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Title: The attainment of Buddhahood changing the mode of practice
After the Bodhisatta had completed the austerity practices, dukkaracariyā, for six years, as has been stated before, it was about the first waxing of Vesākha (April-May) following the month of Citta (March-April) of the year 103 Mahā Era. At that time it occurred to the Bodhisatta thus:
"The Samaṇas and Brāhmaṇas of the past in their practice of austere could have gone through only this much of pain and hardship at the most; they could not have gone through more hardship than what I am now enduring. The Samaṇas and Brāhmaṇas of the future in their practice of austerities will go through only this much of pain and hardship at the most; they will not go through more hardship than what I am now enduring. The Samaṇas and Brāhmaṇas of the present day also in their practice of austerities may go through only this much of pain and hardship at the most; they cannot go through more hardship than what I am now enduring. (What hardship I have endured will not be less, but may even be more, than the pain and suffering undergone by the Samaṇas and Brāhmaṇas of the past, the future and the present. I have striven and practised the austerities strenuously for as long as, six years). Although I have exerted so strenuously in this manner, I have not attained Enlightenment, Sabbaññuta Ñāṇa; I have not realized Buddhahood. There may perhaps be another mode of practice, another path, to attain Enlightenment, Sabbaññuta Ñāṇa; to realize Buddhahood."
Keeping on reflecting thus, he came to perceive that he had developed and entered upon the First Jhāna of Ānāpāna while sitting under the shade of the rose-apple (Eugenia) tree at the time of the
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auspicious 'Ploughing Ceremony' performed by his father king Suddhodana. He recognised then that the practice of the First Jhāna of Ānāpāna must certainly be the true path, the correct mode of practice for the attainment of Sabbaññuta Ñāṇa, realization of the Buddhahood. He further reflected: "Why should I be afraid of the Jhānic bliss realizable from the Ānāpāna Concentration Meditation; it is the bliss that arises purely from renunciation (nekkhamma) and entirely detached from the desires for material objects and sensual pleasures. I am certainly not afraid of the Jhānic bliss of the Ānāpāna Concentration Meditation."
Then again, he continued to reflect: "I may not be able to exert and develop the said Ānāpāna Concentration Meditation with this body of mine which is so much exhausted and withered. It will be well if I take some solid, coarse food such as boiled rice to resuscitate and freshen this emaciated body before I endeavour to attain the said Jhāna through Ānāpāna Concentration Meditation.
Having considered thus, the Bodhisatta took the alms-bowl from where he had laid aside, went round the market town of Sena for alms-food and sustained his withered, emaciated body with whatever food he received on his alms-round Within two or three days, he regained strength and the major physical characteristics of a Great man (Mahāpurisa Lakkhaṇas) which had disappeared at the time of strenuous practice of dukkaracariyā reappeared distinctly in their original forms. At that time the physical body of the Bodhisatta looked fresh in yellow like the colour of gold.
(Here, it should be specially noted that at the time the Bodhisatta reflected on the correct path for realization of Omniscience, for attainment of Buddhahood, after discarding the practice of dukkaracariyā, he correctly considered that the eight mundane attainments of Jhāna that he achieved after
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meeting the Sect-leaders Āḷāra and Udaka were just the basis of the round of suffering (vattapādaka); he also considered that the Ānāpāna Concentration which was developed in the shade of the rose-apple tree while his father King Suddhodana was performing the auspicious Ploughing Ceremony was the correct path for the realization of Omniscience, for the attainment of Buddhahood since the Ānāpāna Concentration was part of Mindfulness Meditation of the body, (Kāyagatāsati), and the basis of Insight Meditation, (Vipassanā) for all Bodhisattas. Mūlapaṇṇāsa Ṭīkā Vol I.)
The abandoning of the Bodhisatta by his attendants, the Group of Five Bhikkhus (Pañcavaggī)
It is a natural course of event, (dhammatā), that when a Bodhisatta is about to attain Buddhahood after having completed the practice of dukkaracariyā, either the attendant bhikkhus abandon him for some reason or the other or he himself leaves them behind. This being so, when the Bodhisatta began to sustain his body by taking whatever coarse food of rice he received on his alms round, the said group of Five Bhikkhus became disgusted with him, grumbling, "The Bhikkhu Gotama has become one who practises for the gain of material wealth; he has become one who has abandoned the practice of meditation, and reverted to the material accumulation". Following the natural course of events they abandoned the Bodhisatta and wended their way to Isipatana, the Deer Park, near Bārāṇasī where the First Sermon, the Wheel of Dhamma, is delivered by all the Buddhas. (It is a natural rule for the attendant bhikkhus to abandon the Bodhisattas who are about to attain Buddhahood and to proceed to the Deer Park where every Buddha will deliver without fail the First Sermon of Dhammacakka.)
The Group of Five Bhikkhus left the Bodhisatta about the new-moon day of Citta and moved to Migadāya, the Deer Park. (It was in fact the
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time when the Bodhisatta had completed the practice of dukkaracariyā.) When the attendant bhikkhus had abandoned him, the Bodhisatta living a solitary life, gained a considerable degree of solitude which was conducive to extraordinary progress and strengthening of his mental concentration. Thus living in complete seclusion for fifteen days, practising meditation and making progress in it, the noble Bodhisatta dreamed five Great Dreams after midnight, just approaching dawn on the fourteenth waxing day of the month of Vesākha.
The five Great Dreams of the Bodhisatta
The said five Great Dreams were as follows:
(1) He dreamed that he was sleeping on the surface of the earth as his bed, with the Himalaya mountains as his pillow, placing his left hand on the Eastern Ocean, his right hand on the Western Ocean and both his legs on the Southern Ocean. This first dream presaged his realization of Omniscience and becoming a Buddha among humans, Devas and Brahmas.
(2) He dreamed that the species of grass called Tiriya with a reddish stalk about the size of a yoke emerged from his navel and while he was looking on, it grew up, first half a cubit, then one cubit, one fathom, one ta, one gāvuta, half of a yojana, one yojana and so on, rising higher and higher until it touches the sky, the open space, many thousands of yojanas above and remained there. This second dream presaged that he would be able to teach the Path of Eight Constituents, (Aṭṭhaṅgika-magga), which is the middle Way, (Majjhimapaṭipadā), to humans and Deva.
(3) He dreamed that hordes of maggots with white bodies and black heads slowly crept up his legs covering them from the tip of the toe-nail right up to the knee-cap. This third dream presaged that a great many
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people (with black heads) who wear pure white clothes would adore the Buddha and take Great Refuge (Mahāsaraṇagamana) in him.
(4) He dreamed that four kinds of birds, blue, golden, red and grey in colour came flying from the four directions and when they threw themselves down prostrate at his feet all the four kinds of birds turned completely white. This fourth dream presaged that clansmen from the four classes of people, namely, the princely class, the Brahmin class, the merchant class, the poor class, would embrace the teaching of the Buddha, become bhikkhus and attain Arahantship.
(5) He dreamed that he was walking to and fro, back and forth on a large mountain of excreta without getting besmeared. This fifth dream presaged large acquisition of the four requisites of robe, alms food, dwelling place and medicines and that he would utilise them without any attachment and clinging to them.
The four causes of dreams
Dreams are caused by these four causes:
(1) Due to disturbance in metabolism, (2) experiences of the past; (3) deception by Devas and (4) omen predicting a coming event.
(1) Due to disturbance of metabolism, like malfunctioning of biles, etc., one dreams frightful dreams such as falling down from the mountain, travelling in the sky with a frightened heart, being followed closely by beasts of prey such as wild elephant, wild horse, lion, leopard, tiger, etc., or by evil persons.
(2) Because of experiences of the past, one dreams seeing, hearing and using objects one had seen, heard or used before.
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(3) All kinds of illusory objects are made manifest by Devas in one's dream, a good vision if they want to do one a good turn, or a bad vision if they want to do him an ill turn. One sees all these objects through the supernormal powers of Devas. 

(4) When one dreams a dream of omen, one sees pleasant or unpleasant visions that predict coming event because of one's past good or evil deeds. Such dreams are like the dream of Mahā Māyā Devī foretelling the conception of a son or like that of King Kosala presaging the sixteen great events or like the Five Great Dreams of the Bodhisatta.
Of the four kinds of dream, those due to (i) disturbance in metabolism and to (2) experiences of the past generally prove to be false. (3) As for the dreams due to the deception by Devas, they may or may not turn out to be correct. True, the Devas, when angered are apt to show wrong visions in the dreams as a stratagem to cause ruin. (see the story below). (4) The dreams which presage coming events invariably prove correct.
