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Preface

This book forms the later portion of Volume one, Part
one, of the Great Chronicle of Buddhas, the state Buddha
Sasana Council’s version, by the most Venerable Mingun
Sayadaw Bhaddanta Vicittasarabhivamsa, Tipitakadhara,
Dhammabhanddagarika, Agga Mahapandita, Adhidhaja
Maharatthaguru.

Volume One, Part One of the treatise was brought
out on the Full-moon day of Tazaungmon, 1352 M. E
(1st November 1990) in time for the 79th birthday Venera-
tion Ceremony of the Venerable Sayadaw. We have
successfully endeavoured to bring out this book in com-
memoration of the Venerable Sayadaw's 80th birthday
Jubilee which is being celebrated by members of the
Sangha and the laity alike in various centres all over

Myanmar.

This book deals with elaborate explanations of various
doctrinal points which arise in the earlier portion of
Volume One, Part One which ends with the story of the
Hermit Sumedha, his reflections on Perfections, and his
entering a great forest in the Himalayas with a strong
determination to practise and fulfiil the Ten Perfections.

In particular it gives an elaborate expositions on the
Ten Perfections treating each of them with meticulous
thoroughness quating the whole range of autorities in the
Tipitaka. The Ten Perfections are to be fulfilled by all
those who work for spiritual upliftment to all lavels of
attainments - Buddhahood, Pacceka Buddhahood or Arahat-
ship. We hope this book will be found particulary useful
to those who are walking the Eightfold Noble Path but
who have not had a Buddhist background.

Ti=Ni
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On this auspicious day of the 80th birthdav of the
Venerable Sayadaw, we are most rejoiced to be able to
honour him with the English rendering of the first volume
of his work on the Great Chronicle of Buddhas.

We would like to repeat here our wishes that have
been expressed in our Foreword to the previous part of
this volume:

“‘May the Venerable Sayadaw be bhlessed with long
life and good health so that he may continue on render-
ing invaluable services for the welfare and happiness of
all mankind."”

U Ko Lay U Tin Lwin

Dated, Yangon
The 4th Wazing of Tazaungmon, 1353 m.e.,
The 10th November 1991.
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The Anudipani
On the Great Chronicle of Buddhas

Foreword

The word anudipani is purely Pali, anu meaning ‘further’
and dipani ‘ explanation’ ; hence ‘further explanation' of
what is not explicit in the original writing is called
anudipani. After the Venerable Ledi Sayadaw had written
an exegetical work Paramatthadipani on the Abhidhammat-
thasangaha, he composed another work, entitled Anudipani,
to explain again what is vague in the Paramatthadipani.

Similarly, an expository work under the title of Anu-
dipani on some words and passages of the Great Chronicle
which deserve elaboration or explication is written here
separately as a supplement. Had the expositions been
included in the original work, readers would find the tex-
tual expressions and their meanings all in confusion.
That would be a distraction for readers. Therefore it is
deemed necessary to compile comprehensive notes on.
important points and topics in the Text as a supplement,
Anudipani, for the benefit of serious students of the Great

+ Chronicle.

It is hoped that, by going through the Anudipani,
difficult subjects in the Chronicle would become more
easily understandable and profound meanings of some
usages would become clearer. Therefore it is suggested
that after reading the Cronicle, readers study the
Anudipani with great care. May they understand easily
the deep and important meanings that might otherwise
remain unrevealed or overlooked.

Ti=Ni
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2 THE GREAT CHRONICLE OF BUDDHAS
The Anudipani - Futher Explanations
Definition of Parami (p. 17)

The set of ten virtues including Dana (Alms-giving),
Sila (Morality), etc., ts called Parami, Perfections.

A Bodhisatta ( Future Buddha), being endowed with
these ten virtues such as Dana, Sila, etc., is known as a
Parama or Extraordinary Personality. On this basis, there-
fore, the etymology of Parami is: Paramanam bhavo (state
of Extraordinary Personalities), which is derived from two
things: the knowledge of those who see and know
them as such and the saying of those who see and know
them that they really are. An alternative etymology is
Paramanam kammam (work of Extraordinary Personalities);
hence their course of conduct, consisting of Dana, Sila,
etc., is called Parami.

The order of the ten Perfections should be known by
the following verse:

Danam silan ca nekkhammam
panna viriyena pancamam
khanti saccam adhitthanam
mett’ upekkha ti te dasa.

Alms-giving, Morality, Renunciation,
Wisdom, Energy as the fifth,
Forbearance, Truthfulness, Resclution,
Loving-kindness and Equanimity;

all these make ten (Perfections).

Each perfection is of three categories, namely,
Parami EOrdinary Perfection), Upa-Parami (Higher Perfec-
tion) and Paramattha-Parami (Highest Perfection), (For
instance, Dana is of three categories: (I) Danﬁa-Paramn
(Ordinary Perfection of Alms-giving), (2) Dana Upa-
parami (Higher Perfection of Alms -giving) and Dana
Paramattha Parami (Highest Perfection of Alms-giving). So
are Sila and each of the remaining virtues.] Thus there
are thirty kinds of Perfection in its detailed enumeration.

Ti=mNi
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ADHIMUTTIMARANA 3

Difference between Parami, Upapiraﬁi’ and
Paramattha-paranii.

With regard to tixese three categories, (1) properties
such as one's own gold, silver, etc.’and family memkers
such as one's own children and wife, (2) limbs big and
small such as one's own hands, legs, etc. and (3) one’s
own life should be noted first. Thenreferring to Dana,
(1) Gift of properties is Dana-parami (2) Gift of limbs
big and small is Dana-upaparami and (3) Gift of life is
Dana-paramatthaparami.

Similarly (1) observance of morality at the sacrifice
of properties (2) observance of morality at the sacrifice
of limbs big and small and (3) observance of moralit
at the sacrifice of life are to be understood as Sila-parami
Sila-Upaparami and Sila-pramatthaparami respectively. In
the case of the remaining eight perfections, too, the same
way of classification should be applied.

Different views held by different commentators. may
be looked up in the exposition of the word ‘ko vibhago®
in the Pakinnaka Katha of the Cariya Pitaka Commentary.

Adhimuttimarana (p.18)

Voluntary passing away by self-determination 1is
called Adhimuttimarana. It is the kind of death that takes
place as soon as one resolves ‘‘May death come unto me."”’
Such a death could happen only to Future Buddhas, not
to others.

When a future Buddha is reborn, sometime in a Deva
or a Brahma world where the span of life is extremely
long, he is aware of the fact that, living in a celestial
world, he has no chance whatever to fulfil and cultivate
Perfectons, Sacrifices and Practices, and feels such a
lengthy life in that celestial abode is boredom. Then
after entering his mansion, he shuts his eyes and no
sooner has he resolved, ‘‘May my life-faculty cease to
be", than he experiences the impact of death and passes

Ti=Ni



http://www.dhammadownload.com

4 THE GREAT CHRONICLE OF BUDDHAS

away from that divine realm. Indeed his resolution
materialises partly because he has little attachment to his
body as he has particularly conditioned the continuity of
his body by attaining higher knowledge and partly because
his resolution based on overwhelming compassion for
beings is intense and pure.

As he has control of mind, so has he control of deed:
accordingly, when he dies such a voluntary death, he is
reborn in the human world as a prince, a brahmin, etc.
so that he can fulfil any Perfections he wishes to. That is
why, though our Future Buddha Gotama had lived in
many an existence in the Brahma abode without losing
his attainment of jhana, he existed only for a short time
in that Brahma world and died voluntarily and passed
from the Brahma existence into the human existence and
built up elements of Perfections.

Kappa or Aeon (p.34)

“What is called o g> (kambha) in Myanmar is kappa in Pali.
Therefore it is said in the text of the Buddhavamsa: ‘‘kappe
ca satasahasse, caturo ca asankhiye ' etc,

The duration of a kappa cannot be calculated by the
number of years. It is known only by inference. Suppose
there is a big granary which is one yojana each in length,
breadth and height and which is full of tiny mustard seeds.
You throw out just one seed each century; then all the
mustard seeds may have been thrown out, but the period
called kappa may not have come yet to an end. (From
this, it is to be inferred that the word kappa in Pali
or the word kambha in Myanmar is an extremely long
portion of time. But nowadays: that the word kambha
exactly means-such a period is forgotten, and the word
is used in the sense of the mass of the earth as in the
expressionsmgoc§4é (@arth surface), mg»s[§=3: (the globe), etc.

Ti=Ni
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ANUDIPANT ON SUMEDHA THE BRA™ MIN 5

Divisions of kappa

It should therefore be noted that kambha and kappa
a' e the same. The kappa is of six divisions: (1) Maha-
k ppa, (2) Asankhyeyya-kappa, (8) Antara-kappa, (4) Ayu-
ki ppa, (5) Hayana-kappa and (6) Vaddhana-kappa.

One Maha-kappa is made up of four Arankhyeyya-
kappas, namely, (a) the kappa in the process of dissolu-
tion (Samvatta-kappa), (b) the kappa in the state of disso~
lution (Samvattatthayl-kappa). (c) the kappa in the process
of evolution (Vwatta-kappa) and (d) the kappa in the state
of evolution (Vivattatthayi-kappa).(That is to say, these four
Asankhyeyya kappas called Samvatta Asankhyeyya-kappa,
Samvattatthayl Asankhyeyya-kappa, Vivatta Asankhyeyya-
kappa ‘and Vivattatthiyi Asarnkhyeyya-kappa make one
Maha-kappa).

Of these four Asankhyeyya-kappas, the Samvatta-
kappa is the period beginning from the falling of the great
rain, that heralds the dissolution of kappa till the extinct-
ion of flames if the kappa is to be dissclved by fire; or
till the receding of floods if the kappa is to be dissolved
by water; or till the cessation of storms if the kappa is to
be dissolved by the air element.

The Samvattatthayi-kappa is the period beginning
from the momen: of dissolution of the world by fire,
water or the air element till the falling of the great rain
that heralds the evolution of a new world.

The Vivatta-kappa is the period beginning from the
falling of the great rain that heralds the evolution of a
new world till the appearance of the sun, the moon, and
the stars and planets.

The Vivattatthayi-kappa is the period beginning from
the appearance “of the sun, the moon and the stars and
planets to the falling of the great rain that heralds the dis-
solution of the world.

Thus there are two kinds of kappa -dissolving rain:
one is the areat rain which falls in any kappa when it is
nearing its dissolution either by fire, or by water or by
the air element. First, there is a great downpour of rain
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6 THE GREAT CHRONICLE OF BUDDHAS

all over the universe that is to be dissolved. Then taking
advantage of the falling of the rain, people start cultiva-
tion. When there come up plants big enough for cattle
to feed on, the rain completely ceases to fall. It is the
rain that heralds the dissolution of a kappa.

The other kind is also a great downpour but it falls
when a kappa is to be dissolved by water. It is not an
ordinary rain fall, but a very unusual one, for it has

the power to smash even a rocky mountain into smithe-
reens.

(An elaborate description of the dissolution of a kappa
by fire, water or the air element is given in the chapter
on the Pubbenivasanussati Abhinna of the Visuddhimagga
translation.) The above-mentioned four Asankhyeyya-
kappas are of the same duration, which cannot be reckon-
ed in terms of years. That is why they are known as
Asankhyeyya-kappas (Aeons of Incalculable Length).

These four Asankhyeyya-kappas constitute one Maha-
kappa (Great Aeon). The Myanmar word kambha is
(sometimes) used in the sense of the Pali Maha-kappa;
the Myanmar language has no aeparate word for Asan-

khyeyya-kappa, but it adopts C!?-').Jc;u:uuﬁ“u (Asankyeyya-kap)
as a derivative from Pali.

Antara-kappa, etc.

At the beginning of the Vivattatthayi Asankheyya
kappa (i.e. at the beginning of the world) people live for
incalculable (asankheyya) years. As time goes on, they are
overcome by such mental defilements as lobha (greed),
dosa (anger), etc. and consequently their life-span
gradually decreases until it becomes only ten years. Such
a period of decrease is called Hayana-kappa in Pali or
om0 (aeon of decrease) in Myanmar.

On the contrary, owing to the occurrence and uplift
of such wholesome principles as sublime states of mind,
namely, metta (loving-kindness), etc., the life-span of
generations of their descendents doubles up step ‘by step
until it becomes incalculable -years. Such a period of
increase in life-span from ten years ta incalculable years

TlapN]
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ANUDIPANI ON SUMEDHA THE BRAHMIN 1

is called Vaddhana-kappa in Pali or om6 (aeon of in-
crease) in Myanmar. (For further details of these two
periods of increase and decrease in the human life-span,
see the Cakkavatti - Sutta of the Pathika Vagga in the
Digha Nikaya.)

Thus the life-span of human beings goes up and down
between ten years and incalculable years as they develop
meritoriousness or are overcome by their demeritorious-
ness. A pair of life-span, an increasing one and a decreas-
ing one, is called an Antara-kappa.

