 Anguttara Atthakatha:
Api ca upadaya majjhimadeso labbhati. Sakalopi hi jambudipo majjhimadeso nama. Sesadipa
paceantimajanapada. Tampadipe anurddhapuram majjhimadeso nama. Seso paccantoti veditabbo.

¥ Subcommentary on the above:

Upadaya pi majjhimadeso babbhati. Yatha gati bhikkhitnam bhikkhuninam upasakanam updsikanam
afifiesampi kammavadi kiriyavadi vififiujatikanam. So patiripadesavdsoti vuccati. Tendha sakalopiti
adim.

185 Suttanipata Atthakatha, Khuddakapatha Atthakatha, on the Mangala Sutta:
Patiriipadesavdso nama yattha catasso parisa vicaranti. Danddini pufifiakiriyavatthiinica vattanti.
Navangasatthusasanam dibbati.

186 .
Conclusion:

1. Sasane dani yaneke, dhammavinaya kovidd.
Yassa pabhavanibaddha, subba te payaso jand.
2. Tesa mafifiatare nassa, ganthipada visodhino.
Padamulamhi therassa, nippacca dhammagahing.
3. Maya Nandbhivamsena, takkatdyattha nissayam.
Satikharontena yam laddham, vipulam tassa tejasa.
4. Dhammena rajano bhiimim, rakkhantu hitacetasa.
Appamattd jana hontu, sambhodhittayabhagino ti.
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