The story of the Devas showing wrong visions in the dream out of anger
At the monastery of Nāga in Rohana locality in Sihala island, the presiding monk ordered a large ironwood tree to be cut down without informing the Saṅgha. The Rukkha Deva (the tree spirit) who had his abode on the said ironwood tree, gave correct dreams to the said presiding monk in the first instance in order to trick him into believing them. After winning the monk's trust, the Deva told him in a dream: "On the seventh day from today, Venerable Sir, your lay supporter the king, will die." The presiding monk, believing these words, informed the female palace attendants accordingly. Thereupon, they wept loudly in
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unison; when asked by the king, they told him what the presiding monk had said. With the king counting the days, the seven days had passed and the king, who was still alive, ordered the limbs of the presiding monk to be cut off (for causing panic by giving out wrong information). (This stow is mentioned in Volume II of the Sāraṭṭha Dīpanī Ṭīkā).
The said four kinds of dream are dreamed only by the worldlings the Sotāpannas, the Sakadāgāmis and the Anāgāmis, because they have not divested themselves of hallucination (vipallāsa)1; Arahants who have discarded the vipallāsa do not dream such dreams. 

As regards the time the dreams dreamt in the day time in the first watch, the middle watch, the last watch of the night are usually not correct; those dreamt at day break when the food eaten has been digested and the resulting nutrients are absorbed by the body, are apt to be correct. A dream conveying a good omen usually brings good fortune; where as one with bad omen usually brings ill luck. These notes are extracts from expositions on the Mahāsupina Sutta in Brāhmaṇa Vagga, Catutthapaṇṇasāka, Pañcaka Nipāta of the Aṅguttara Commentary.
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The aforesaid Five Great Dreams are not dreamed by worldlings, nor by kings, nor by Universal Monarch, nor by Chief Disciples, nor by Paccekabuddhas, nor by Omniscient Buddhas. Only the Bodhisattas dream such dreams. Our Bodhisatta dreamed the said Five Great Dreams after midnight just before day break, on the 14th waxing day of Vesākha in the year 103 Mahā Era.
The interpretation of the Five Great Dreams by the Bodhisatta himself

The Bodhisatta, rising from his sleep and sitting cross-legged after having dreamed these Five Great Dreams thought to himself thus: "Had I dreamed these Five Great Dreams at the time when I was living in the royal city of Kapilavatthu, I could have related them to my father King Suddhodana; I could have related them also to my mother if she were alive. But now, in Uruvelā forest, there is no one to listen to these Five Great Dreams and interpret them for me. I myself, will read these omens. And then, he himself read the dreams thus: This first dream presages the attainment of such and such a benefit; this second dream such and such a benefit" and so on as has been said above.
The offering of Ghana milk-rice by Sujātā
After dreaming the Five Great Dreams and having himself interpreted their meaning, the Bodhisatta concluded: "It is true that I will certainly attain Buddhahood this very day". Then when day-break came (on the morning of the Full-moon day), he cleansed his body and departed from that place; and when he reached the banyan tree which was visited every year for worship by Sujātā, the daughter of a wealthy man, he stopped and sat down at the base of the tree facing east while waiting for the time to go round for alms; and thereby the whole banyan tree shone brilliantly with his body radiance.
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At that time, in the market town of Sena in the locality of Uruvelā forest, Sujātā, the daughter of a rich man by the name of Senānī, on coming of age, had prayed at the foot of the banyan tree thus: "O, Guardian Deva of the banyan tree, if I be married into a rich family of the same caste, I will pay homage to you with the offering of Ghana milk-rice". The prayer of Sujātā had been fulfilled. So the rich man's daughter, Sujātā had been paying homage to the Guardian Deva of the banyan tree with Ghana milk-rice on the Full-moon day of Vesākha every year.
(N.B. When reading the account of the offering of milk-rice by Sujātā, readers are generally apt to think, if care is not taken, that Sujātā paid homage for fulfilment of her prayer to the Guardian Deva of the banyan tree with the offering of milk-rice for the first time on that Full-moon day of Vesākha, the day on which the Bodhisatta was to attain the Buddhahood. In fact, the prayer had been fulfilled and the Guardian Deva of the banyan tree had been worshipped with offering of milk-rice since about twenty years before that day. For the said son of Sujātā was in fact the wealthy young man Yasa, and in the year when the Buddha was to appear, Yasa was already a married man, enjoying the luxury of a well-to do family. In view of this fact, it should be noted that the rich man's daughter Sujātā had been paying homage to the Guardian Deva of the banyan tree with the offerings of Ghana milk-rice every year on the Full-moon day of Vesākha over the past twenty years when her prayer for a first born son was answered. )
Preparations made by lady Sujātā, to make offerings to the Guardian Deva of the banyan tree on that Full-moon day of Vesākha when the Bodhisatta had completed six years practice of dukkaracariyā: (1) She first let one thousand milch cows graze in the wood of liquorice; and
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the milk obtained from these one thousand milch cows was fed to other five hundred milch cows. (2) The milk produced by these five hundred cows was fed to other two hundred and fifty cows; (3) Again the milk produced by the said two hundred and fifty cows was fed to other one hundred and twenty-five cows; (4) Then the milk produced by these one hundred and twenty five cows was fed to other sixty-four cows. (5) Then, the milk from these sixty-four cows was fed to other thirty two cows. (6) Then the milk from these thirty two cows was fed to other sixteen cows; (7) Then the milk from these sixteen cows was fed to other eight cows. In this manner, lady Sujātā took the above step-by-step procedure of transfer of milk in order to obtain thick savoury and nutritious cow's milk to prepare milk-rice. (This account is as narrated in the Jātaka Commentary.)
According to the Jinālaṅkāra Ṭīkā, lady Sujātā first let one hundred milch cows to graze in the wood of liquorice. Then she let the hundred milch cows born of the first hundred cows graze in the same wood. Then, again she let the hundred milch cows born of the said second hundred … the third hundred … the fourth hundred … the fifth hundred … the sixth hundred milch cows graze in the pasture of liquorice wood. In this manner, she milked the seventh generation milch cows and made preparation to cook Ghana milk-rice.
With the intention, 'I will make the sacrificial offering of Ghana milk-rice early today." Lady Sujātā rose early on the Full-moon day of Vesākha and had the above said eight milch cows milked. The calves, (without having to tie them with rope) did not come near the dugs of their mother milch cows. What was strange was that, even as the milk bowl was placed closely under the udder, the milk flowed down continuously in profusion without being drawn. Lady Sujātā, on seeing such a wonderful event, conveyed with her own hand unlike in previous years the automatically flowing milk and pouring it into a new pot, and
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kindling the fire with her own hands, made an effort to cook the Ghana milk-rice.
The assistance rendered by Devas and Brahmas
When the Ghana milk-rice was being thus cooked, (1) big froths appeared in large numbers turning round clockwise; but not even a drop spilled out; (2) smoke did not in the least rise above the oven; (3) the four Deva Kings, the Guardians of the world came and stood guard at the oven; (4) the great Brahma gave cover over the pot of Ghana milk-rice with an umbrella; (5) Sakka arranged the faggots evenly and set fire to them to burn in a blaze; (6) by their supernormal powers Devas collected the nutrients suitable for Devas and humans in the Four Continents surrounded by two thousand small islands; they did so as if they were gathering honey from honey combs hanging from branches; and then they poured the nutrients so collected into the pot of Ghana milk-rice.
N.B: At other times, Devas put the aforesaid nutrients suitable for Devas and humans into each and every morsel of food as the Buddha was preparing it to put into his mouth. On two special occasions, however, the day the Buddha attained Buddhahood and the day he passed into Parinibbāna, Devas poured the said nutrients into the pot.
Having seen in one single day many things of wonder as stated above at the place where the Ghana milk-rice was being cooked, lady Sujātā, called the maid servant, Puṇṇā, by name and ordered her thus: "Dear girl, Puṇṇā, today our Guardian Deva of the banyan tree appears to be in good mood. In this period of over twenty years, I have never seen such wonderful things. Make haste and go and clean up the banyan tree, the residence of the Guardian Deva." The maid servant, Puṇṇā, replying, "Very well, my lady", made haste and went near the banyan tree where she saw the Bodhisatta sitting at its foot facing east and also
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the whole tree shining golden yellow with the radiance emitted from the Bodhisatta's body. Frightened and thinking, "Today Guardian Deva of the banyan tree has come down the tree; it seems to me he is sitting there to receive the offering with his own hands", she hurried back home and reported the matter to lady Sujātā.
On hearing the words of the maid servant, lady Sujātā felt very happy and saying, "From today, be an elder daughter of mine", bestowed upon her all the apparel and ornaments befitting a daughter."
It is customary (dhammatā) for a Bodhisatta to be offered the alms food of Ghana milk-rice on the day he is to attain Buddhahood; and it is proper to receive that food only in a gold cup worth one lakh. The lady Sujātā, intending, "I shall put Ghana milk-rice in a gold cup", had one worth one lakh taken out from her chamber. She then poured the cooked Ghana milk-rice, into the cup tilting the pot. Thereupon, all the Ghana milk-rice flowed into the cup to the last drop like water drops gliding down from a paduma lotus leaf. The entire Ghana milk-rice was just enough to fill the cup to the brim, neither more nor less.