Three kinds of Antara-kappa

At the beginning of the world, when people’s life-span
declines from incalculable years to ten years, a change
of kappa takes place. If the decline is due to the particu-
larly overpowering state of greed, there occurs scarcity
of food and all evil persons perish during the last seven
days of the kappa. Such a round of time is called
Dubbhikkhantara-kappa or the aeon of famine.

If the decline is due to the particularly overpowering
state of bewilderment there occurs an epidemic of
diseases and all evil persons perish during the last seven
days of the kappa. Such a round of time is called
Rogantara-kappa or the aeon of diseases.

If the decline of life-span is due to the particularly
overpowering state of hatred there occur Kkillings of one
another with arms and all evil persons perish during
the last seven days of the kappa. Such a round of time
is called Satthantara-kappa or the aeon of weapons.

(According to the Visuddhimagga -Mahatika, however,
the Rogantara-kappa is brought about by the particularly
overpowering state of greed, the Satthantara-kappa by the
particularly overpowering state of hatred and the Dubbhik-
khantara-kappa by the particularly overpowering state of
bewilderment; then perish evil persons.)

The naming of each pair of life-spans - one increasing
and the other decreasing as Antara-kappa may be explained
thus: before all is dissolved either by fire, water or
the air element at the end of Vivattatthayi-Asankkhyeyya-
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8 THE GREAT CHRONICLE OF BUDDHAS

kappa and whenever the life-span becomes ten years, all
evil persons are perished with famine, diseases or
weapons. In accordance with this statement, here it
refers to the intermediate periocd of decrease between
one period of total destruction and another.

After the calamity that befalls during the final seven
days of each Antara-kappa, the name Rogantara-kappa,
Satthantara-kappa or Dubbhikkhantara-kappa is given to
the period of misfortune that befalls before the ten years’
life-span (not in the whole world but) in a limited region
such as a town or a village; if there appears an epidemic of
diseases, we say there is Rogantara-kappa in that region;
if there breaks out war, we say there is Satthantara-
kappa in that region; if there occurs starvation we
say there is Dubbhikkhantara-kappa in that region. Such
a saying is just figurative because the regional incident is
gsimilar to the cosmic. When in prayers one mentions
‘‘three kappas'' from which one wishes to be free, one
usually refers to these three great disasters.

At the completion of 64 Antara-kappas (each antara-
kappa consisting of a pair of increasing and decreasing
aeons), a Vivattathayi Asankhyeyya-kappa comes to an end.
Since there are no living beings (in human and celestial
realms) during the Samvatta Asankhyeyya—kappa, Samvattat-
thayi Asankhyeyya-kappa and Vivattatthayi Asankkhyeyya-
kappa, these kappas are not reckoned in terms of
Antara-kappa consisting of a set of increasing and
decreasing aeons. But it should be noted that each of
these Asankkhyeyya-kappas, lasting as long as 64 Antara-
kappas, are of the same duration as a Vlvattatthayx
Asankhyeyya-kappa.

Ryu kappa

Ayu-kappa means a period which is reckoned in
accordence with the span of life (ayu) of that period. If
the 11fe-span is one hundred, a century is an Ayu-kappa;
if it is one thousand, a millennium is an Ayu-kappa.

Ti=Ni
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ANUDIPANT ON SUMEDHA THE BRAHUMIN 9

When the Buddha said, *‘*Ananda, I have developed
the four Iddhipadas (bases of psychic power). If I so
desire I can live either a whole kappa or a little more
than a kappa,” the kappa therein should be taken as an
Ayu-kappa, which is the duration of life of people living
in that period. It is explained in the Atthaka Nipata of
the Anguttara Commentary that the Buddha made such a
declaration meaning to say that he could live one hundred
years on a little more if he so desired.

Mahasiva Thera, however, says, ‘‘the Ayu-kappa here
is to be taken as the Maha-kappa called Bhaddaka.'' (He
says so because he holds that the kamma that causes
rebirth in the final existence of a Buddha has the power
of prolonging his life-span for incalculable years and
because it is mentioned in the Pali Texts that Ayupalaka-
phalasamapatti, the fruition-attainment that conditions and
controls the life-sustaining mental process called
Ayusankhara, can ward off all its dangers.) But the Thera's
view is not accepted by commentators,

__ The Sanghabhedakakkhandhaka of the Vinaya
Culavagga states; ‘‘He who causes a schism of the Sangha
is reborn in Niraya, realms of continuous suffering,
and suffers there for a whole kappa.” *‘ That kappa is
the life-span of Avici, the lowest realm of continuous
suffering’”’, explains the Commentary. The life-span of
Avici inmates is equal to one eightieth of a Mahakappa
according to the Terasakanda-Tika, a voluminous Sub-
Commentary on the Vinaya. In the same work it is
particularly mentioned that one eightieth of that duration
should be reckoned as an Antara-kappa (of Avici inmates).
It therefore follows that one Mahakappa is made up of 80
Antara-kappas according to the reckoning of Avici
inmates.

It may be clarified that as mentioned above one
Mahidkappa has four Asankhyeyya-kappas, and one
Asankheyya-kappa has 84 Antara-kappas. Therefore one
Mahdkappa is equivalent to 256 Antara-kappas by human
calculations.
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10 THE GREAT CHRONICLE OF BUDDHAS

If 266 is divided by 80, the remainder is 3 1/5
Therefore 3 1/5 Antara-kappas of human beings make
one Antara-kappa of Avici inmates. (In Avici there is no
evolving and dissolving kappas as in the human world.
Since it is the place that knows suffering at all times,
the end of each dissolving kappa is not marked with
the three periods of misfortune. One eightieth of a
Mahakappa which is the life-span of Avici inmates is their
Antara-kappa. Therefore by one Antara-kappa of Avici
is meant 3 V5 Antara-kappas of human beings.)

In this way, it may be assumed that one Asankhyeyya-
kappa is equal to 64 Antara-kappas of human beings and
20 Antara-kappas of Avici inmates. Therefore when some
Pali texts (such as the Visuddhi-magga Maha-Tika, the
Abhidhammattha - vibhavani Tika, etc.) say that one
Asankhyeyya-kappa contains either 64 or 20 Antara-kappas,
the figures do not contradict each other. The difference
between the numbers (64 and 20) lies only in the manner
of calculation. It should be noted that the two are of the
same length of time.

A particularly noteworthy thing is a statement in the
Sammohavinodani, the Commentary on the Abhidhamma
Vibhanga. In the exposition of Nana-vibhanga, it is said:
“‘Only Sarighabhedaka-kamma (the act of causing schism
in the Sangha) results in suffering a whole kappa. Should
a man owing to his such act be reborn in Avici at the
beginning or in the middle of the kappa, he would gain
release only when the kappa dissolves, If he were reborn
in that realm of suffering today and if the kappa dissolves
tfomorrow, he should then suffer just one day and would
be free tomorrow. (But) there is no such possibility.”

On account of this statement there are some who
opine that “The Sanghabhedaka-kamma leads to niraya
for the whole aeon (in the sense of Mahakappa); he who
commits this kamma gains freedom only when the kappa
dissolves. As a matter of fact, the expression kappatthitiyo
(lasting for the whole kappa) is explained in the Vibharnga-
Commentary only in a general manner; it does not
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ANUDIPANI ON SUMEDHA THE BRAHUMIN 1

emphatically mention the word Maha-kappatthitiyo (lasting
for the whole Mahakappa). The expression kappatthitiyo
is based on a verse in the Vinaya Ciilavagga which reads
to the effect that ‘‘having destroyed the unity of the
Sangha, one suffers in niraya for the whole kappa.”
Therefore the kappa here should be taken only as
Ayukappa but not Mahakappa. In the 13th chapter of the
Kathavatthu Commentary, it is said in dealing with kappa
that the verse has been composed with reference to
Ayukappa (of Avici inmates) which is only one eightieth
of Mahdkappa.

Divisions of Mahakappa

Mahdkappa is divided into two classes: (1) Sunfia-
kappa or Empty Aeon and (2) Asunna-kappa or Non-empty
Aeon.

Of these two, the aeon in which Buddhas do not
appear is Sunna-kappa or Empty Aeon; it means the aeon
which is void of a Buddha.

The aeon in which Buddhas appear is Asunna-kappa
or Non-empty aeon; it means the aeon which is not void
of a Buddha.

Though Buddhas do not appear in an Empty Aeon,
that there can be appearance of Private Buddhas and
Universal Monarchs, may be inferred from the Upali
Thera Sutta in the first Vagga of the Apadana.

In the Upali Thera Sutta and its Commentary, it is
said two aeons prior to this one, Prince Khattiya, son of
king Anjasa, on his departure from a park committed an
offence against Pacceka Buddha Devila; No text mentions
the appearance of a Buddha in that aeon. In the Com-
mentary on the Bhaddaji Thera Sutta of the Apadana, too,
it is stated that the Thera had given alms-focd to five
hundred Pacceka Buddhas in a Sunfa-kappa. It is clear
from these texts that Pacceka Buddhas appear in Sufifa-
kappa. Again the Kusumasaniya Thera Sutta of the Apadana,
mentions that ‘‘Future Kusumdsaniya was reborn as
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Universal Monarch Varadassi in the aeon that immediately
followed'. The Tinasanthara Thera Sutta of the same
work also says that ‘‘Future Tinasanthara Thera was
reborn as Universal Monarch Migasammata in the second
aeon prior to the presentone, ' suggesting that there is
the possibility of the appearance of Universal Monarchs
in any empty oeon.

The Non-Empty Aeon in which Buddhas appear is
divided into five classes: .(a) Sara-kappa, (b) Mand~-kappa,
(c) Vara-kappa, (d) Saramanda-kappa, and (e) Bhadda-
kappa. Of these

(a) the aeon in which a single Buddha appears is
known as Sara-kappa,

{b) the aeon in which two Buddhas appear is known
as Manda-kappa,

(c) the aeon in which three Buddhas appear is known
as Vara-kappa,

(d) the aeon in which four Buddhas appear is known
as Saramanda-kappa, and

(e) the aeon in which five Buddhas appear is known
as Bhadda-kappa.

The aeon that witnessed the existence of Sumedha as
mentioned in the Chapter on Sumedha the Brahmin is
Saramanda-kappa because there appeared four Buddhas
in that aeon. The city of Amaravati came into existence
after the appearance of the three Buddhas, namely,
Tanhankara, Medhankara, and Saranankara and before
the appearance of Diparkara.

The name Amaravati (p. 35)

Amara means ‘‘God' (immortal being) and vati means
‘‘possession’’; hence the great city which gods possess.
It is stated in the Bhesajjakkhandhaka of the Vinaya
Mahavagga and other places that as soon as the Brahmins

Sunidha and Vassakadra planned to found the city of
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Pitaliputta gods came first and distributed among
théemselves plots of land. Those plots of land occupied
by gods of great power became residences of princes,
ministers and wealthy persons of high rank; those plots
of land occupied by gods of medium power became
residences of people of medium rank; and those plots of

land occupied by gods of little power became residences
of people of low rank.

From this statement it may be supposed that gods
came in hosts to take up residences for themselves and
occupied them where a great royal city was to be establi-
shed. Amaravati was so named to denote the presence
of gods who marked out their own locations in the city
and protected them for their habitation.

The Pali word vati signifies possession in abundance.
In this world those who have just a little wealth are not
called wealthy men but those who possess wealth much
more than others are called so. Therefore the name
Amaravati indicates that, as it was a great royal residen-
tial city, it was occupied and protected by a large
number of highly powerful gods. -

Ten sounds (p.35)

The Buddhavamsa enumeartes only six sounds, not
all ten. The Mahaparinibbana Sutta of the Mahavagga of
the Digha Nikiya and the Buddhavamsa Commentary
enumerate all ten.(This is followed by a comprehensive
and critical survey of the ten sounds, dasasadda which
come differently in different texts, namely, the Buddha-
vamsa, the Mahaparinibbana Sutta of the Digha Nikaya,
Buddhavamsa Commentary, the Myanmar and Sri Lankan
versions of the Jataka Commentary, and the Mdla -Tika,

for the benefit of Pali scholars. We have left them out
from our translation.)

IV. The Chapter on Renunciation of Sumedha

The five defects of a walkway (p. 40) are as follows:-

() A walkway that is rough and rugged hurts the
feet of one who walks on it; blisters appear. Consequently
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meditation cannot be practised with full mental concen-
tration. On the other hand, comfort and ease provided
by a soft and even-surfaced walkway is helpful to
complete practice of meditation. Roughness and rugged-
ness therefore is the first defect of a walkway.

(2) If there is a tree inside or in the middle or at
the edge of a walkway, one who walks without due care
on that walkway can get hurt on the forehead or on the
head by hitting himself against the tree. The pressence
of a tree is therefore the second defect of a walkway.