The lady covered the gold cup full of Ghana milk-rice with another gold cup and wrapped them up with a piece of clean white cloth. Then, having adorned herself in full attire and carrying the gold cup on her head, she went near the banyan tree with great pomp and grandeur. She was overjoyed on seeing the Bodhisatta and taking him to be the Guardian Deva of the banyan tree, she proceeded in a respectful manner from where she saw the Bodhisatta. She then lowered the gold cup from her head and opened it and carrying a golden jar of water perfumed with all kinds of fragrant flowers, approached the Bodhisatta and stood nearby.
The earthen alms-bowls, which had been offered to the Bodhisatta by Ghaṭikāra Brahmā at the time of Renunciation and which had
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remained with him during the whole six years' period of dukkaracariyā, disappeared inexplicably just at the time when the rich man's wife Sujātā came to offer the alms food of Ghana. Not seeing the bowl, the Bodhisatta spread out his right hand to receive the water. Lady Sujātā offered the alms food of Ghana in the gold cup placing it in the hands of the Bodhisatta. The Bodhisatta looked at lady Sujātā, who, understanding perfectly well the way the Bodhisatta looked, addressed him thus: "O Venerable One, I have offered you the Ghana milk-rice in the gold cup; may you accept it together with the gold cup and go anywhere you like." Then, uttering words of prayer, "My heart's desire is fulfilled. So too, may your heart's desire be fulfilled!" she departed without showing the least concern for the gold cup worth one lakh as if it were a withered leaf.
The Bodhisatta also rose from his seat and, after circumambulating the banyan tree, proceeded to the bank of the River Nerañjarā carrying with him the gold cup containing the Ghana milk-rice. At the Nerañjarā river there was a bathing ghat, by the name of Suppatitthita, where many Bodhisattas went down and took bath on the day they were to attain Buddhahood. The Bodhisatta left the gold cup at the bathing ghat and, after taking bath, came up and sat facing east under the cool shade of a tree. Then, he prepared forty-nine morsels, no more and no less, of Ghana milk-rice, each about the size or the seed of a ripe palmyra nut (not about the size or a palmyra nut) and ate the whole lot without water. The Ghana milk-rice which was taken after being made into forty-nine morsels served as nutrient, (āhāra), to sustain him complete]y for forty-nine days, (sattasattāha), while he was residing in the vicinity of the Bodhi Tree after his attainment of Buddhahood. During these forty-nine days, the Buddha passed the time absorbed in the peace of Jhāna and of Fruition, without having any other meal, without taking bath, without washing the face and without making the body and the limbs clean.
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After he had partaken of the alms food of Ghana milk-rice offered by Sujātā, the Bodhisatta made the resolution while holding the gold cup, "If I would attain Buddhahood today, may this gold cup float away upstream; if I would not attain Buddhahood today, let it float downstream with the current". He then let the gold cup float in the channel of the Nerañjarā. The gold cup cut across the current and went straight to the mid-river and then floated upstream from there with the speed of a fast running horse for about eighty cubits and sank in a whirlpool. On reaching the mansion of Nāga king, Kāḷa, it hit all the three gold cups used by the three previous Buddhas, namely, Kakusandha, Koṇāgamana and Kassapa on the day they were to attain Buddhahood, producing the (metallic) sound of 'kili, kili' and came to rest under the said three gold cups.
On hearing the sound, Nāga King Kāla said: "It was only yesterday that a Buddha appeared; today, another Buddha appears." and then he rose uttering words of praise in many verses. (The period of time intervening the appearance of Kassapa Buddha and our Buddha was so long that in the meantime the Great Earth had risen by one yojana and three gāvutas. But as for Kāḷa Nāga, it was so very short that he could say of these appearances as happening 'yesterday and today'.
Then, the Bodhisatta took rest for the day in the sāla grove on the bank of the Nerañjarā which was replete with very fragrant flowers, verdant and delightful to everyone. He then proceeded to practise Ānāpāna meditation; after attaining the eight mundane Jhānas and the five Abhiññāṇas, at twilight in the coolness of the evening, he walked along the path decorated by Devas and Brahmas; having descended into the Nerañjarā and after taking a bath, he headed towards the Mahā Bodhi Tree by the very path created by Devas and Brahmas. Thereupon, Nāgas, Yakkhas and Gandhabba Devas paid homage to him with offerings of celestial flowers, perfumes and scented paste. They also sang soft and sweet celestial songs. Then the whole of the
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ten thousand world-systems was almost covered with celestial flowers and perfumes and also with wild acclaim by Devas and Brahmas.
At that time, Sotthiya, a Brahmin grass-cutter was coming from the opposite direction carrying grass; sensing the wish of the Bodhisatta (from his manner) to have some grass, he offered him eight handfuls of grass. The Bodhisatta, carrying the eight handfuls of grass, went up the high ground of Mahā Bodhi and stood south of the Mahā Bodhi Tree facing north. At that moment, the southern part of the ten thousand world-systems sank so much so that it looked as if it would touch Mahā Avici; and the northern part of the ten thousand world-systems rose so much so that it looked as if it would fly up to reach Bhavagga. On seeing this phenomenon, the Bodhisatta considered thus: "This is not the place where Arahattamagga Ñāṇa and Sabbaññuta Ñāṇa can be realized"; and so, making a clockwise turn round the Mahā Bodhi Tree, he proceeded to the west of the tree and stood there facing east. Just at that moment, the western part of world-systems sank so much so that it looked as if it would touch Mahā Avici; and the eastern part of it rose so much so that it looked as if it would fly up to Bhavagga. On seeing this phenomenon, the Bodhisatta considered again: "This is not the place where Arahattamagga Ñāṇa and the Sabbaññuta Ñāṇa can be realized"; and so, making a clockwise turn round the Mahā Bodhi Tree, he proceeded to the north and stood there facing south. Just at that moment, the northern part of the world-system sank so much so that it looked as if it would touch Mahā Avici; and the southern part of it rose up so much so that it looked as if it would fly up to reach Bhavagga. (The position of the great earth at the places in the south, the west and the north where the noble Bodhisatta had stood, was such that it sank at his back and rose in front of him. - like the wheel of a cart resting flat on its central hub on the ground; it rocks or reels when trampled upon at the fringe). On seeing this phenomenon, the Bodhisatta considered again; "This is also not the place where the Arahattamagga Ñāṇa and Sabbaññuta Ñāṇa can be realized"; and so
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making a clockwise turn round the Mahā Bodhi Tree, he proceeded to the east and stood facing west.
(In this matter, the Buddhavaṁsa Commentary mentions only this: "The Noble Bodhisatta proceeded to the Bodhi Tree, and circumambulating it three times, stood at the north-east corner scattering the eight handfuls of grass." It does not mention the fact that the great earth tilted over to one side when he stood on the south, the west and the north. The Jinālaṅkāra Ṭīkā, however, states that "when the Bodhisatta stood on the south, the west and the north, the great earth trembled like the drop of water falling on the Paduma lotus leaf', and that standing at the north-east corner he scattered the eight handfuls of grass."
The locality where the unconquered throne, Aparājita, would appear to the east of the Mahā Bodhi Tree stood unshaken and firm, being the place not to be abandoned; Avijahitaṭṭhāna, where the thrones of all the Buddhas had appeared. Knowing that "This place is certainly the auspicious site of victory where all the Buddhas destroy the defilements", and holding their tips, the noble Bodhisatta scattered the eight handful of grass he had brought.
The moment he scattered the eight handfuls of grass, they were transformed into a large jewel throne, fourteen cubits in size, which was so magnificent that no painter or sculptor would be able to paint or carve the likeness of it, and they existed in this marvellous form (of a jewelled throne).
With the Mahā Bodhi Tree as the back-drop, facing east and with a steadfast mind, the Bodhisatta declared: "(1) Let only the skin remain, (2) Let only the sinews remain, (3) Let only the bones remain,
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(4) Let my whole body, and all the flesh and blood dry up, unless and until I attain Buddhahood, I will not in any way change the cross-legged posture I have now assumed. Thus developing a firm resolution of four factors, he sat on the jewel throne assuming the Invincible (Aparājita) cross-legged posture (the posture for conquering the enemies, not for conceding defeat), which cannot he destroyed though struck simultaneously by hundreds or thunderbolts.
Vanquishing Vasavattī Māra (Devaputta Māra) before sunset
When the Bodhisatta had taken his seat on the Invincible, Aparājita throne, at the foot of the Mahā Bodhi Tree, for realization of Sabbaññuta Ñāṇa, Sakka came to pay homage and stood blowing the Vijayuttara conch. (This conch was 120 cubits in length and when once blown, its sound ceased only after four months.) Pañcasikha Deva came to pay homage and stood playing Beluva harp. Suyāma Deva stood waving the yak-tail fly-flap, Santusita Deva stood waving the circular ruby fan, and Sahampati Brahmā stood holding the white umbrella, three yojanas in length. Kāḷa Nāga arrived with a company of eighty thousand female Nāga dancers and stood paying homage by chanting hundreds of verses in praise of the Bodhisatta. All the Devas and Brahmas from the ten thousand world-systems arrived to pay homage with offerings of festoons of very fragrant of flowers, perfumes, scented powder, incense and incense sticks and singing thousands of songs in acclaim.