(3) If a walkway is covered by shrubs and bushes,
one who walks on it in the dark can tread on raptiles,
etc. and kill them (although unintentionally). The presence

of shrubs and bushes therefore is the third defect of a
walkway.

(4) In making a walkway, it is important that it has
three lanes. The middle and main one is straight and of
60 cubits in length and one and a half cubits in breadth.
On either side of it are the two smaller lanes, each a
cubit wide. Should the middle lane be too narrow, say,
only a cubit or half a cubit, there is the possibility of
hurting one’s legs or hands through an accident. Being
too narrow therefore is the fourth defect of a walkway.

(6) Walking on a walkway which is too wide, one
may get distracted: one’s mind is not composed then.
Being too wide therefore is the fifth defect of a walkway.

_(Here follows the explanation of the Pali word
‘pancadosa’ as contained in the Buddhavamsa Commentary.
This is left out from our translation.)

The Eight Comforts of a Recluse

The eight comforts of a recluse (Samanasukha), mentioned
here are described as the eight blessings of a recluse
(Samanabhadra) in the Sonaka Jdtaka of the Satthi Nipata.
The following is the Jataka story in brief:

Once upon a time, the Bodhisatta was reborn as
Arindama, son of king Magadha of Rijagaha.On the same
day was born Sonaka, son of the king's chief adviser.
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The two boys were brought up together and when
they came of age they went to Taxila to study. After
finishing their education, they left Taxila together and
went on a long tour to acquire a wider and practical
knowledge of various arts and crafts and local customs.
In due course they arrived at the royal gardens of the
king of Baranasi and entered the city the following day.

On that very day the f{estival of Veda recitations
known as Brahmanavadcaka was to be held and milkrice
was prepared and seats were arranged for the occasion.
On entering the city, Prince Arindama and his friend
were invited into a house and given seats. Seeing that
the seat for the prince was covered with a white cloth
while that for him was covered with a red cloth, Sonaka
knew from that omen that ‘‘Today my friend Arindama
will become king of Baranasi and I will be appointed
general,”

After the meal, the two friends went back to the royal
gardens. It was the seventh day after the king’s demise,
and ministers were looking for a person worthy of
kingship by sending the state chariot in search of him.
The chariot left the city, made its way to the gardens and
stopped at the entrance. At that moment Prince Arindama
was lying asleep on an auspicious stone couch with his
head covered and Sonaka was sitting near him. As soon
as Sonaka heard the sound of music, he thought to
himself, ‘‘The state chariot has come for Arindama.
Today he will become king and give me the post of his
Commander-in-Chief. I do not really want to have such
a position. When Arindama leaves the gardens I will
renounce the world to become an ascetic,”” and he went
to a corner and hid himself.

The chief adviser and ministers of Baranasi anointed
Prince Arindama king even on‘the very stone couch and
with great ceremonial pomp and grandeur took him into
the city. Thus Prince Arindama became king of Baranasi.
Lost in the sudden turn of events and attended upon by
a large number of courtiers and retinue he totally forgot
his friend Sonaka.
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When King Arindama had left for the city, Sonaka
came out from his hiding place and sat on the stone
couch. At that time he saw a dry leaf of sila ( shorea
robusta) fallin? right in front of him and he contemplated:
“‘Like this sala leaf my body will certainly decay and,
oppressed by old age,l will definitely die and fall to the
ground.” With this religious emotion thus aroused, he
at once engaged himself in Vipassana meditation, and, at
the very sitting, there arose in him the enlightenment of
a Pacceka Buddha, and he became a Pacceka Buddha
himself. His lay appearance vanished, and he assumed a
new appearance of an ascetic. Making an utterance of

joy, “Now I have no more rebirth!"" he went to the cave
of Nandamilaka.

Prince Arindama on the other hand remained
intoxicated with kingly pleasures. Only after some forty
years, he suddenly remeinbered his childhood friend.
Then he yearned to see him, wondering where he would
be staying now. But receiving no news or clues about

his friend’s whereabouts, he uttered repeatedly the
following verse:

Whom shall [ give a hundred coins for hearing and
bringing me good news about Sonaka ? Whom shall I
give a thousand coins for s@eing Sonaka in person
and telling me how to meet him? Who, whether
young or old, would come and inform me of my

friend Sonaka, my playmate with whom I had played
in the dust ? "

People heard the song and everybody sang the
same, believing it to be his favourite.

After 50 years,a number of children had been born
to the king, the eldest one being Dighavu. At that time
Pacceka Buddha Sonaka thought to himself thus: *“King
Arindama is wanting to see me. | will go to him and
shower upon him the gift of thought-provoking sermons
on the disadvantages of sensuality and the advantages of
renunciation so that he would incline to lead an ascetic
life'’. Accordingly, he travelled through space to the royal
gardens. Having heard a boy singing repeatedly the
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aforementioned song of King Arindama while chopping
wood, the Pacceka Buddha taught him a verse in response
to his.

The boy went to the king and recited the responding
song which gave the clue to his friend’s whereabouts.
Then the king marched in military procession to the
gardens and paid respect to the Pacceka Buddha. But
being a mon of worldly pleasures the king looked down
upon him and said: “What a destitute you are, living a
wretched lonely life as this.” The Pacceka Buddha
rejected the king's censure by replying: ‘‘Never is he a
destitute who enjoys the bliss of the Dhamma in the Noble
Path both mentally and physically! Only he who
dissociates himself from the Dhamma and practises what
is not righteous is a destitute! Besides, he is evil himself
and forms a refuge for other evil persons.”

Then he informed the Pacceka Buddha that his name
was Arindama and that he was known by all as king of
Kasi, and asked if the holy man was living a happy life.

Then the Pacceka Buddha uttered the eight verses in
praise of the eight blessings of a recluse (samanabhadra):

1. “GCreat King, a recluse who has gone forth from
a househole life to a houseless state and who is free of
the worries of wealth feels happy at all places and at all
times (not only in your gardens and at this moment). Great
King, such a recluse does not have to keep grain in stores
or in jars (unlike lay people who do the hoarding and
whose greed grows for a long time). A recluse lives on
food prepared in donors’ homes and obtained by going
on almsround; he partakes of such food with due contempla-
tion. (By this is explained the comfort that comes from
nonhoarding of wealth and grain).

2. (There are two kinds of blameworthy food
(savajjapinda). As mentioned in the Vinaya, the first kind
is the food obtained by one of the improper means such
as by healing the sick and so on, or by one of the five
wrong manners of livelihood.The other blameworthy kind
is the food taken without due contemplation although the
food may have been properly obtained).
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“Great ding, a noble recluse duly contemplates while
eating the food that has been obtained blamelessly. He
who has thus blamelessly eaten his blameless food is not
oppressed by any form of sensuality. Freedom from
oppression by sensuality is the second blessing of a
recluse who has neither wants nor worries. (By this is
explained the comfort that comes from seeking and taking
of blameless food.)

3. (The food that has been sought properly and eaten
with due contemplatlon by a worldling may be called
“peaceful food’ (nibbutapinda), that is to say, the food
that does not incite craving. In reality, however, only
an arahat’s food is ‘' peaceful,” i.e. it does not incite
craving.)

‘‘Great king, a noble recluse takes peaceful food only.
He is thus not oppressed by any form of sensuality.
Freedom from oppression by sensuality is the third
blesging of a recluse who has no wants nor worries. (By
this is explained the comfort that comes from taking
peacefully food only.)

4. ““‘Great King, a noble recluse who goes on alms
round in towns and villages without attachment to donors
of requisites does not adhere to greed and hatred.
(Clinging wrongly to a sense object in the manner of a
thorn is called dosasanga, faulty adherence.) Freedom
from such clinging is the fourth blessing of a recluse who
has no wants nor worries. (By this is explained the
comfort that comes from non-attachment to male and
female donor and from non-association with them.)

5. “Great King, (a recluse who has extra requisites
not used by him entrusts them to a donor for security.
Later on when he hears such (and such) a donor’s house
has been gutted by fire, he is greatly distressed and has
no peace of mind. On the other hand, another recluse
has only those requisites that are on his body or that he
carries along with him just like the wings of a bird that
go with it wherever it flies). He suffers no loss when a
town or a village is destroyed by fire. Immunity from
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loss of requisites through fire is the fifth blessing of a
recluse. (By this is explained the comfort that comes
from not being victimized by fire.)

6. ‘“Great King, when a town or a village is plundered
by robbers, a recluse, who like me wears or carries
along his requisites, loses nothing (while others who have
extra requisites suffer loss through plundering by robbers
and know no peace of mind). Freedom from the trouble
of looking after one’s possessions is the sixth blessing of
a recluse. (By this is explained the comfort that comes
from feeling secure against robbers.)

1. “‘Great King, a recluse who has only the eight
requisites as his possession moves freely without being
stopped, interrogated or arrested on the road where
robbers waylay or security officers patrol. This is the
seventh blessing of a recluse. (By this is explained the
comfort that comes from harmless travelling on the road
where robbers or security men are waiting.)

8. ‘“*Great King, a recluse who has only the eight
requisites as his possessions can go wherever he likes
without taking a longing look back (at his old place).
Such possibility of moving is the eighth blessing of a
recluse who has no possessions. (By this is explained
the comfort that comes from freely going about without
yearning for his old place.)

The King Arindama interrupted Pacceka Buddha
Sonaka's sermon on the blessings of a recluse and asked,
“Though you are speaking in praise of the blessings of
a recluse, I cannot appreciate them as I am always in
pursuit of pleasures. Sensual pleasures, both human and
divine, I cherish. In what way can I gain human and
divine existences?'. Pacceka Buddha Sonaka replied
that those who relish sensuality are destined to be reborn
in unhappy abodes, and only those who abandon it are
not destined to be reborn there. By way of an illustra-
tion, he told the story of a crow that joyously road a
dead elephant floating into the ocaan and lost its life:
Pacceka Buddha then spoken of the blemishes of sensual
pleasures and departed, travelling through space.
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Being immensely moved by ieligious emotion as a
result of the Pacceka Buddha’s exhortation, King Arindama
handed over kingship to his son Dighavu and left for the
Himalayas. After becoming a recluse, living on fruit and
cultivating and developing jhana through meditation on
the four sublime modes of living (Brahmavihara-metta,
karuna, mudita and upekkha) he was reborn in the Brahma
Tealm.

The nine disadvantages of a lay-man’s dress (p. 42)

1. Costliness of the garment.

2. Availability only through connection with its
maker.

3. Getting soiled easily when used.

4- Getting worn out and tattered easily owing to
frequent washing and dyeing.

Difficulty in seeking a replacement for the old
one.

a

Being unsuitable for a recluse.
Having to guard against loss through theft.
Appearinag to be ostentatious when put on.

When taken along without being worn it is
burdensome and makes one appear to be
avaricious,

© 0N O

The twelve advantages of the fibre-robe (p. 42)

1. Being inexpensive but of fine quality.
2. Possibility of making it by oneself.

3. Not getting easily soiled when used and being
easily cleaned.

4. Easily discarded, when worn out without a need
for stitching and mending.
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5. Having no difficulty in seeking a replacement for
the old one.
Being suitable for a recluse.
Not having to guard against loss through theit.
Not appearing to be ostentatious when put on.
Not burdensome when taken along or put on.

10. Forming no attachment to the robe as a requisite
for the user.

11. Mede just by beating the bark of a tree; thus it is
righteously and faultessly gained.

12. Not being worthy of regret over its loss or
destruction.

© 0 No®D

The fibre-robe

The fibre-robe means the robe made of fibres obtained
from a kind of grass and fastened together. (This is
described in the Atthasalini.)

According to the Hsutaunggan Pyo, fastening the fibres
together itself is not the complete making of the garment.
It must be beaten so as to make it soft and smooth. That
is why it is called caySem ‘“beaten fibre ' in Myanmar,

The “fibre-robe’ has the name vakacira, vakkala, and
tiritaka in Pali.

Vakacira literally means a robe made of grass, and
therefore it should actually be translated ‘‘grass-robe’.
But traditional teachers translate the word as ‘“fibre-robe™.

The remaining two names, vakkala and tiritaka, refer to
a robe made of fibres that come from the bark of a tree.
Though the word vakka of vakkala means''‘bark of a tree™
it does not denote pure, thick, outer crust of the bark, but
the inner layers made up of fibres covering the wood-
core. It should be noted that, because such fibres are taken
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off, fastened and beaten for softness and smoothness, the
robe made thus is called fibre-robe. Though vakacira has
the meaning of ‘‘grass-robe”, the process of making the
robe out of fibres taken off from trees is more common
than that of making it out of grass and the name ‘‘fibre-
robe” is better known than ‘‘grass-robe”. That is why the
word ‘‘fibre-robe" is adopted in the Hsutaunggan Pyo.

The wooden tripod

The wooden tripod (Tidanda or tayosuli)is a requisite
of a hermit. It is a stand with three legs on which is
placed a water jug or pot.

The water jug and the yoke

The water jug (kundika) is another requisite of a hermit.
Kharikaja meaning a yoke is taken by traditional teachers
as a combination of khari and kaja both meaning the
same: a pole which is curved. According to some, Khari
means a hermit's set of requisites consisting of a flint, a
needle, a fan etc. Taking these interpretations together,
kharikaja may be taken as the pole on which are hung
various requisites of a hermit.

The hide of a black antelope (ajinacamma) (p. 42)

The hide of a black antelope, complete with hoofs,
called ajinacamma is also one of the requisites of a hermit,
which may be elaborted somewhat as follows.

The Pali ajinacamma has been unanimously translated
the hide of a black antelope’ by ancient scholars. It is
generally thought therefore that a beast which is black all
over its body is called a ‘‘black antelope” ... In the
Amarakosa Abhidhina (section 17, v,47) the word Ajina
is explained as ‘‘hide” synonymous with camma. This
explanation of the Amarakosa is worthy of note.

In the Atthasalini and other commentaries, there is an
expression meaning ‘‘the hide, complete with hoofs, of a
black antelope, which was like a bed of punnaga flowers”.

Ti=Ni



http://www.dhammadownload.com

ANUDIPANI ON RENUNCIATION OF SUMEDHA 23

The phrase ‘“‘complete with hoofs” (sakhuram) indicates
that it is the hide of a hoofed ammal When it is said to
be ‘like a bed of punnaga flowers", we have to decide
whether the likeness to a bed of punnaga flowers refers
to its colour or to its softness. That the punnaga flowes
is not particularly softer than other flowers is known to
many: therefore it should be decided that the likeness
refers to its colour. This suggests then that the hide could
not be that of a black antelope.

Though ajina is translated ‘“black leopard” by scholars
of old, that it actually means an animal's coat and is
synonymous with camma is evident from such statement
as "a,mamhl hannate dipi,” (‘‘a leopard is killed for its
coat,”) in the Janaka and Suvannasama Jatakas. The
Commentary on the Janaka also explams ajina to be a
synonym of camma by saying *“ajinamhiti cammatthaya
cammakarana' - (*“for its coat means for obtaining its
hide’ ). There are only two words, dipi and sadduala, in
Pali meaning a leopard. Ajina is not found in that sense.

The Buddhavamsa Text also says, ‘‘kese muncitva’ham
tattha vakaciran ca cammakam’’. When Sumedha lay
prostrate before Buddha Dlpankara, offering himself as a
bridge, he loosened his hair-knot and spread his fibre-robe
and the animal’'s hide on the bog. The Pali word used
here is cammaka which is the same as ajinacamma
discussed above.

All this points to the fact that ajinacamma is not the
coat of a beast with claws like a tiger, a leopard or a cat
and the adjectival phrase “complete with hoofs'" shows
that it is the coat of an animal with hoofs like that of
cattle and horses. The coat has the colour of a tred of
punnaga flowers as mentioned in the Atthasalini. It is also
very soft to the touch. Such animals like eni are found
in the neighbourhood of the Himalayas. Because its coat
is smooth and very beautiful and not easily available,
people treasure it as a symbol of auspiciousness.

When Bodhisatta Siddhattha was born, the Catumaha—
rajika Devas of the four quarters, received him from the
hands of the saintly Brahmas of the Suddhavasa abode
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with a coat of this particular animal-the coat having a soft
fur and commonly regarded to be auspicious. This ig
mentioned in the Introduction of the Jataka Commentary
and in the Buddhavamsa Commentary as well.

(The author tien acknowledges that all that has been
discussed regarding the translation of ajinacamma as the
hide of a black antelope is the view of the great scholar
U Lin, the previous compiler of The Great Chronicle of
Buddhas.)

Matted hair (jata) and round headdress made of hair
( jatamandala) (p. 42)

The difference between the matted hair and the round
headdress made of hair should be understood. The
matted hair is something that is a part of the hermit. In
order to save the trouble of keeping it well groomed,
the hermit knotted his hair firmly and tightly. This is
what is meant by ‘‘matted hair”.

One of the requisites created and left in the hut by
Visukamma as mentioned in the Atthasalini is the round
headdress made of hair called jatamandala. This is a
thing separate from the hermit's person. It is not a part
of him. From the sentence ‘‘He put the headdress on his
topknot and fastened it with an ivory hairpin'', it is clear
that the headdress is a thing separate from Sumedha’s
hair-knot. It evolved into a hermit's headdress of later
times and protects the hair knot from dust and litter and
is called nowadays in colojs® Myanmar.

(The author here mentions the opinions of the Mon-
yway Zetawun Sayadaw and Mahasilavamsa who stated
that the *‘‘matted hair’ and * headdress’ are the same
thing. But the author concludes his discussion by
quoting the Catudhammasiara ( Kogan) Pyo, Magadha
Abhidhana, and certain Jataka stroies which say that they
are two different things. By quoting the Catudhammasara
Pyo and the Maghadeva Lanka, the author finally says that
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just as a snare is used to catch a bird, so also the matted
hair in the form of a snare is worn by a hermit to catch
the great bird of ‘the Eightfold Noble Path'” as soon as
it alights in the forest that is ‘“his mind”.

Eight Kinds of Hermits

(The author first explains the derivation of the
Myanmar word qe¢oy (hermit) from Pali and Sanskrit.)

The word *‘hermit” refers to those who are outside
the Buddha’s teaching. Nevertheless they should be
regarded as holy persons of the time.

The commentary on the Ambattha Sutta of the Silak-
khandha Vagga enumerates eight kinds of hermits as

follows:

Saputtabhariya,
Unchacariya,

Anaggipakkika

Asamapaka,

Ayamutthika (Asmamutthika),
Dantavakkalika,
Pavattaphalabhojana and

8. Pandupaldsika.

S

s

t-lﬂ.‘.'

1. A hermit who piles up wealth and lives a house-
holder's life is called Saputtabhariya. (Here the author
mentions Keniya of the Buddha's lifetime as an example.)

2. A hermit who does not pile up wealth and who
does not live a householder’s life, but who collects
unhusked grain from lay people at threshing grounds
and cooks his own food is called Unchacariya.

3. A hermit who collects husked grain from lay men
in villages and cooks his own food is called Anaggipak-
kika. He thinks husking grain by pounding is not worthy
of one who lives a hermit’s life.
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. 4. A hermit who enters a village and collects cooked
rice is called Asamapaka. He thinks cooking is not
worthy of one who lives a hermit's life.

5. A hermit who takes off the bark of a tree for food
by means of a metal or stone implement is called
Ayamutthika (or Asmamutthika). He thinks to collect food
each day is wearisome.

6. A hermit who takes off the bark of a tree with his
teetk for food is called Dantavakkalika. He thinks to carry
metal or stone implements is wearisome.

7. A hermit who lives on the fruits that fall down by
throwing a stone or a stick at them is called Pavattaphala-
bhojana. He thinks to remove the bark is wearisome.

8. A hermit who lives only on leaves, flowers and
fruits that fall down naturally from trees is called
Pandupalasika.

The Pandupalasika are divided into three types:

(1) Ukkattha-pandupalasika, he who remains seated
without arising and who lives on leaves, flowers and fruits
that fall down within his reach;

(2) Majjhum-pandupalasika, he who does not move
from tree to tree and subsists only on leaves, flowers and
fruits that fall down from a single tree; and

(8) Mudum-pandupalasika, he who moves from tree
to tree in search of leaves, flowers and fruits that fall
naturally from trees to maintain himself.

This is the enumeration of the eight kinds of hermits
as given in the commetary on the Ambattha Sutta.

In addition, - the author gives a somewhat different

enumeration that is mentioned in the commentary on the
Hiri Sutta of the Sutta Nipata.
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Saputtabhariya,
Unchacarika;
Sampattakalika,
Anaggipakkika,
Avamutthika,
Dantaluyyaka,

NGOG R ®N

Pavattaphalika and
8. Vantamuttika.

1. A hermit who leads a householder’s life earning
his living by farming, trading, etc. like Keniya and others
is called Saputtabhariya.

2. A hermit who, living near a city gate and teaching
children of Khattiya and Brahmin families, accepts only

grain and crops but not gold and silver is called
Unchdcarika.

3. A hermit who lives only on food that is obtained
at the meal time is called Sampattakalika.

4. A hermit who lives only on uncooked fruits and
vegetables is called Anaggipakka.

5. A hermit who wanders from place to place with
metal or stone implements in hand to remove the bark
form trees for food whenever he feels hungry and who
observes precepts, cultivating meditation on the four
sublime illimitables, is called Ayamutthika.

6. A hermit who wanders from place to place without
metal or stone implements in hand and who removes
the bark from trees with his teeth whenever he feels
hungry and who observes precepts, cultivating meditation
on the four sublime illimitables, is called Dantaluyyaka

7. A hermit who lives depending upon a natural pond
or a forest grove and who going nowhere else, subsists
on the lotus stems and stalks from the pond or on the
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fruits and flowers from the forest grove or even on
the bark of trees (when other kinds of sustenance are
not available) and who observes precepts, cultivating
meditation on the four sublime illimitables, is called
Pavattaphalika.

8. A hermit who subsists on leaves that fall down
naturally and observes precepts cultivating meditation on
the four sublime illimitables is called Vantamuttika.

In these two lists of eight kinds of hermits, each type
is nobler than the preceding type.

Again in these lists, excepting the first type, namely,
Saputtabhariya, all are holy persons, observing precepts
and cultivating meditation the four sublime illimitables.

Sumedha came under the fourth category (of the
list given in the Silakkhandha Commentary), namely,
Asamapaka, for one day, i.e. a hermit who collects and
lives only on cooked food; for the following days he
remained as a hermit of the eighth type, namely, Pandu-
palasika, one who lives only on leaves, flowers and fruits
that fall down naturally from trees. According to the list
given in the Sutta Nipata Commentary, he came under
the eight category, namely, Vantamuttika, i.e. a hermit
who subsists only on leaves that fall down naturally from
trees and who observes precepts, cultivating meditation
on the four sublime illimitables.

Three kidds of persons addressed as
q¢ 1 ( Shin ) in Myanmar
The Pali ‘“‘pabbajja” has been translated *“going forth
as a recluse'” by teachers of old. That is to say ‘‘giving
up of worldly life'’, which is of three kinds:

1. Isi-pabbajja, giving up of worldly life and
becoming an isi (hermit),

1. A respectful religious title more or less equivalent to Pali Sami.
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. Samana-pabbajja, giving up of worldly life and

becoming a samana (monk) and

3. Samanera-pabbajja, giving up of worldly life and

becoming a Samanera (novice).

Accordingly, there are three kinds of persons worthy
of veneration and addressed as ¢ (shin) in Myanmar: isi
(hermits), samana (monks) and samanera (novices)

7.

8.

The eight disadvantage of a leaf-hut (p.44)

. The hut requires the dweller to make efforts to

acquire timber and other materials for its construc-
tion.

. It requires the dweller to take constant care and

to provide maintenance or reconstruction when the
grass roof and mud of the walls decay and f{all
into ruins.

. It requires the dweller to make room at any time

for a visiting senior elder, who is entitled to
suitable accommodation, so that he fails to get
concentration of mind.

Being sheltered from sun and rain nnder its cover,
thedweller tends to become soft and feeble.

. With a roof and surrounding walls to provide

privacy, it serves the dweller as a hiding place for
committing blameworthy, evil deeds.

. It creates attachment for the dweller, who then

thinks, “It is my dwelling place.”

Settling down in it makes the dweller appear to be
living a householder’s life with family.

It requires the dweller to deal with nuisance created
by domestic pests such as fleas, bugs, lizards, etec.

These are the disadvantages of a leaf-hut which
S}l‘lmidha discerned and which prompted him te abandon
the hut.
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The ten advantages of the foot of a tree (p.44)

. The foot of a tree does not require the dweller to

acquire building materials, there being already a
dwelling place provided by nature.

It does not require the dweller to take constant
care and to provide maintenance.

. It does not require the dweller to make room for

visiting senior elders.

It does not provide privacy nor serves the dweller
as a hiding place for committing evil deeds.

Its dweller is free from stiffness of limbs unlike
those dwelling in the open gpace who suffers from
such a discomfort.

The dweller does not have to take possession of it
as his own property.

The dweller is able to abandon it without an
attachment saying, ‘It is my dwelling place. "’

The dweller does not have to request others to
vacate the place for purpose of cleaning.

It makes a pleasant place for the dweller.

Since the dweller easily finds similar dwelling
places wherever he goes, he does not cling to it as
“my dwelling place.”

(Then the author quotes the Hsutaunggan Pyo which
gives the same list of disadvantages in verse.)

The Prophecy (p. 48)

As has been said, Sumedha reflected, ‘*“What is the use
of selfishly escaping the cycle of births alone,” and this
is mentioned in the Buddhavamsa Text: “Kim me ekena
tinnena”,

Quoting this Pali sentence people are fond of saying
with a tinge of contempt: “One should not be selfish in
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this world. A selfish one is a person who seeks only his
good. One who seeks only his welfare is a useless
person”’.