Māra of Vasavattī Deva world, forsaking his celestial pleasures, had all the time been following closely behind the Bodhisatta during the whole six year period of dukkaracariyā, waiting for the occasion when the Bodhisatta might have wrong or evil thoughts (micchā vitakka) such as sensual desires, (kāma vitakka), etc. But not finding the slightest sign of deviation from the right thoughts on the part of the
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Bodhisatta, Māra thought to himself thus: "Now, Prince Siddhattha had arrived at the Bodhi Tree for attaining Buddhahood. At present, he is striving to escape my domain (of the three worlds of humans, Devas and Brahmas); I cannot concede him in any way the opportunity of escaping from the three worlds under my sway". With this thought, he went to Vasavattī Deva world and, having assembled the fighting forces of Māra, commanded them, "O Men, transform yourself into various frightening forms, and each holding a different weapon proceed quickly to Prince Siddhattha like a huge torrent of water rushing down overwhelmingly"; He himself, followed them, riding on Girimekhala elephant which was 150 yojanas in size and, creating one thousand arms on his body, he held one hundred weapons, each arm grasping a different one.
(The Māra Deva here was not the lawful ruler of the Deva world of Vasavattī. The Deva king lawfully ruling over Vasavattī was a different deity. Just like a rebel leader with many followers in the human world, rising in active revolt against the country, looting and committing acts of robbery, the Māra was in fact just a powerful Deva inhabitant of the Paranimmitavasavattī Deva world, leading an insurgency there with a large retinue of evil Devas, causing great nuisance to humans, Deva and Brahmas in their performance of meritorious deeds.)
The great hordes of Māra advancing on the Bodhisatta were so enormous numerically that it was twelve yojanas deep in front of Māra, twelve yojanas wide to his right, twelve yojanas wide to his left, and nine yojanas high above him and in the rear it reached as far as the end of the ten thousand world-systems. The frightening sounds of intimidations, shouting and exclamations of the great armies of Māra could be heard from a distance of one thousand yojanas, just like that caused by an enormous land slide. Māra, holding one thousand various
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weapons in his one thousand created arms, and his numerous troops each holding a different weapon, transforming themselves into hideous figures with variegated faces, advanced on the Bodhisatta in order to overpower and destroy him.
When the great armies of Māra were thus advancing towards the Mahā Bodhi Tree, not a single one out of those Devas headed by Sakka who had been there hitherto paying homage to the Bodhisatta, could withstand them; they fled helter-skelter in all directions. Sakka ran away with the large Vijayuttara conch hung on his back and remained standing on the fringe of the ten thousand world-systems; Mahā Brahmā also, throwing away the white umbrella at the edge of the world-systems, went back to the Brahma world; Kāḷa Nāga also, abandoning all the Nāga dancers dived into the earth, went to the Nāga mansion called Manjerika, five hundred yojanas in size and slept covering his face with the hand; there was not a single Deva or Brahma who dared to remain standing in the neighbourhood of the Bodhisatta and the Mahā Bodhi Tree. At that time, the Bodhisatta remained sitting all alone like great Brahmā residing alone inside a secluded mansion.
Bad omens which appear in advance to signal the arrival of Māra
Bad omens appear distinctly in advance to portend the arrival of Māra. These omens are: Falling of thousands of very violent frightful meteors; falling of total darkness with the rising of haze; severe quaking of oceans and the great earth; arising of mists in the oceans, flowing of many rivers upstream; falling of mountain tops to the ground; toppling over of trees; blowing of violent storms and winds; appearance of fearful sounds from these violent storms and winds; vanishing of the sun in the darkness and roaming about in the sky of headless bodies. When Māra arrived with the clear appearance of these ominous signs, the Bodhisatta remained seated courageously without the least fear,
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like the bird king Garuda in the midst of birds or like the lion king Kesaraja amidst beasts.
Even as the aforesaid inauspicious omens were appearing, Māra arrived but remained standing being unable to enter the immediate vicinity of the Mahā Bodhi Tree (Mahā Bodhi maṇḍala). Not daring to make an approach, Māra's great armies kept the Bodhisatta surrounded from all sides. Viewing his hordes, Māra could just give them command, "Come on! Seize him!" but he himself was unable to go any where near the Mahā Bodhi Tree just as a fly was incapable of approaching a piece of red hot iron. He said to his hordes, "O men, there is not a single person to match this Prince Siddhattha the son of King Suddhodana, we are unable to make a frontal attack on him; we shall attack this Prince Siddhattha from the rear".
On surveying the three sides, the front and left and right, of him, the Bodhisatta did not see anything but emptiness since all the Devas and Brahmas had fled. Then seeing the Māra's troops advancing to overrun him from the northern side, he thought to himself thus: "Such overwhelming numbers of Māra's troops are making great efforts with the sole object of attacking me; there is neither my mother nor father, nor my brother nor any other relatives of mine here at this place. Only the ten Perfections which I have so long developed and nurtured will serve me as my companions and retinue; so relying only on these comrades of mine, the ten Perfections, it will be proper to destroy these hordes of Māra by attacking them with my Pāramī weapons". Then he remained reflecting on the meritorious deeds of his ten Perfections.
Māra's attack by discharging nine kinds of missiles
While the Bodhisatta was thus reflecting on meritoriousness of his ten Perfections, Māra was planning, "By discharging nine kinds of missiles I will force the Prince Siddhattha to flee."
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(1) First he let loose a violent cyclone. Immediately, the east wind, the west wind, the south wind and the north wind started rising in force; and although they were capable of breaking up and blasting away mountain tops of sizes measuring a half yojana, one yojana, two or three yojanas, and of uprooting trees and jungle bushes; and also of pulverising villages and towns in the surrounding area, they became powerless on coming near the Bodhisatta and were incapable of even ruffling the edge of his robe on account of the glory and power of the Bodhisatta's deeds of merit.
(2) Māra expectedly looked about with the thought, "By this time, the recluse Gotama should have been carried away by the storm missile discharged by me and dashed against 'Cakkavāḷa' mountain into smithereens." He became much troubled in mind on seeing the Bodhisatta seated as he was, unshaken like a firmly erected gatepost. And so intending, "I will kill him by drowning in the very strong currents of water", he made the rain clouds rise in a moment and a torrential rain fall. This great earth turned into a hollow depression by the force of the rainfall thus commanded by Māra Deva. When this torrent of water, after eroding and overflowing the fringe of forests and hills and trees, reached near the Bodhisatta, it was incapable of even wetting a single thread of his robe; it changed its course and flowed away elsewhere without touching the Bodhisatta.
(3) On seeing the said phenomenon, Māra, intending, "I will turn this Prince Siddhattha into dust by hitting with stones", caused to fall the rain of stones. Stones of very large sizes came rolling through the sky like huge mountain tops, sending off fumes of dust; on nearing the Bodhisatta, they got transformed into big celestial garlands and balls of flowers.
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(4) Thereafter, with the thought, "I will cause death to this Prince Siddhattha, I will kill him, by making mince meat of him", he let fall the rain of weapons. All kinds of weapons such as single-edged and double-edged spears and knifes, etc., emitting fumes and flames came flying through the sky area only to fall in the form of jasmine flowers, etc., in the Mahā Bodhi area.
(5) Although Māra had intended, "Prince Siddhattha will become like a heap of minced meat", he was struck with wonder when he saw Prince Siddhattha seated as before without being destroyed like a huge diamond mountain. So he again caused live coals to rain down. They came falling down smoking and blazing but got transformed into jasmine flowers etc., on coming near the Bodhisatta.
(6) Thereafter, he caused hot ashes to rain down. The mass of ashes very hot like fire came down from the sky but turned into celestial sandalwood powder as they reached the feet of the Bodhisatta.
(7) Again he caused hot sand to fall like rain. Sand in the form of very soft fine powder coming down through the sky fell at the feet of the Bodhisatta as celestial flowers.
(8) Thereafter, he caused a shower of hot mud to fall like rain. The mud with fumes and flames also coming through the sky fell at the feet of the Bodhisatta after turning into celestial perfumed paste.
(9) Thereafter, he caused to form a pall of great darkness intending, "I will make this Prince Siddhattha flee by frightening him with a pall of darkness". The darkness created by Māra was like the great darkness resulting from four factors, namely, a new moon night, with a cloudy sky, at midnight, in the middle of a deep forest; but on reaching the presence of the Bodhisatta it disappeared like the darkness eliminated by sunlight.