But if one continues to read the same sentence one
would come across ‘‘purisena thamadassina”, implying
“‘inspite of the fact that I am a superior person fully aware
of my prowess of wisdom, faith and energy”, which
explicitly qualifies the foregoing sentence. All this
indicates that only those who, despite their ability, are
selfish and not willing to work for others should be
blamed. And those, who have no such ability but who
say, ‘I will work for others” and are not true to their
word, should be despised, for they do not know the limits
of their own capability.

As a matter of fact those who have no ability to work
for others should Iook after their own interest. That is
why it is taught in the Atta-vagga, the twentieth chapter
of the Dhammapada:

Attadattham paratthena bahuna’ pi na hapaye
attadattham abhinnaya sadatthapasuto siya.
Let him not sacrifice his own interest

by willing to work much for others.
Knowing full well his own limited ability

he should work for his own weifare.

This teaching of the Dhammapada means: ‘He who is
incompetent to work for others but speaks as though he
were competent cannot do good for others, nor can he
do for himself; thus he suffers a double loss. Therefore
he who is incompetent to work for others should seek his
own good and work only for himself. He who knows the
true extent of his own capability and works omnly for
himself (should not be blamed as a selfish person but)
should be spoken of as a good person who works within
the limits of his capability. On the contrary, he, who is
qualified like Sumedha to render service to others, runs
only after his own interest, ignoring others' should truly
be censured as a purely selfish person.
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In short, let him work for others if he is competent.
K not, let him look after himself so that he may not miss
his interest. He who seeks his own interest but pretends to
be working for others’ welfare is surely a dishonest,
cunning, evil person.

Nerﬁ'ﬁjari (p. 86)

Neranjara as the name of a river is derived from
nelajala, nela meaning ‘faultless’ and jala ‘water’; hence
‘the river with pure clean water.’

Another derivation is from_nﬂajala. nila meaning ‘blue
and jala ‘water’ blue water’ signifies ‘clear water’; hence
‘the river with clear blue water.’

Yet another derivation is from nari jara meaning a
kind of musical instrument which produces the sound
similar to that of the flowing waters in a stream.

Notes on 9280 (prophecy) (p.56)

Under this heading the author discusses not only
q’:gcrc) (prophecy) but also other Myanmar wordsor phrases.

The word 9259 is commonly held to be derived from
‘the so-—called Pali word byadita. But there is no such word
as byadita in Pali. It appears to have been formed by
ancient scholars in imitation of the Pali words ‘byakarana’
or ‘byakata’ says the author.

With reference to the phrases ‘stepping out with his
_right foot’ and ‘honouring him with eight handfuls of
flowers’, the author has the following to say:

. ‘Stepping out with his right foot’ is the translation of
the Pali phrase dakkhinam padam uddhari. Buddha Dipan-
kara departed not only stepping out with his right foot
first but also keeping Sumedha on his right. This mode
of departure from the presence of an honourable person
is a very ancient Indian custom of showing high esteem.
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‘Honouring him with eight handfuls of flowers’ in Pali
is atthahi pupphamutthihi pujetva which occurs in the
jataka Commentary and the Buddhavamsa Commentary.
Over this phrase there has been a controversy whether a
living Buddha should pay respect to a Bodhisatta who
would become a Buddha only many aeons later. Even if
one argues that Buddha Dipankara was paying homage
not to the person of Sumedha the Hermit but only to the
Sabbannutanana, Supreme Wisdom, that he would attain,
this arguement also is unacceptable as it is inappropriate
that the present possessor of Omniscience should pay

respect to the Omniscience yet to be attained by a
Bodhisatta.

The whole controversy rests on the translation of the
word pujetva which is connected with puja: the Khuddaka-
patha Commentary explains that puja means sakkara,
‘treating well’, manana ‘holding in esteem', and vandana
‘salutation, homage, or obeisance’. The author gives his
view that in honouring the hermit Sumedha with eight
handfuls of flowers he was not saluting or paying homage
or obeisance (vandana), but he was merely giving good
treatment (sakkara) to Sumedha and showing the high
esteem (mdnana) in which he held him.

The text mentions the prophetic phenomenon which
took place on the day the planet Visakha conjoined with
the full moon. That day is reckoned in the Myanmar
Calendar as full-moon day of Kason (April-May). The day
is regarded usually to be auspicious being the full-moon
day of the first month of the year.

All the previous Buddhas received their prophecy of
becoming a Buddha on the full-moon day of Kason. So
when Sumedha received the prophecy on the same
auspicious day, Devas and Brahmas were quite positive
in their proclamation that Sumedha would definitely
become a Buddha.
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The author further mentions that, the full-moon day of
Kason is not only the day on which the prophecy was
received but also the day on which Bodhisattas took their
last birth in the human world; it is also the day on which
they attained Perfect SelfEnlightenmentand the day on
which they passed away into Nibbana.

The full moon of Kason is so auspicious in the tradi-
tional customs of Myanmar that kings of yore have had
themselves anointed and crowned on this particular day-

Devas proclaimed 32 prophetic phenomena (p. 60)

These thirty — two prophetic phenomena occurred on
the day Sumedha received of the Prophecy. These
phenomena were different from those that took place on
the days of the Buddha's Conception, Birth, Enlightenment
and Teaching of the First Sermon. They will be dealt
with in the volume on Gotama Buddhavamsa. (Volume II
of the Chronicle.)

Notes on prophetic phenomena (p.60)

‘Prophetic phenomena’ is the rendering into English
of the Pali word nimitta, $-’3¢5 (nimit) in Myanmar which
means a phenomenon foretelling a good or evil event
that is likely to take place.

The author then gives a mine of information on the
Myanmar synonyms, quoting various sources from Myanmar
literature. We have left them out from our translation.

End of Anudipani on the Prophecy.
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VI. CHAPTER ON PARAMITA (PERFECTIONS)

(@) The Perfection of Generosity or Generous offering
(Dana Parami.) (p.67)

With regard to the Perfection of Generosity, it is
clearly stated in the Pali Canon concerning the Chronicle
of Buddhas that the Bodhisatta Sumedha admonished
himself to start forth with the practice of the Perfection of
Generosity since the Bodhisattas of the past had done so.
It is clearly seen therefore that amongst the ten Perfections,
Perfection of giving of offering or generosity demands
the highest priority for fulfilment.

But, in the Sagatha Vagga of the Samyutta leaya, we
find the verse, ‘‘Sile patitthaya naro sapanno ... in which
the Buddha explams that when a person of mature wisdom
born with three root-conditions,! -well established in
morality, ardently develops concentration and insight
wisdom, he can unravel the tangled network of craving.
Here the Buddha mentions only the three trainings:
Morality (Sila), Concentration (Samadhi) and Insight Wisdom
(Panha); there is not even a hint about the practice of
Generosity.

Furthermore, as the Visudhhimagga (The Path of
Purification) Commentary which is the expository treatise
on the single verse of Sagathdvagga Samyutta quoted above
does not touch upon the subject of Generosity and as the
Noble Path of Eight Constituents which leads to Nibbana
includes the paths concerning morality, concentration and
wisdom only, and there is no path including generosity,
some people misconstrue that generosity is not regarded
by the Buddha as essential, that it is not conducive to

1. Three root-conditions: Tihetu-patisandhika-a being whose
conciousness of the moment of rebirth is accompanied by three root-
conditons of Greedlessness, Hatelessness, Undeludedness.
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attainment of Nibbana, that it generates more rebirths in

the cycle of existence and as such generosity should not
be cultivated.

The well-known Minister of King Mindon. U Hlaing of
Yaw, went so far as to write in his book *‘The Taste of
Liberation’ (Vimuttirasa) that the Buddha taught generosity

only for the sake of very ordinary people such as the rich
man’s son, Singala.

There are many Buddhists who are offended by such
observation as ‘generosity should not be cultivated’ and
who are indignant at Yaw minister’s writing that ‘the Buddha
taught generosity only for the sake of very ordinary
people’. But mere dislike of such views and indignation
with them serves no purpose. What is more important
and helpful to oneself is to understand correctly what the
Buddha means by his teaching.

Concerning the aforesaid verse of the Sagathavagga
Samyutta what one should understand as the true meaning
of the Buddha's discourse is as follows: This discourse was
taught by the Buddha for the benefit of those superior
persons who are capable of striving hard for complete
eradication of defilements, for the attainnment of Arahat-
ship in the present life, with no more rebirth. If such
a superior person actually strives hard for the attainment
of Arahatship in this very life and if, as a consequence
of his strenuous efforts, he becomes an Arahat, there is
no need for him to set up a new life. Generosity is an
act which generates new life, new pleasures; for the person
who will break the circle of the existance in this very
life, there will be no more rebirths. Since there will be no
new life for him to reap the benefits of generosity, acts
of giving by him are unnecessary. That is why the Buddha,
for the benefit of superior persons, dwells in this discourse
of the Samyutta mainly on morality, concentration and
insight wisdom which are more important than generosity
for the purpose of eradication of the difilements. The
Buddha does not say at all that generosity should not be
cultivated.
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Generosity has the quality of making the mind and
heart pliable. When someone makes a generous offer of
some gift, the very act of giving serves as a decisive
support ! to make the mind more pliable and ready for
observance of precepts, for cultivation of concentration
and for development of insight wisdom through practice
of Vipassana meditation. It is within the experience of
every Buddhist, that a feeling of awkwardness and
embarassment arises in him whenever he visits, without an
offering, monasteries or temples for the purpose of keeping
precepts, of listening to the Dhamma talks or for the practice
of meditation. Therefore it was customary for the noble
disciples like Visdkha to bring an offering such as rice,
sweets or fruits in the morning and beverages and
medicinal preparations in the evening whenever they
went to visit the Buddha.

Everyone who does not become an arahat in this life
will go through more rounds in the cycle of existence.
In doing so, it will be difficult for them to attain favourable
states of existence without practising generosity in the
present life. Even if they happen to gain a good rebirth,
they will find themselves lacking in material possessions
without which they cannot do meritorious deeds. (In such
a case, it may be argued that they could devote themselves
to the practice of morality, concentration and insight
wisdom. But this iz easier said than done. Indeed, it is
only with the support of the beneficial results of past
acts of generosity that the three training of morality,
concentration and insight wisdom can be cultivated
successfully.) Therefore it is most important for those who
stillehaveto go on this long journey of samsara, the cycle
of existence, to cultivate generosity. Only when one is
equipped with ‘provisions for the long journey’, namely,
generosity, that can one reach good destination; and
there, possessing material wealth as the fruits of genero-
sity of past lives, one can devote oneself to the pursuit
of whatever meritorious deeds one wishes to.

Among the travellers travelling round and round this
cycle of samsara, Bodhisattas are the greatest individuals.

1. Upanissaya-Paccaya: life immediate support.
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After receiving a definite prophecy from a Buddha of his
gaining Buddhahood, a Bodhisatta continues to fulfil the Per-
fections for the attainment of Omniscience (Sabbannuta Nana)
for fourincalculable world-cycles plus a hurdred thousand
aeons. A Pacceka-Buddha i.e. a non-teaching Buddha has
to fulfil his Perfections for two incalculable world cycles
plus a hundred thousand aeons; an Aggasavaka, a Chief
Disciple of a Buddha for one incalculable world cycles
plus a hundred thousand aeons; and a Mahasdvaka, one
of the Leading Diciples, for one hundred thousand world
cycles. Therefore, for Bodhisattas who are great travellers
on the long journey of samsara, Perfection of Generosity
is of primary importance and as such, a place of
prominence is given to steadfast fulfilment of the Perfec-
tion of Generosity in the Pali Text concerning the Chronicle
of the Buddhas.

Thus, as the discourse in the Samyutta Pali mentioned
above was addressed to tndividuals who are ripe for
attainment of Arahatship; those who have not yet fulfilled
the Perfections should not say that Perfection of Generosity
is not essential. 4

There are some who ask if it is possible to attain
Nibbana by practising only generosity. It may be replied
that, practising only one perfection by itself, neither
generosity, nor morality, nor meditation will result in
attainment of nibbana. For practising genercsity alone
implies that it is not accompanied by morality nor by
meditation; similarly, practising meditation alone means
that it is practised without the support of morality and
generosity. When not restrained by morality, one is
liable to Indulge in evil acts; if such a person of evil
habits attempts to practise meditation, his efforts will be
futile like a good seed which, when put on red-hot iron,
does not produce a sprout but turns to ashes. Thus it should
be noted that it is improper to speak of ‘practising
generosity alone.’

In the chapter on generosity in the Chronicle of the
Buddhas, it is clearly stated that alms should be given
irrespective of the recipient’s status, whether high, medium
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or low. In view of such a firm statement, it is neither
desirable nor necessary to pick and choose the recipient
when one makes an offering.

But in the Dakkhmawbhanga Sutta of the Uparlpannasa,
Majjhima Nikaya, the Buddha taught seven kinds of
gifts to be made to Sangha, the Community of Bhikkhus,
and fourteen kinds ot gift to be made to individual
recipients. It is pointed out with regard to fourteen kinds
of gifts made to individual receipients, the merit gained
increases according to the recipient going up from the
lowliest animals to the highest beings; the most meritorious
gift is, of course, that made to the Community of Bhikkhus,

Again in the Ankura Peta story of Peta Vatthu we find
the story of two Devas. When the Buddha taught the
Abhidhamma while being seated on the Sakka's throne in
the abode of Tavatimsa two Devas Indaka and Ankura
came to listen to the discourse. Whenever powerful Devas
came, Ankura had to make way for them and move back
until he was ten yojanas away from the Buddha.

But Indaka remained in his seat; he did not have to
move. The reason is as follows: At the time when the
life-span was ten thousand years, Ankura was a human
being and was very rich. Throughout that life he made
offerings of meals to large numbers of ordinary people,
cooking the meals on fireplaces which stretched for twelve
yojanas. Because of the merit gained, he had taken rebirth
as a Deva. Indaka, however, became a Deva because he
had offered a spoonful of rice to the Arahat Anuruddha.

Although the offering Indaka had made was just a
spoonful of rice, the recipient was an Arahat and the merit
he thus acquired was great and noble. Thus as an equal
of the powerful Devas, he had not to make way for them.
On the other hand, although Ankura had made large
amounts of gifts over a very long period of time, the
recipients were worldlings and consequently the beneficial
result that accrued was not of high order. And he had
to move back every time a powerful Deva arrived.
Therefore we find in the Pali text the exhortation ‘Viceyya
danam databbam yattha dinnam mahapphalam’ which means
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‘When an offering is to be made, one who can bring the
greatest benefit should be chosen as the recipient.’

There seems to be a contradiction between the Pali
Text of the Chronicle of the Buddhas and the discourses
such as the Dakkhinavibhanga Sutta, etc. of other Pali
Texts. The seeming contradiction is easily resolved when
one remembers that the discourses such as the Dakkhina-
vibhanga Sutta are meant for ordinary people or Devas,
whereas the discussions in the Chronicle of the Buddhas are
directed exclusively to the Bodhisattas whose goal is
attainment of Omniscience, the Sabbannuta Ndna, or the
Buddha- Wisdom. This Wisdom is of only one kind and
not to be classified into low, medium or great order
wisdom. A Bodhisatta has only to give away whatever
he has to offer to whoever comes along to receive them,
irrespective of his status whether high, medium or low.
He does not have to consider thus: “This recipient is of
low status; making an offering to him, I shall gain only a
low order of Buddha- Wisdom. This recipient is only of
medium status; making an offering to him, I shall gain
Buddha-Wisdom merely of the medium order’. Therefore
giving of alms to whoever comes along to receive them
without any discrimination is the habitual practice of
Bodhisattas who are bent on attinment of Sabbannuta Nina.
On the other hand, the aim of ordinary worldlings, human
or Devas, in practising generosity is to gain worldly
comforts of their liking, and as such it is natural that they
would choose the best recipient for their alms.

It may be concluded, therefore, that there is no
contradiction between the texts in the Chronicles of the
Buddhas, which are intended for the great Bodhisattas and
the discourses such as the Dakkhinavibhanga Sutta which
are meant for ordinary people and Devas.

Meanings of parami

The possible meanings of the word parami have been
variously explained in the Cariya-Pitaka Commentary.
Just to let the reader have an idea:
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Pirami is the combination of parama and i. Parama
means ‘most excellent’, which is used here in the sense
of Future Buddhas who are the most excellent ones.

Or parami derives from the root para with the suffix
ma. The root para means ‘to fulfil’ or ‘to protect.” Because
they fulfil and protect such virtues as dana (alms-giving),
etc., Future Buddhas are called parama,

Or para, a prefix, is attached to the root mava meaning
‘to bind." Because Future Buddhas behave as though they
bind on and attract other beings to them by means of
special virtues, they are called parama.

Or param, a prefix, is attached to the root maja meaning
‘to be pure’; param means ‘more’. Because Future
Buddhas are free of mental impurities and far purer than
others, they are called parama.

Or param, a preflx, is attached to the root maya meaning
‘to go.'; param means ‘superior.’ Because Future Buddhas
go to the superior state of Nibbana in a special manner,
they are called parama.

Or param, a prefix, is attached to the root mu meaning
‘to determine.’ Because Future Buddhas determine their
next existence as they do in the case of the present, they
are called parama. (What this means to say is that as
Future Buddhas are able to ascertain precisely what should
be 'done to make the present existence pleasant and
faultless, so are they able to do with regard to the next

existence. That is, they have the ability to improve their
existences.)

Or param, a prefix, is attached to the root mi meaning
‘to put in’; param means ‘more.’ Because Future Buddhas
‘put in’ more and more such virtues as sila (morality). etc.
in their mental process, they are called parama.

Or param means ‘different from’ or ‘opposed to’; the
root is mi meaning ‘to crush.’ Because Future Buddhas
crush all their enemies, which in the form of impurities,
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are different from and opposed to all virtues, they are
called parama.

Or para, a noun, is attached to the root maja meaning
‘to purify’; para means ‘the other shore.' Here samsaira is
to be taken as ‘this shore' and Nibbana ‘the other shore.’'
Because Future Buddhas purify themselves as well as
others on the other shore of Nibbana, they are called
parami.

Or para, a noun, is attached to the root mava meaning
‘to bind’ or ‘to put together." Because Future Buddhas bind
or put beings together in Nibbana, they are called parami.

Or the rcot is maya, meaning ‘to go.” Because Future
Buddhas go to the othzr shore of Nibbana, they are called
parami.

Or the root is mu, meaning ‘to understand.’ Because
Future Buddhas fully understand the other shore of Nibbana
as it really is, they are called parami.

Or the root is mi meaning ‘to put in.' Because Future
Buddhas put in and convey beings to the other shore of
Nibbana, they are called parami.

Or the root is mi, meaning ‘to crush.” Because Future
Buddhas crush and eradicate in Nibbana the impurities
which are enemies of beings, they are called parami.

( These are the various meanings presented in
accordance with sabhavanirutti ( natural etymology). They
are not random attempts.)

Paramanam ayam parami: Parami means property in
the form of practices of Future Buddhas; (or) paramanam
kammam pdrami: parami means duties of Future B_.uddh.ag;
Paramissa bhavo paramita paramissa kammam paramita:
duties that bring about knowlege that such a person is a
Future Buddha.

All this means: A series of duties such as dana and
others to be fulfilled by Future Buddhas is called parami
(or paramita).
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In the Jinalankara Sub-commentery, it is said: “Param
nibbanam ayan ti gacchanti etahi ti paramiyo, nibbanasadhaka
hi danacetanadayo dhamma parami ti vuccanti,”” meaning to
say that ‘‘Danacetana or the volition of alms-giving, etc.
which forms the way to Nibbana, the other side of samsara,
should be called parami.”

In the Cariyapitaka Commentary it is said: tanhamana-
ditthihi anupahata karun’upayakosalla-pariggahita dinadayo
guna paramiyo, Parami is constituted by virtues such as
dana, etc. that are to be grasped by means of compassion
and cleverness. Compassion is shown towards beings
who are not spoiled (overwhelmed ) by craving, pride and
wrong view. Cleverness means wisdom in seeking ways
and means. Dana, etc. (that are to be guided by compassion
and wisdom) are to be named parami. (This explanation
is made with special reference to parami of Sambuddhas.)

Perfections
The Ten Perfections are:
(1) Generosity (Dana, translated sometimes as Charity,
Liberality or just alms-giving)

(2) Morality or Virtue (Sila)

(8) Renunciation (Nekkhamma)

(4) Wisdom (Panna)

(6) Energy (Viriya)

(6) Forbearance or Patience (Khanti)

(7) Truthfulness (Sacca)

(8) Determination or Resolution (Adhitthana)

(9) Loving Kindness (Metta)

(10) Equanimity (Upekkha)

(The full meaning of these Perfections will become
clear in the following passages). Concerning these Perfec-

tions, it has been mentioned above in the Chapter on
*The Rare Appearance of a Buddha' ( page 15) that
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there are four kinds of cu tivation of mind. One of these
cultivations deals with the fact that from the time Bodhisattas
receive definite assurance from a Buddha about their
Buddhahood till the last rebirth when they actually become
a completely Self-Enlightened Buddha, there is no period
in this very long interval in which they do not practise
for fulfilment of the ten Paramis at the very least, they do
not fail to fulfil the perfection of generosity. It fills us with
devotional inspiration to reflect on these noble practices
pursued by the Bodhisattas.

The characteristics, functions, manifestations and
proximate causes of the Perfections.

A person practising Vipassana Meditation must come
to know the nature of Nama and Rupa by means of their
characteristics, functions, manifestations and proximate
causes. Then only will he come to possess a clear view
of them. In similarly it is only when one knows the
characteristic, function, manifestation and proximate cause
of the Perfections that one will have a clear understanding
of them. Therefore we fine in the Commentary to the
Cariya Pitaka a separate chapter on the characteristic,

function, manifestation and proximate cause of the Perfec-
tions.

A feature common to all the ten Perfections is that they
have the characteristic of serving the interest of others.
Their function is (a) providing assistance to others (kicca
rasa); (b) being endowed with steadfastness (prosperity,
success), fulfilment (sampatti rasa)- Their manifestation is
(a) the recurring phenomenon of the quest for the welfare
and benefits of beings; or (b) the recurring phenomenon
of appearing in the mind (of Bodhisattas) that it is a useful
means of bringing about Buddhahood. Their proximate

cause is (a) great compassion or (b) great compassion and
skillfulness as to means and ways.

It is necessary to provide a few explanations on the
above definitions. Characteristic (Lakkhana) has two aspects:
(i) Samannasabhava, the ordinary feature of each thing, i.e.
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the feature applicable to others also and (ii) Visesasabhava.
the peculiar feature which is not applicable to others. For
example, amongst the material qualities, the Earth-element
of the Four Great Elements has two characteristics, namely,
impermanence and hardness. Of these, the characteristic
of impermanence is a feature applicable to other elements
and is thus an ordinary feature only: whereas, the charac-
teristic of hardness is the unique feature of the Earth-
element only, not shared by others and is thus its special
feature.

Function, Rasa, has also two aspects to it. (i) Kiccarasa,
function, that which is to be performed; (ii) Sampattirasa,
fulfilment, attainment. For example, when meritoriousness
arises, it does so after counteractingor obliterating demeri-
toriousness. Thus it is said that the function of meritorious-~
ness is the counteracting of demeritoriousness. The final
fulfilment of a meritorious act is production of beneficial
results; thus the function of meritoriousness is the attain-
ment of beneficial results.

Whenever a person ponders deeply on certain mind-
objects, what usually appears in his mind relates to the
nature of the mind object under consideration; relates to
its function; relates to its cause; relates to its effect. The
manifestations which thus appear in his mind concerning
the mind object he is thinking about is called its manifesta-
tion. For example, when a person starts to investigate
‘what is meritoriousness?’, it would appear in his mind.
‘meritoriouness is of the nature of purity’' regarding its
nature; ‘meritoriousness is that which counteracts or
obliterates demeritoriousness’ regarding its function;
‘meritoriousness is possible only when one associates with
the good and virtuous regarding its cause; ‘meritorious-
ness is that which enables production of desirable results’
regarding its fruition.

The immediate, and the most powerful contributory
factor for its arising is called the proximate cause. For
example, of many factors which cause the arising of
meritoriousness, proper attitude of mind is the immediate
and the most powerful contributory factor for its arising
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z_md is therefore termed its proximate cause, Padatthana,
in the Texts.

_ Some Notable Features concerning Generosity, Charity,
Dana,

. The essential thing to know concerning the word
Dalilapa'ram_l (the Perfection of Generosity) is that anything
which is given away or any act of giving is Dana (charity
or generosity). There are two kinds of giving:

1. Civing as an act of merit (Punnavisayadana), and

2. Giving in conformity with worldly practices (Loka-
visayadana).
Acts of giving out of pure faith are acts of merit
(Punnavisayadana) and only such givings coustitute
the perfection of generosity.

But gifts given in pursuit of love, or out of anger,
fear, or foolishness etc. and even giving punish-
ment, giving a sentence of death are worldly giving;
they do not form part of Perfection of Generosity.

Dana (Generosity) and Pariccaga (Abandonment)

In connection with giving which would amount to an
act of merit, it is helpful to understand the differences and
similarities between what is termed Dana, translated as
‘Generosity’, and what is termed as Pariccaga, translated
as abandonment, renunciation through charity.

In the Mahahamsa Jataka of Asitinipata, there is given
an enumeration of the ten duties of a king, viz generosity,
morality, abandonment, uprightness, gentleness, self-
control, freedom from anger, mercy, forbearance and
absence of obstruction. We see therein that generosity
and abandonment are listed separately.