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(Here, knowing that the Māra was creating a mass of great darkness, the Bodhisatta let out from his body a net-work of rays which was the size of the pore of a body-hair. It should be noted that it was this network of rays which destroyed the massive darkness created by Māra and which produced a great illumination. )
Māra's launching of mechanical weapons
Although Māra launched his attacks by means of the abovementioned nine kinds of weapons, they proved ineffective; so he continued to let fall meteors in consequence of which the whole ten thousand world-systems was completely covered with fumes and smokes. The entire sky rumbled with thunder although there were no clouds; thousands of lightning struck frighteningly. When Māra was unable to cause any harm to the Bodhisatta even with such aggressive actions, he renewed his offensive with evil intention by launching mechanised weapons, saying, "O Prince Siddhattha, I will have your head smashed into bits and let fall to the ground."
The might of that mechanical weapon was such that: If it was thrown on the ground, no grass could grow for twelve years; if discharged into the sky, there would be drought and not a single drop of rain would fall for a total period of twelve years. If directed at the top of mount Meru, the mountain would break up into two and fall asunder. Such was the might of the said mechanised weapon. When it was launched by Māra, it came down through the sky, roaring like thunder and fell down at the feet of the Bodhisatta curling like a rope-coil used as a foot-scraper, thereby humbling the pride of Māra.
Not knowing how to proceed further and being greatly agitated with wrath, he shouted out commands (to his hordes); "Why are you just standing there? Don't give this Prince Siddhattha any chance to attain
[222]
his cherished wish of becoming a Buddha; Seize him, kill him; cut him up, break him down. Don't allow him to escape." He himself approached the Bodhisatta, sitting on the back of Girimekhala elephant, and brandishing an arrow with one hand, said to the Bodhisatta, "O Prince Siddhattha, remove yourself henceforth from the jewelled Throne." At that time, the hordes of Māra manifested themselves in various hideous forms, acting in many frightening ways.
(Here, the author inserted Taungdwin Sayadaw Khingyiphyaw's verses of reverence (adoration) relating the Bodhisatta's vanquishing of the nine kinds of weapons launched by Māra together with their expositions. We have left them out from our translation.)

The Bodhisatta's compassion
(This episode of victory over Devaputta Māra is described in the Jinālaṅkāra Ṭīkā in greater detail and in a way which inspires devotional piety than in the Jātaka Commentary and Buddhavaṁsa Commentary. And so, most of what follows have been extracted from the Jinālaṅkāra Ṭīkā.)
(1) Sa pādamūle kiḷantaṁ, passanto tarunaṁ sutaṁ pitāvudikkhi taṁ māraṁ, mettāyanto dayāparo.
The very compassionate father to whom children are indebted would not show anger in the least if his young son, playing about at his feet; hit him with hands and feet or somehow offend him; far from being angry with him, he would hug him by the neck and hold him to his bosom to let him sleep with fatherly love and affection. In the same way, the noble Bodhisatta showed forbearance for all the wrongdoings on the part of the wicked Māra and was not in the least grieved; and he looked at Māra without any fear but with loving-kindness and compassion.
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(2) Tadā so āsabhiṁ vācaṁ, sīhanādaṁ nadī muni na jānāti sayaṁ mayhaṁ, dāsabhāvampayaṁ khalo
(3) Yena kenaci kammena, jāto devapure vare sakaṁ gatiṁ ajānanto, lokajetṭhomhi maññati.
When thus Māra advanced on him with his great armies and harassed him, he uttered these bold words: "This wicked Māra is not at all aware that he himself has become a servant of mine: having been born in the Vasavattī Deva world just because of the few act of merit, but having not the slightest knowledge about his own life span, the time of his death and the realm of suffering he is destined to after his death, he is thinking of himself, 'I am permanent; I am the only one who rules over the whole world'. He does not happen to reflect upon, he is not aware of, his own plight and of the hazard of falling into the state of woes. Due to such ignorance, he dare commit such wrongs."
(4) Anantalokadhātumhi
sattānaṁ hi kataṁ subhaṁ
mayhekapāramiātyāpi
kalaṁ nāgghati soḷasim
(5) Tiracchāno saso hutvā
disvā yācakamāgataṁ
pacitvāna sakaṁ maṁsaṁ
patitoggimhi dātave.
If the accumulated deeds of merit performed by the sentient beings in the whole of the infinite number of world systems are placed on one side of the pair of scales of wisdom and weighed against the accumulated meritorious deeds of mine in the form of Pāramīs, placed on the other side of the scale, the accumulated deeds of merit of all
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the sentient beings cannot come up to even one part of two hundred and fifty six parts (1/256) of the merit accruing from one single Pāramī of mine out of the ten performed by me. True! Even in my existence as a small hare in the animal world, I had jumped into a heap of fire with great courage in order to roast and give away my flesh in charity with joy and delight when I saw a donee who had come to ask for it.
(Ordinarily, the bold words spoken by the Bodhisatta, "If the accumulated deeds of merit performed by the beings in the whole of the infinite number of world system: are compared with the merits accruing from only one out the ten Pāramīs of mine, they would not come up to even one part of the two hundred and fifty six parts (1/256) of the merits of that single Pāramī." would appear hyperbolic; in reality, it was not so; the words were very natural and true. To elaborate, persons other than the Bodhisatta generally performed meritorious deeds with a wish for human and celestial happiness. (Even those Buddhists who are born as human beings in the present Buddha Dispensation, and who know that the act of charity with the wish for further existences and pleasures, vaṭṭanissita dāna, is not so beneficial and excellent as the act of charity with the wish for Nibbāna, vivaṭṭanissata dāna, have in their (subconscious) mind the desire for a good existence with a happy life even though they do not express this explicitly when they perform alms-giving), Thus the accumulated deeds of merit performed by others result in the round of suffering; it is as if these people spend their wealth of merit on the acquirement of human existence, human happiness, celestial existence, celestial happiness. Therefore like one who spends money on personal requisites each time he earns money and is unable to save any, all the sentient beings other than the Bodhisatta, who delight in the suffering of round of existences, vattābhirata, are all paupers with no accumulated wealth of meritorious deeds.
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As for the Bodhisatta, he aspired only after Omniscience, every time he performed an act of merit in fulfilment of his Pāramīs; as a result all the meritorious deeds performed by the Bodhisatta remained intact without loosing momentum in his mind continuum as an endowment of merits (kammasamaṅgi) as long as they have not yet produced the fruit of Sabbaññuta Ñāṇa. Therefore, just as one who does not squander and dissipate but saves his money accumulates more and more wealth day by day, so the Bodhisatta coming into possession of more and more wealth of meritorious deeds existence after existence, became a very rich person in respect of the wealth of merit.
A single rich person possessing crores of money cannot be equalled by a large number of poor and destitute persons in matters of wealth; they will indeed fail in their competition. Similarly, a Bodhisatta who was immensely wealthy possessing untold riches of meritoriousness derived from the Perfections cannot be rivalled, in terms of wealth of meritoriousness by the sentient beings in the infinite world system; they are bound to be defeated because they are impoverished in respect of the wealth of meritoriousness as they have spent up all of it as soon as they have earned it in pursuit good life, (bhavasampatti), and enjoyment of pleasures (bhogasampatti). Therefore the Bodhisatta's (aforesaid) bold utterance is no exaggeration; it is only very natural and true.
(6) Evam anantapunnehi, siddhaṁ dehamimaṁ pana
yaṭhābhutaṁ ajānanto, manussoti hi maññati
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Māra does not know, what I really am; that I gain this personality of mine in this life as a result of the aforesaid infinite deeds of merit. And so he thinks I am just an ordinary man.
(7) Nāham namusso nāmanusso, na Brahmā na ca devatā, Jarāmaranaṁ lokasssa, dassetum panidhāgato
In fact, I am not an ordinary human being only seven days old; nor am I an ogre, nor a Brahma nor a Deva. I had taken conception in the womb of a female human even though I am not an ordinary seven days old human being in order to show all sentient beings the suffering of old age, sickness and death in the round of existences.
(To elaborate: It cannot be said with certainty that the Bodhisatta was a man, an ogre, a Deva, a Māra or a Brahma, because each of these beings has nothing of the kind of task undertaken by the Bodhisatta.
Then it may be asked why should the Bodhisatta be born of a female human (Queen Māyā)? It has therefore been said that he had taken conception in the womb of a female human in order to show all sentient beings of men, Devas and Brahmas, the suffering of old age, sickness and death in the round of existences.
To give further elaboration: There is no Deva, Māra, Brahma or Atta (Self) that can bring into existence or create any sentient being. In reality, it is only craving, taṇhā, arising in the mind continuum of each individual, that is responsible for recurrence of births (Paṭisandhi). It is also the power of craving which brings about the commission of deeds of merit and demerit.