According to the Jataka Commentary, there are ten
objects which may be offered as alms: food, drink,
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transportation (including umbrellas, slippers or shoes which
contribute case in travelling), flowers, perfumed powder,
scented unguent or ointment, bed, dwelling places, and
facilities for lighting. The volition that prompts the giving
of these alms constitutes generosity, Dana. The volition
that accompanies the giving away cf any other object of
alms is to be regarded as abandonment, Pariccaga. Thus
the differentiation here rests on the different kinds of the
objects of alms.

But the Sub-comumentary of the Jataka, quoting
the views of many teachers, says that' ‘giving of offerings
with the prospect of enjoying good results in future lives
is Dana; giving rewards to servants and service personnel
etc. in order to reap the benefits in the present life is
pariccaga.’

A story that gives another illustration of the difference
between generosity and abandonment is described in the
Commentary to the Cariyapitaka Pali Text and in the
Commentary to Terasanipata Jataka. Briefly, Bodhisatta
was once a learned brahmin by the name of Akitti. When
his parents passed away, he was left with a vast accumula-
tion of wealth. Deeply stirred by religious emoction, he
reflected thus: ‘My parents and ancestors who have
accumulated this great wealth have abandoned them and
left; as for me, I shall gather only the substance of this
accumulation and depart’. Then having obtained permission
from the king, he had a drum beaten all over the country
to proclaim the great charity he was going to make. For
seven days he personally gave away his riches; but there
still remained more.

He saw no point in presiding himself over the ceremony
of distribution of his wealth; so leaving the doors of his
mansion, treasure houses and granaries wide open, so that
whoever wished to may come and help himself to what

ever he liked, he renounced the worldly life and went
away.

It may be said that in the above srory, distribution of
wealth personally by the Bodhisatta during the first seven
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days is an act of generosity (Dana), whereas abandoning
of the remaining wealth after seven day’s personal distri-
bution is an act of abandonment (Pariccaga). The reason
for such distinction is that, for an offering to be an act
of generosity, Dana, four conditions must be fulfilled 1.
a donor, 2. objects to offer, 3. a recipient actually present
to receive, 4. the volition to give. The wise man AKkitti's
distribution of wealth during the first seven days fulfils all
these conditions: hence it is an act of generosity, Dana,
After seven days had passed, he went away leaving his
wealth before any recipient came near or arrived to
actually receive the gifts; hence it is said that such offering
should be regarded as abandonment.

In every day practice which is not an act of merit,
when we give something to some one, we just say we
‘give’; the Pali word is %deti’. But when we part with our
property with the thought let “whoever wants it take it;
if no one wants it, then let it be' it is no giving away

but discarding or abandoning; in Pali, it is not dana, but
caga.

In short, when we hand over possession of our
property to another person, it is said to be given away
or an act of charity; when we relinquish the wish to
possess the property which is one’'s own, it is termed

abandoning or discarding (as one would cast aside anything
which is of no more use).

Another method of differentiation is: giving to noble
persons is dana; giving to persons of lower status is
pariccaga. Thus when a king, in performance of the ten
duties of a king, makes an offering to noble bhikkhus,
brahmins, etc. it would be generosity, dana; when he
offers alms to lowly beggars, it would be pariccaga.

In this way it should be noted how generosity, dana,
is taught distinctly from abandorment, paricciga.
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Where Dana and Pariccaga are similar.

Although dana and pariccaga are treated separately as
in the list of the ten duties of a king shown above, in
ultimate truth, the two terms cannot be different from
each other. When there is dana, there could be pariccaga:
when there is pariccaga, there could be dana. The reason
is that when an offering is made to a recipient. whether
he is near or far, it is an act of generosity (dana); when
the sense of ownership is banished from the mind (at the .
time of giving), this relinquishment is pariccaga. Thus,
whenever someone makes a gift, it is always preceded
by the thought, ‘1 will not make use of it any more' which
implies abandonment. Therefore, with acts of merit, there
is pariccaga always accompanying generosity.

In the Chronicle of Buddhas of the Pali Cannon also,
in dealing with-the Ten Perfections. the Buddha mentions
only the Perfection of Generosity. not the perfection of
abandoning (cdga), because (as explained above) abandon-
ment is included in an act of generosity. As the Text of
the Chronicle of Buddhas deals only with the ultimate truth
(without considering the conventional usages) it mentions
that making an offering to any recipient. whether of high,
medium or low status. is generosity (dana). It is irrelevant
to say that it is dana when offering is made to a noble
person and pariccaga when the recipient is of low status.

Similarly, in the Anguttara Nikaya and other Pali Texts,
we find the enumeration of the seven niches of a noble
person as follows: faith, morality, knowledge, liberality
(caga), wisdom, moral shame (at doing evil) and moral
dread (for doing evil). There is only caga in the list; there
is no mention of dina here, because it is understood that
generosity is included in liberality, caga.

These are examples where dana and caga are mentioned
without any distinction, with identical meaning.
Where dana iz termed pariccaga

Although any act of giving may generally be described
as Perfection of Generosity, great offerings (of extraordinary
nature) are described in the Text as Great Abandonings,
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Mahapariccaga. The Great Abandonings which consist of
five kinds of relinquishing of possession are listed
differently in different Commentaries.

Commentaries on the Sllakkhandha, Mulapannasa and
Anguttara ( in explaining the meaning of the word
‘Tathagata’) list the Great Abandonings as follows:

(i) Relinquishing of the limbs,
(ii) Relinquishing of the eyes,
(1ii) Relinquishing of wealth,
(iv) Relinquishing of kingdom,
(v) Relinquishing of wife and children.

The Commentary to the Mulapannasa (in the exposition
on the Cilasihanada Sutta) gives another list:

(i) Relinquishing of the limbs,

(ii) Relinquishing of wife and children,
(iii) Relinquishing of kingdom,
(iv) Relinquishing of one's body (life),
(v) Relinquishing of the eyes.

¢ The Sub-commentary to the Visuddhimagga gives the
ist:
(i) Relinquishing of one's body (life),
(ii) Relinquishing of the eyes,
(iii) Relinquishing of wealth,
(iv) Relinquishing of kingdom,
(v) Relinquishing of wife and children.

The sub-commentary to the Mahavagga of the Digha-
Nikaya (in the exposition on the Mahapadana Sutta) gives
the list:

(i) Relinquishing of the limbs,
(ii) Relinquishing of the eyes,
(iii) Relinquishing of one’s body (life),
(tv) Relinquishing of kingdom,
(v) Relinquishing of wife and children.
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The Commentary to the Itivuttaka (in its exposition of
lthe first sutta of the Dukanipata, dutiyavagga) gives the
ist:

(i) Relinquishing of the limbs,

(ii) Relinquishing of one’s body (life),
(iii) Relinquishing of wealth,
(iv) Relinquishing of wife and children,
(v) Relinquishing of kingdom.

The Commentary to the Buddhavamsa gives the list:

(i) Relinquishtng of the limbs,

(i1) Relinquishing of one’s life,
(ii1) Relinquishing of wealth,
(iv) Relinquishing of kingdom,

(v) Relinquishing of wife and children,

sl The Commentary to the Vessantara Jataka gives the
st:

(i) Relinquishing of wealth,

(ii) Relinquishing of the limbs,
(iii) Relinquishing of children,
(iv) Relinquishing of wife,

(v) Relinquishing of one’s life.

_The same list is found in the Sub-commentary to the
Jinalankara but arranged is a different order.

Although each of the above lists is made up of slightly
different items, it should be noted that the essentials are
the same in all of them namely, external objects and one’s
own body. Under external objects, we find material things
apart from one’s own body, viz: relinquishing of wealth;
relinquishing of wife and children, very dear to oneself;
relinquishing of kingdom, a most important treasure of
one's own. With regard to the relinquishing of one’s own
body, it falls under two modes: one that does not endanger
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life, that is relinquishing of the limbs (angapariccaga) and
the other endangers life, that is relinquishing of the eyes
(nayanapariccaga), or relinquishing of life (jivitapariccaga)
and relinquishing of one’s own body (attapariccaga). Here
it is explained giving one’'s eyes or giving one's own
body involves the risk of losing one’s life, so these are
considered to be essentially the same as giving one's life.

The great ceremony of offering performed by King
Venssantara when he gave away seven kinds of objects,
one hundred each in number, is described by the Com-
mentary as Mahadana and not Mahaparicciga. But one can
argue that this great offering can be considered as one of
the five Great abandonings, namely, great relinquishing of
wealtii,

Miscellaneous Notes on different aspects of Dana.

For the edification of those aspirants who ardently
strive for attainment of perfect Self-enlightenment of a
Buddha, or for Self-enlightenment of a Pacceka Buddha,
or for the enlightenment of a disciple of a Buddha, we
provide herewith miscellaneous notes on different aspects
of Generosity, which forms a part. of the conditions for
obtaining enlightenment. These notes are given in the
form of answers to the following questions:

(i) What things are called Dana?
(ii) Why are they called Dana?

(iii) What are the characteristics, functions, manifes-
tations and proximate causes of Dana?

(iv) How many types of Dana are there?

(v) What are the elements that strengthen the
beneficial results of Dana?

(vi) What are the elements that weaken the beneficial
results of Dana?

(THis form of treatment will be adhered to when dealing
with other Perfections too)
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1. WHAT THINGS ARE CALLED DANA ?

In brief, it should be answered that ‘the volition to give
a suitable thing to give' is called Dana, The meaning will
become clearer in the following passages.

2. WHY ARE THEY CALLED DANA ?

The volition is called Dana because it is responsible
for an act of generosity to take place. There can be no
generosity without the volition to give; an act of generosity
is possible only when there is the volition to give.

In this connection, by volition is meant (i) the volition
that arises at the time of donation. It is called munca
cetana, ‘relinquishing’ volition, munca meaning relinqui-
shing. It is only this volition, which accompanies the act
of relinquishing, that forms the true element of generosity.

(ii) The volition that arises in anticipation before one
makes the donation is called ‘Pubba cetana’. This type
of volition can also be considered as Dana, provided that
the object to be given is at hand at the time the intention,
“I shall make an offering of this object,” occurs. Without
the object to be given being actually in one’s possession,
cherishing the thought of giving may be called ‘pubba
cetana‘ but cannot qualify as Dana: it can only be a
benevolent thought of ordinary merit.

How volition comes to ke taken as synonymous with
Dana is based on the grammatical definition of Diyati
anenati danam, that which prompts giving is generosity,
dana. ( Volmon. here, is definitely the determining cause
of giving).

Things to be given are alsc called Dana from the
grammatical definition of Diyatiti danam which means
objects which could be offered as alms.

Following these grammatical definitions, Texts of the
Canons mention two kinds of dana, namely, volitional dana
and material dana. In this connection, questions have been
asked why ,objects to be offered ars called dana, since
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only volition is capable of producing results and
material object is not. It is true that only volition is
productive of results because volition is a mental action;
but as explained above, volition can be called dana
only if it arises when there exist suitable things to be
given. Therefore, material object for giving is also an
important contributory factor for an act of giving to qualify
as generosity, dana.

For example, we say ‘rice is cooked because of the
firewood’'. Actually, it is the fire that cooks the rice. But
there can be no fire without firewood. So fire burns because
of firewood; and rice is cooked because of fire. Thus
taking into consideration, these connected phenomena, it
is not incorrect to say ‘rice is well cooked because of
good firewood’. Similarly, we can rightly say ‘beneficial
result is obtained because of objects of offering’.

Because things to be given away feature importantly
in acts of generosity, the Canonical Texts mention different
types of Dana depending on different objects to be offered.
Thus in expositions on the Vinaya we find four types of
dana, namely offerings of food, robes, dwelling places
and medicines. Although the Vinaya is not concerned
with enumeration of types of dana, since the Buddha allows
four kinds of requisites to the Sangha, the offerings made
to the Sangha are naturally listed under these four heads;
hence this classification in the Vinaya expositions of
four types of dana, which is primarily based upon different
kinds of object of offering.

According to the classification in the exposition on the
Abhidhamma, everything in the world comes under six
heads correspounding to the six sense objects, there
are six kinds of dana depending upon whether it is a gift
of visible object, of sound, of smell, of taste, of touch or
of mind-object or dhamma. Here also, although there is
no idirect mention of six kinds of dana in the Abhidhamma
Tedchings, if _gifts were to be made of each of the sense
objects, there would be slx kinds of offering; hence this
cla:;’siﬁcation in the Abhidhamma expositions of six types
of dana.
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In the Suttanta classification, there are ten kinds of
dana, namely, offering of various kinds of food, of drink,
of transportation, of flowers, of perfumed powder, of
scented unguent or ointment, of bed, of dwelling places
and of facilities for lighting. Here again, the actual teaching
in the Suttas relates only to the ten classes of objects
which may be offered as alms. But when these ten objects
are offered as alms, there would be then ten kinds of
offering; hence this classification in the Suttanta expositions
of ten types of dana.