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To make it more explicit: A deed (kamma) is like soil in a (field); consciousness (viññāṇa) which accompanies it is like seed; craving or greed, (taṇhā, or lobha) is like water. It is through the combination of soil, seed and water that the sprout of a tree appears. In the same way, it is through the combination of the soil of kamma the seed of viññāṇa and the moisture of taṇhā or lobha that a sentient being appears. In the absence of moisture of taṇhā or lobha, even though there are the soil of kamma and the seed of viññāṇa, the sprout of the tree of existence would not come into being. Hence noble Arahants who have eradicated the moisture of taṇhā or lobha do not take rebirth in a new existence.
Thus, sentient beings who appear on account of the coming together of the three causes, are overwhelmed by the flood of various suffering such as birth, etc. The Bodhisatta is one who wants to remove all this suffering afflicting sentient beings.
The root cause of all the suffering such as birth etc., is craving, (Taṇhā); if craving is uprooted, birth does not take place. If birth does not take place, old age, death etc., do not happen. Therefore, it is only craving that should be eradicated first and foremost; and from delusion (moha) springs that craving in sentient beings who long for happiness by perceiving the six sense objects, (ārammaṇas), such as visible object, (rūpārammaṇa), etc., as being permanent (nicca saññā), delightful (sukha saññā), pleasant (subha saññā) or durable (atta saññā). And craving can be abandoned only if the defects of the six sense objects, the origin of craving, are made manifest.
Again, the defects of the six sense objects mean the state of impermanence, etc., inherent in them; the state of
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impermanence, etc., in turn, is discernable only when (the nature of) old age and death is seen; only when old age and death is seen the defects of the six sense objects such as the state of impermanence etc., can be seen; and only when these defects of the six sense objects are seen can craving and greed which cling to the six sense objects be discarded. Only when craving and greed can be discarded will the saṁsāric suffering such as birth etc., cease. This being the case, discernment of old age and death forms the basic and most essential factor in the cessation of the saṁsāric suffering. And so, the Bodhisatta came to this human world and took conception in the lotus-like womb of Queen Māyā, in order to show all sentient beings the nature of old age and death which forms the basic and essential factor in the cessation of suffering in saṁsāra.
To make it more explicit: If the Bodhisatta, having been born a Deva or a Brahma, were to teach (the nature of old age and death) and perform miracles, others would not believe him, thinking, "This Deva or Brahma although being himself someone who enjoys happiness, who is permanent and durable, comes and teaches us the doctrine of impermanence, suffering and non-self; what kind of teaching is his?"; they would not listen to him respectfully either. They would merely opine, "Can there be anything which a Deva or a Brahma cannot teach? There is nothing he cannot teach. And can there be any miracles which he cannot perform? Indeed he can perform all miracles. So his teaching of a doctrine or the performance of a miracle is nothing wonderful."
As witnessed by many; the Bodhisatta was born of Queen Māyā; when he came of age, he enjoyed sensual pleasures; when a son was born to him, he forsook the son, renounced the world and became a recluse; after he had practised
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dukkaracariyā, he eventually achieved the Knowledge of the Path and Omniscience (became a Buddha). When, therefore, he started teaching the Dhamma, or making manifest the nature of old age and death, or explaining the three characteristics (of anicca, dukkha, anatta), all the people would respectfully listen to his teaching, with the thought, "Even this noble person, endowed as he is with great power and wisdom, and knowing all aspects of Dhamma, cannot overcome old age, sickness and death; what to speak of us?"
"Our Buddha, who teaches to do away with sufferings such as birth etc., indeed thoroughly understands, (the real nature of all things)! Indeed Nibbāna, where there is no suffering such as birth, etc., is blissful!" With this faith they followed the Bodhisatta's teaching applying intelligence to it and they came to discern this body attabhava, which in reality is the five aggregates of grasping, upādānakkhandha, as dukkha, and origin of dukkha; they also discern perfectly the defects of craving and greed which give rise to this body which in reality is the five aggregates of grasping. Having discerned thus, sentient beings will feel frightened, ashamed and disgusted with craving, which is the truth of the origin of dukkha (samudaya sacca); and also with the five groups of grasping, which is the truth of dukkha, (dukkha sacca); arising through craving, and they will cause the complete cessation of craving. When they have done so, they will be qualified to attain final Nibbāna (Anupādaparinibbāna), the complete cessation of dukkha. Hence the Bodhisatta said, "I came to this human world and took conception in the lotus-like womb of Queen Māyā, in order to show all sentient beings the suffering of birth, old age and death in the round of existence.
(8) Anapālitto lokena
jātonantajino ahaṁ
Buddho bodhitale hutvā
Tāremi janataṁ bahuṁ.
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"Hey, Māra, although I have been born into this human world, I have not in the least been tainted with any conditioned states of beings. Having surmounted the infinite conditioned states of beings and infinite mental defilements, I have gained the title infinite Conqueror (Anantajina). Even while I remain seated on this Invincible Throne without moving from this cross-legged posture, I have burnt up and got rid of all the mental defilements; I have indeed truly, become a Buddha amidst humans, Devas and Brahmans. And I will save all these beings from the stream of saṁsāra and carry them over to the high ground of Nibbāna. You are not in any way capable of restraining me; it is no concern of yours.
(9) Samantā dhajinin disvā
yuddhaṁ māraṁ savāhanaṁ
yuddhāya paccugacchāmi
Mā maṁ ṭhānā acāvayi
(10) Yaṁ te taṁ nappasahati
senam loko sadevako
taṁ te paññaya bhecchāmi
āmam pakkamva asmanā.
Hey, Māra, seeing your great armies advancing from all sides with flags flying and you on Girimekkhala elephant, I have advanced facing you with wisdom to do battle with you valiantly. (What is meant here is, not advancing physically, but only exercising of his power of wisdom). You cannot make me rise or move from this Invincible Throne; I will see that you will not be able to do so."
"Hey, Māra, in the same way a strong man breaks up and destroys with a large stone all the baked or unbaked pots and cups made by a potter, I will repulse and smash up single handed and without rising
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from this place and by the power of wisdom, your ten great armies of sensual passions, kāmarāga, (already described above) to which the whole world concedes defeat with repugnance; or your great armies which advance measuring twelve yojanas each in the front, on the right and left, nine yojanas in height and reaching as far as the walls of the world systems, I will drive away your armies so that not a single soldier of yours is left behind. Even in a moment from now, I will make you as well as your hordes flee as a flock of crows is made to fly away by throwing a stone.
(Verses 9 and 10 are those delivered by the Buddha in the Padhāna Sutta. Verses 1 to 8 and those following here after were composed by Buddharakkhita Thera, the author of Jinālaṅkāra, taking extracts from Suttanta Pāḷi Texts which are in accordance with the teachings of the Buddha.)
(11) Icchantosāsape gabbhe; Cankamāmi iti cito icchanto lokadhātumhi, attabhāvena chādayi
Hey Māra, indeed, if I wish (if I want to be small), I can walk to and fro inside a mustard seed. If I wish (if I want to be big), I can keep even the whole of the world-system covered with my body frame (attabhava).
(12) Ete sabbe gahetvāna, cuṇṇetum iccharāyapi,
Atthi ṭhāmabalaṁ mayhaṁ, pānagāto na ruccati.
Hey Māra, I have the power to seize and pulverise you together with all your hordes just by snapping my fingers; but I do not take the slightest delight in taking others' life, which is a wrong doing.
(13) lmasssa gaṇḍuppādassa, avudhena balena kim
Meyhaṁ hi tena pāpena, sallāpopi na ruccati.
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What benefit will accrue if I make use of a weapon or physical strength against this Māra who is just the size of an earthworm? True, I dislike even to engage this much in conversation with this wicked Māra.
(Before the Bodhisatta uttered these bold words, Māra had questioned, "O Prince Siddhattha, why are you occupying this Invincible throne which belongs to me?" The Bodhisatta replied, "Who is the witness to prove that the Invincible Throne belongs to you?" Māra Deva stretched out his hands, saying, "What is the use of producing others as my witness; all the Māra troops who are now in your presence are my witnesses"; at that moment crores of his hordes appeared simultaneously making an uproar as if there was a landslide, shouting, 'I am the witness, I am the witness'. So the Bodhisatta, restraining the hordes of Māra, recited the following verse with the intention of producing his witness.)
(14) Pallaṅkaṁ mama bhāvāya
kimatthaññena sakkhinā,
kampitā maddiyā dāna
sakkhi hoti ayam mahī.
Hey Māra, because of my wish for this Invincible Throne, there was no charity (dāna) which I have not given; no morality (sīla) which I have not observed; no austerity (dukkara) which I have not practised, throughout many existences in many worlds. Hey Māra, let alone the Perfections of Charity, etc., performed by me in my many existences in many worlds, even in just one existence as Vessantara, when I performed great charities seven times reaching the height of my generosity with the giving away of Queen Maddī, this great earth trembled a total of seven times. Now that I am sitting on this Invincible
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Throne in order to conquer the whole world, and your great Māra armies came to make war upon me why is this great earth remaining quiet without trembling? Hey, Māra, you have made your hordes to give false evidence; but this great earth having no volition is just and fair to you as well as to me, this great earth is impartial to you or me, and having no volition at all, will now be my witness". So saying, the Bodhisatta brought his glorious right hand from inside the robe and pointed towards the great earth like a streak of lightning flashes from a cloud-opening.
At that very moment, the great earth revolved swiftly like a potter's wheel and rolled violently. The sound from the earth caused the whole stretch of the sky to resound loudly like the rumbling of thunder. The seven mountain ranges encircling Mount Meru as well as the Himalaya mountain made deep continuous sound. The whole of the ten thousand world-systems rolled with frightening and fierce sounds, crackling and exploding like a bamboo grove on fire. The entire cloudless sky was rumbling frighteningly as if parched rice-grains were crackling with loud reports in a red hot pan; burning sparks rained down profusely like a cascade of red hot embers; and thunderbolts crashed intermittently. Māra, finding himself caught between the earth and the sky with continuous din and clamour, greatly frightened with no refuge or help, laid down his battle-banner and, discarding his one thousand weapons at that very place, fled helter-skelter at full speed without being able to glance back at his elephant Girimekhala. Even as Māra fled, his great armies broke down in disorder and the troops fled, being scattered in disarray to all directions like ashes blown away by storm; they all eventually returned to Vasavattī Deva Realm.
In this manner, with the victory over Vasavattī Māra before sun set on the full-moon day of Vesākha, in the year 103 Mahā Era, the Bodhisatta became the Conqueror of the whole world of sentient beings and reached the harmless, dangerless, fearless state. At that
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moment, on seeing the great armies of Māra Deva breaking up in disorder, the Devas and Brahmas who had fled out of fear on the arrival of Māra and who had been watching to find out, "Who will emerge the victor? Who will be the looser?" proclaimed simultaneously in profound praise, "jayo hi Buddhassa sirimato ayaṁ", etc. The good news "Māra has been vanquished; Prince Siddhattha has emerged the victor; we will celebrate and honour his victory", was transmitted by one Nāga to another Nāga, one Garudā to another Garuda, one Deva to another Deva, one Brahma to another Brahma; carrying perfumes and fragrant flowers etc., in their hands, they congregated at the Mahābodhi Throne where the Bodhisatta was residing.
Jayo hi Buddhassa sirimato ayaṁ
mārassa ca pāpimato parājayo
ugghosayuṁ Bodhimaṇde pamoditā
jayam tadā Nagagaṇā mahesino. (1)
This unique victory acclaimed by this inanimate earth and sky that rumbled as if animate, belongs only to the Buddha, who by means of Omniscience possesses without leaving the tiniest detail the knowledge of all the truth worthy of knowing; who is the depository of the incomparable glory of glories in the whole of ten thousand world systems. This victory is celebrated by the humans, Devas and Brahmas resounding throughout the sky. And it is the vile and wicked Māra who suffers the utter defeat, complete rout and total retreat, fearing the power of the Buddha and who blinded by ignorance, marched with his great armies as if it would cause upheavals in the eight quarters of the earth's surface, and started the offensive with intimidation to capture the Bodhi-crested Throne (Bodhimakuta Pallaṅka.)
Thus, on this day of the great victory, the Full-moon day of Vesākha, in the year 103 Mahā Era, at the site of the Invincible
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Throne where Omniscience was attained by the Buddha, all the hosts of divine Nāgas, happy and delighted with the victory of the Buddha, who has cultivated such extraordinary attributes as aggregates of moral conduct (Sīlakkhandha), proclaim the victory resoundingly so loud as to reach the whole of the ten thousand world-systems.
Jayo hi Buddhassa sirimato ayaṁ
Mārassa ca pāpimato parājayo.
Ugghosayum Bodhimande pamoditā
jayam tadā supannasanghāpi mahesino. (2)
This unique victory acclaimed by this inanimate earth and sky that rumbled as if animate, belongs only to the Buddha, who by means of Omniscience possesses without leaving the tiniest detail the knowledge of all the truth worthy of knowing; who is the depository of the incomparable glory of glories in the whole of ten thousand world-systems. This victory is celebrated by the humans, Devas and Brahmas resounding throughout the sky. And it is the vile and wicked Māra who suffers the utter defeat, complete rout and total retreat, fearing the power of the Buddha and who blinded by ignorance marched with a great army as if it would cause upheavals in the eight quarters of the earth's surface, and started the offensive with intimidation to capture the Bodhi-crested Throne (Bodhimakuta Pallaṅka.)
Thus, on this day of the great victory, the Full-moon day of Vesākha, in the year 103 Mahā Era, at the site of the Invincible Throne where Omniscience was attained by the Buddha, all the hosts of the Garuda, happy and delighted with the victory of the Buddha who has cultivated such extraordinary attributes as aggregates of moral conduct (Sīlakkhandha) proclaim the victory resoundingly so loud as to reach the whole of the ten thousand world-systems.
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Jayohi Buddhassa sirimato ayaṁ,
Mārassa ca pāpimato parājayo
Ugghosayuṁ Bodhimande pamoditā
jayam tadā devaganā mahesino. (3)
This unique victory acclaimed by this inanimate earth and sky that rumbled as if animate, belongs only to the Buddha, who by means of Omniscience possesses without leaving the tiniest detail the knowledge of all the truth worthy of knowing; who is the depository of the incomparable glory of glories in the whole often thousand world systems. This victory is celebrated by the humans, Devas and Brahmas resounding throughout the sky. And it is the vile and wicked Māra who suffers the utter defeat, complete rout and total retreat, fearing the power of the Buddha and who blinded by ignorance, marched with a great army as if it would cause upheavals in the eight quarters of the earth's surface, and started the offensive with intimidation to capture the Bodhi-crested Throne (Bodhimakuta Pallaṅka.)
Thus, on this day of the great victory, the Full-moon day of Vesākha, in the year 103 Mahā Era, at the site of the Invincible Throne where Omniscience was attained by the Buddha, all the hosts of Deva, happy and delighted with the victory of the Buddha, who has cultivated such extraordinary attributes as aggregates of moral conduct (Sīlakkhandha) proclaim the victory resoundingly so loud as to reach the whole of the ten thousand world-systems.
Jayo hi Buddhassa sirimato ayaṁ
Mārassa ca pāpimato parājayo
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ugghosayuṁ Bodhimande pamoditā
jayam tadā Brahmaganāpi mahesino. (4)
This unique victory acclaimed by this inanimate earth and sky that rumbled as if animate, belongs only to the Buddha, who by means of Omniscience possesses without leaving the tiniest detail the knowledge of all the truth worthy of knowing; who is the depository of the incomparable glory of glories in the whole of ten thousand world systems. This victory is celebrated by the humans, Devas and Brahmas resounding throughout the sky. And it is the vile and wicked Māra who suffers the utter defeat, complete rout and total retreat, fearing the power of the Buddha and who blinded by ignorance marched with a great army as if it would cause upheavals in the eight quarters of the earth's surface, and started the offensive with intimidation to capture the Bodhi-crested Throne (Bodhimakuta Pallaṅka.)
Thus, on this day of the great victory, the Full-moon day of Vesākha, in the year 103 Mahā Era, at the site of the Invincible Throne where Omniscience was attained by the Buddha, all the hosts of Brahma, happy and delighted with the victory of the Buddha, who has cultivated such extraordinary attributes as aggregates of moral conduct (Sīlakkhandha) proclaim the victory resoundingly in the sky and so loud as to reach the whole of the ten thousand world-systems.
All the Devas and Brahmas who had their abodes in the other ten thousand world-systems beside this one also congregated in the presence of the Bodhisatta, prostrating before him, paying homage with flowers, perfumes and scented paste, singing auspicious words of praise and eulogies in many and various ways.
(This is the episode of the victory over Vasavattī Māra)
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N.B. ( In describing the route taken by the Bodhisatta on his journey and his activities on the Full-moon day of Vesākha in the year 103 Mahā Era, the Buddhavaṁsa Aṭṭhakathā, Jātaka Athakatha Nidāna and Jinālaṅkāra Ṭīkā generally agree in the purport of their accounts; they differ slightly only in their presentation, some briefly and others elaborately: However, in depicting the midday rest taken by the Bodhisatta in the Sala forest, the Buddhavaṁsa Aṭṭhakathā and Jātaka Aṭhakathā Nidāna make no mention of the attainment of Jhāna (samāpatti) and of psychic powers (Abhiññā). The Jinālaṅkāra Ṭīkā on the other hand states that the Bodhisatta attained the eight mundane Jhānas and the five mundane psychic powers while spending the day in the Sāla forest. It also states that at the time of his arrival at the Mahā Bodhi Tree, the noble Bodhisatta was already endowed with the physical strength equal to that of ten thousand crores of average men (majjhimapurisas) and the strength of psychic powers (Abhiññās). The said statement by the author of the Jinālaṅkāra Ṭīkā is in accord with his other statements, namely, When Māra advanced on him to do battle, the noble Bodhisatta said, "If I wish, I can keep the whole of the world-system covered with my body frame" and also with "Pointing out as witness the great charities performed in his existence as Vessantara", which could be known only through the knowledge of former existences (Pubbenivāsānussati Abhiññā). It is therefore faultless.