Maintaining that the Buddha teaches only these ten
objects for offering one should not consider that these are
the only gifts to be given; and that other gifts are not
allowable. One should understand that the Buddha merely
mentions the ten things most commonly offered as alms
in practice; or as any material thing can be classified as
belonging to one or the other of the ten types of gift, one
should take it that by these ten objects are covered also
any object which is in daily use by the noble recipient.

From what has been said above, it should be well
noted how a material object is an important contributory
factor (for the arising) of volitional generosity. It will be
seen that the various types of generosity which will be
described hence forth include many that relate to cbjects
of offering.

As a resume of this chapter, it should be remembered
that volition is dana because it prompts giving; the material
thing is dana because it is a suitable thing to give.

3. WHAT ARE THE CHARACTERISTICS, FUNCTIONS,
MANIFESTATIONS AND FROXIMATE
CAUSES OF DANA ?

(a) Dana has the characteristic of abandoning ( lakkhana )

(b) Its function (kicca-rasa) is destruction of attachment to
objects of offering; or it has the property of faultless-
ness (sampatti-rasa)
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(c) Its manifestation is absence of attachment i.e. a sense
of freedom from attachment that appears in the mind
of the donor, or knowing that dana is conducive to
good destination and wealth i.e. on thinking of the
effects of giving, the donor senses that his act of
generosity will result in attainment of rebirth in the
human or Deva world and attainment of great wealth.

(d) The proximate cause of giving is having objects of
offering in one's possession. Without having anything
to give, there can be no act of charity, only imagining
that one gives. Thus objects to be offered are the
proximate cause of Dana.

4, HOW MANY TYPES OF DANA ARE THERE?

The subject to be dealt with under this head is quite
vast; it will entail considerable exercise of mental alertness
and intelligence to study them.

Types of Dana in Groups of Twos.

(1) Offering of material things (Amisa dana) and the gift
of the teaching (Dhamma dana). (a) Offering of material
things such as alms rice etc. is known as Amisa dana. Itis
alsc called Paccaya dana (when the things offered are
the requisites of bhikkhus).

Teaching the Buddha Dhamma in the form of talks,
lectures etc. is giving the gift of Dhamma. The Buddha
said that this is the noblest of all types of dana. (This
classification of dana into two types is made according to
the objects of offering).

In relation to this division of types of dana, it is
necessary to look into the question of what type of dana
accrues to one who sets up pagodas and statues of
Buddha.

There are some who maintain that although setting up
of pagodas and statues of Buddha involves relinquishing of
large amount of wealth, it cannot be an act of generosity,

Ti=Ni



http://www.dhammadownload.com

ANUDIPANI ON RENUNCIATION OF SUMEDHA 57

dana; because they say, for an act of giving to become
dana, three conditions must be fulfilled: there must be a
recipient; there must be an object for offering and there
must be a donor. In setting up pagodas and statues of
Buddha there is obviously the donor, but who receives his
gift, they asked. In the absence of any one to receive
the gift, how can it be an act of generosity, dana?

From their point of view, the pagodas and Buddha
statues are not objects to be given as an act of dana;
rather, they serve as aids to recollection of the attributes
of the Buddha. A builder of pagodas and Buddha statues
has no particular receiver in mind to give them away; he
builds them to help produce vivid visualization of the
Buddha in the mind of the worshipper enabling him to
practise the Recollection of the Virtues-*of the Buddha. It
should therefore be considered, they maintain, that settin
up of pagodas and Buddha statues is related to the Buddh@-
nussati Meditation, cultivation of the Recollection of the
Virtues of the Buddha, and is not an act of generosity.

There are, again some people who maintain that as
the person who builds pagodas and installs Buddha statues
undertakes these works in order to honour, to make
homage to the most Homage-Worthy Buddha, his act must
be considered as an act of honouring the Buddha
(apacayana), one of the ten qualities contributing to merit
(Punnakiriya vatthu). They further say that since this kind of
merit, namely, honouring those who are worthy of honour,
is a practice of morality (caritta sila), it should come
under (odservance of) sila and not under (cultivation of)
Buddhanussati Meditation.

But neither the Merjt of Buddhanussati Meditation nor
the merit of honouring (apacdyana) involves relinquishing
of objects of offering; whereas building ‘-a pagoda and
installing Buddha statues require an expenditure of a
large sum of money. Hence these works of merit must
be considered to come under Dana.

_ Here the question may be asked, ‘if it comes under
dana, will it be an act of dana when there is no recipient
for it?’ According to the Texts, whether an offering should
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be regarded as an act of dana may be decided by an
analysis of its features under four heads: characteristic,
function, manifestation and proximate cause. We have
already provided above what these four features are for
a true act of dana. Now applying this test to the present
problems, we find the characteristic of abandoning since
the person who builds the pagoda and installs the Buddha
statues relinquishes a large sum of money; as its function,
there is destruction of attachment to the objects of offering
by the donor; the donor senses that his act of generosity
will result in attainment of rebirth in the human or deva
world and attainment of great wealth; and finally, as the
proximate cause, there is the object to be offered. Thus all
the four features necessary for an offering to be truly an
act of dana are present here and we may therefore conclude
that building a pagoda and installing Buddha statues is a
true act of generosity.

-

As to the question of who receives the gift, it will not
be wrong to say that all the Devas and human beings who
worship at the pagodas and Buddha statues in memory of
the virtues of the Buddha are the recipients of the dana.
At the same time, as they serve as objects of worship for
the Devas and human beings in their recollection of the
virtues of the Buddha, they also form the objects of offer-
ing. All the various material things in the world are
utilized in different ways depending on their nature; food
materials are utilized for consumption; clothing materials
are utilized for wearing; materials for religious devotion
and adoration are utilized as objects of veneration.

. I wells and tanks are dug near public highways,
the general public could use them for drinking water,
washing etc. The donor would have no particular recipient
in mind when he dug the wells and tanks. When, as he
intended, the wayfarers passing by the road make use of
his gifts, no one could say that his gift is not an act of
dana; even if he did not finalize it with a libation
ceremony. (See below).

Now to wind up the discussion, it is quite proper to
say (hat the builder of a pagoda with Buddha statues is
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a donor, the pagoda and Buddha statues are objects of
dana, and Devas and human beings who pay homage to
them in adoration are the recipients of the dana.

An additional question may be asked, ‘Is it really
proper to refer to pagodas and Buddha statues as objects
of dana; may it not be sacrilegious to classify them as
such?” Just as bookcases and shelves are used in the
monasteries for holding Cononical Texts which are looked
upon as sacred (Dhamma-cetiya), so also pagodas and
Buddha statues form storehouses for keeping sacred relics
and objects of veneration. So it may be answered that it
is quite appropriate to designate them as objects of
generosity, dana.

Whether a libation ceremony is essential for an offering

to qualify as an act of generosity

The point to consider here is whether constiutes an
act of dana when it is not finalised with a libation ceremonoy.
Actually there is no mention of this requirement in the
Texts. The practice is, however, of long standing tradition.

In the Commentary on Chapter ‘Civarakkhandhaka of the
Vinaya Mahavagga, we find the following reference to this
tradition of libation ceremony. ‘“‘There was a split among
the bhikkhus of a monastery prior to the time of offering
of robes after the Buddhist Lent. When the time arrived
lay devotees came and offered robes, piled up in a heap,
to one group of bhikkhus, The devotees then went to the
other group of bhikkhus and performed the ceremony of
libation, saying, ‘“We offer to the other group of bhikkhus,”
As to how the robes should be distributed among theSangha,
the Great Commentary says that if it was in a region where
they set no great store by the ceremony of libation, the
robes belonged to the group (of bhikkhus) which had
been directly offered the robes. The group which received
only ‘the libation’ had no claim to the robes. But if it
was in a region where they set great store by the libation
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ceremony, the group which received only ‘the libation’
had a claim to the robes because the ceremony of libation
was performed with them; the other group to which the
robes were offered directly had also a claim on them since
they had the robes already in their possession. Therefore
the two groups must divide the robes equally among them
This method of distribution is a practice followed by
tradition in regions on the other side of the Ocean.”

‘Regions on the other side of the Ocean,from Sri Lanka
implies ‘the Jambudipa', i.e. India. Therefore it should be
noted that the ceremony of libation is a practice tradi-
tionally followed by the people of India.

Considering that there are regions where they set a
great store by the ceremony of libation and there are
1egions where they set no great store by the ceremony
of libation, it cannot be said that an offering constitutes
an act of generosity only when it is finalised by a ceremony
of libation. The ceremony is important only for those who
follow the tradition of libation; it is clear that no signifi-
cance is attached to it by those who do not follow the
tradition. It should be noted therefore that a libation
ceremony is not a primary factor for the successful com-
pletion of an act of generosity.

(b) With respect to the gift of the teaching, Dhamma
dana, there are, nowadays, people who are unable to teach
the Dhamma, but who, bent on making a gift of the
teaching, spend money on books, palm-leaf scripts etc.
(of Canonical Texts) and make a gift of them. Although
such a donation of books is not truly a gift of the teaching,
since a reader will be benefitted by reading in the books
practices and instruction which will lead one to Nibbana,
the donor may be regarded as one who makes a gift of
the teaching.

It is like the case of one who has no medicine to give
to a sick person, but only a prescription for a cure of
the illness. When the medicine is prepared as prescribed
aad taken, the illness is removed. Although the person
does not actually administer any medicine, because of his
effective prescription, he is entitled to be regarded as
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one who has brought about the cure of illness. Likewise,
the donor of books on Dhamma who personally cannot
teach the Dhamma enables the readers of his books to
attain knowledge of the Dhamma and thus is entitled to
be called the donor of the gift of Dhamma.

Now, to conclude this section, the pair of gifts men-
tioned above, namely, amisa-dana and Dhamma-dana may
also be called amisa-puja, honouring with material things
and Dhamma-puja, honouring with the teaching; the terms
mean the same thing.

The word ‘Puja’ means ‘honouring’ and is generally
used when a younger person makes an offering to an
older person or a person of higher status. Depending
on this general usage, some people have stated. that
dana should be divided into ‘puja-dana’ and anuggaha-
dana’ ; puja-dana, honouring with an offering when the
gift is made by a younger person or a person of lower
status to an older person or a person of higher status;
and 'anuggaha-dana’ offering to render assistance out of
kindness ‘when a gift is given by an older person or a
person of higher status to one who is younger or of lower
status.

But as we have seen before in the chapter on ‘Predic-
tion’, the word puja can be used for both the high or the
low and the word ‘anuggaha’ is likewise applicable to
both cases. It is true that generally, ‘anuggaha’ is used
when the giving is made by the high to the low or by the
old to the young. But we must, however, remember the
usages of ‘amisanuggaha’ and ‘Dhammanuggaha’ to describe
the assistance rendered and support given, for the pro-
gress and development of the Buddha's Teaching. Here
the word anuggaha is employed even though the gift is
being made to the highest and the noblest Teaching of
the Buddha. Thus it should bhe noted that the division
into pujadana and anuggaha-dana is not an absolute division
into two aspects of dadna, but rather a classification follow-
ing common usage.

(2) Offering of one’'s own person (Ajjhattika-dana)
and Offering of external properties (Bahira-dana). Offerings
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of one's own person means giving away of one’s own life
and limbs. Offerings of external properties include giving
of all the external material possessions of the donor.

Even in these modern times, we read sometimes in
the newspapers news of offerings of one's own limbs at
the Pagoda or of ‘honouring with the gift’ of burning one-
self after wrapping up the whole body with cloth and
pouring oil on it. Some comments have been made on
such kinds of dana involving one’s limbs. According to
them, such offerings of one’s life and limb are deeds to
be performed only by great Bodhisattas and are not the
concern of odinary persons. They doubt if such offerings
made by ordinary persons produce any merit at all.

Now to consider whether such views are justified or
not. It is not as if a Bodhisatta can suddenly make his
appearance in this world. Only after gradually fulfilling the
required perfections to the best of his ability, an individual
grows in maturity and develops himself stage by stage
to become a Bodhisatta. Ancient poets have written thus:
Only by gradual venture, one ensures continuous improve-
ment in rebirths to come. Therefore we should not hastily
condemn those who make offerings of parts of their body
or the whole of their body. If a person, through unfiin-
ching volition and faith, very courageously makes an
offering of his own body, even to the extent of abandoning
his life, he is actually worthy of praise as a donor of
the gift of one’s own person, Ajjhattika-dana.

(38) Offering of property (Vatthu-dana) and Granting
of safety ( Abhaya-ddna).Vatthu-dana is concerned with
offering of material things. Abhaya-dana means granting
of safety or security with respect to life or property. This
is usually an exercise of mercy by kings.

(4) Vattanissita-dana 'and Vivattanissita-dana. Vatta-
nissita-dana is of