According to the author of this Jinālaṅkāra, the Bodhisatta had already acquired the eight mundane Jhānas and the five mundane psychic powers at the time he met the sectarian leaders Āḷāra and Udaka. Not having made use of them during the whole of six years practice of Dukkaracariyā, they became as if defiled (just like gold cups kept unused become tarnished);
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the Bodhisatta repurified them while in the Sāla forest (just like polishing the stained cups). What is meant apparently is that, only after vanquishing Māra, the Bodhisatta made full use of the already acquired knowledge of past existences (Pubbenivāsa Abhiññā), and the divine power of sight (Dibbacakkhu Abhiññā), in order to reach the stage of penetrating the truths. These observations are made here because the view of the author of the Jinālaṅkāra appears to be unusual and worthy of note.)
Realisation of the three knowledges; Pu, Di, Ā

Having won his victory over Vasavattī Māra also called Devaputta Māra before sun-set on the Full-moon of Vesākha in the year 103 Mahā Era, the Bodhisatta realised the three knowledges, (Vijjās), in succession as follows: knowledge of past existences (Pubbenivāsānussati Ñāṇa), in the first watch of that night; divine power of sight, (Dibbacakkhu Ñāṇa), in the middle watch of the night and knowledge of extinction of moral intoxicants (Āsavakkhaya Ñāṇa), in the last watch of the night, and attained Buddhahood in the very last watch of the night of the Vesākha Full-moon. To describe the said events in detail:
How Pubbenivāsānussati Abhiññā (Pu) was realized

The physical and mental processes which had taken place in the past: Nibbāna which becomes known from these physical and mental processes, one's personal names, clan names etc., which are merely conventional terms - all this (belonging to the past) is called 'Pubbenivāsa' in Pāḷi. The psychic power (Abhiññā) accompanying the remembrance of Pubbenivāsa is called Pubbenivāsānussati Abhiññā knowledge of former existences. The Buddha teaches it as the first Vijjāñāṇa. This first Vijjāñāṇa has been abbreviated as Pu by ancient scholars taking the initial syllabus of the word Pubbenivāsānussati
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Abhiññā. The following is an account in detail as to how the first Vijjāñāṇa was realized by the Bodhisatta:
When the noble Bodhisatta was remaining on the Invincible Throne, delighted and happy after being thus victorious over Vasavattī Māra, many Devas and Brahmas dwelling in the ten thousand world-systems including the earth-bound spirits, Bhumma Devas, came to the Bodhisatta simultaneously and assembled, shouting and exclaiming, "Come, Friends, Devas and Brahmas, the victory of the noble Bodhisatta and the defeat of Māra have been made clear. Let us hold together an auspicious celebration in honour of the victory of the noble Bodhisatta and the coming attainment of his Buddhahood.
At that time, the sun-disc, fifty yojanas in size, magnificent with a thousand rays, was about to disappear like a gold wheel of a cart being held by the rim and dipped into the whirlpool of the great ocean. The moon chariot forty yojanas in size, giving out cool, shining beams of light, brightening up the entire universe, was just rising up slowly from the milky ocean in the east as of the silvery wheel of a cart being thrown up into the sky (by someone) holding it by the rim. (Try to visualise universe as a large golden palace.) In the middle of this golden palace, the Bodhisatta looked very graceful, the golden colour of his body making the Mahā Bodhi high ground and all the animate and inanimate objects in the surrounding area appear as if immersed in the stream of liquid gold. The Bodhisatta so graceful in this manner, sitting cross-legged on the Invincible Throne at the foot of the Mahā Bodhi Tree which may be likened to an umbrella of Indanila precious stones, was reflecting on the Dhamma. (The detail regarding the reflection on the Dhamma by the Bodhisatta will be given afterward.)
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The great homage paid by the Devas and Brahmas
At that time standing in the Tāvatiṁsa Deva world Sakka sounded the Vijayuttara conch which was 120 yojanas long, to summon the Devas and Brahmas. The sound of his conch could be heard from all over the Deva world ten thousand yojanas in width. Even while blowing the conch continuously, Sakka was running fast to reach the Bodhi Tree. (It was not only Sakka of this universe, but all Sakkas of the other ten thousand world-systems also came blowing conches to the presence of the Bodhisatta.)
Mahā Brahmā came and paid homage by holding the white umbrella which had been left behind on the top of the Cakkavāḷa mountain and covered the Bodhisatta with it from above. (All Mahā Brahmās from the other ten thousand world-systems came and stood holding their white umbrellas, touching one another so as to leave no gap between them.)
Suyāma, King of Yāma abode of Devas also came and stood near the Bodhisatta, paying homage by fanning him with the yak-tail fan which was three gāvutas in size. (All the Suyāma Devas from the other ten thousand world-systems also came and paid homage, each holding a yak-tail fan, crowding the whole of this world-system.)
Santusita, King of Tusita abode of Devas, also came and paid homage by fanning the Bodhisatta with a circular ruby fan three gāvutas in size. (All Santusita Devas from the other ten thousand world-systems also came and paid homage, each holding a circular ruby fan, crowding the whole of this world-system.)
Pañcasikha Deva came, carrying the celestial harp, Beluva, accompanied by a group of celestial dancers, and paid homage by dancing, singing and making music. (All the celestial dancers dwelling
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in the other ten thousand world-systems also came and paid homage by dancing, singing and making music.)
Furthermore, all the male and female deities dwelling in the ten thousand world-systems gathered together in this world-system and paid homage taking their positions in the vicinity, some of them standing and holding a jewelled archway. Others stood around in various groups of their own, some carrying offering made of seven kinds of jewels, some holding golden plantain plants, some holding, mansions of splendour, some holding yak-tails fans, some holding goads (for driving elephants), some holding pairs of carp, some holding primrose flowers, golden circular platforms, bowls filled with water, jars filled with water, conches, fire-stirrers, oil lamp-stands with rubies, golden mirrors, stone-studded mirrors, mirrors with seven jewels, oil lamps finished with rubies, bunting and streamers, and wish-fulfilling trees. All the Devas dwelling in the ten thousand world-systems came, assuming the appearance of celestial dancers, and paid homage dancing celestial dances, singing celestial songs, offering celestial flowers, perfumes and scented powder. At that time, the whole sky was full of cascades of celestial flowers, celestial perfumes as if the whole environment was filled with rain drops and rain water of a heavy downpour.
This tremendous ovation and ceremonious homage was made with such grandeur by all the Devas and Brahmās because they were exulted with the belief "When this noble Bodhisatta attains Buddhahood, we will certainly get the opportunity to hear the Dhamma from him and thereby receive the immortal Supramundane Dhamma of the Path and Fruition and Nibbāna; and we will have delightful satisfaction (pīti), by applying our mind to the said nine Supramundane Dhammas (four Paths, four Fruitions and Nibbāna). We will also witness all kinds of miracle which will be objects of delight for the eye. The Buddha, by teaching us the Dhamma of Deathlessness will bring about our
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emancipation and safety from the difficult journey of birth (jāti), the difficult journey of ageing (jarā), the difficult journey of sickness (vyādhi), the difficult journey of death (maraṇa), and the difficult journey of grief (soka), lamentation (parideva), suffering (dukkha), distress (domanassa) and despair (upayāsa)".
Although the Devas and Brahmas paid him homage with great joy and respect, crowding the whole ten thousand world-systems, for the aforesaid reason and although he saw clearly with his own eyes these extraordinary acts of reverence performed in numerous ways, the Bodhisatta had no feeling of attachment and enjoyment at all; and he paid no attention to them all. He dwelt reflecting only on the Dhamma which he relied upon as his support.
The Cakkavāḷa mountain which protected the Bodhisatta who was thus positioned, was like a curtain and the open sky above him with its stars and constellations was like a canopy studded with gold and silver stars. The ten thousand world-systems with its seven planes of happy existences (sugati bhūmi), was like a great seven-tiered palace. The high ground of the Bodhi Tree was like a great Audience Hall, the Invincible Throne was like a great Audience Throne and the Mahā Bodhi was like a great umbrella finished with precious emeralds -- all inside this seven-tiered palace of the ten thousand world-systems.
While he remained sitting on the Invincible Throne, which resembled a great Audience Throne, on the high ground of the Mahā Bodhi Tree, which resembled a great Audience Hall, covered from above by the Mahā Bodhi Tree, one hundred cubits high from bottom to top and one hundred cubits in circumference, which resembled a great umbrella decorated with precious emeralds, the Bodhisatta was oblivious of the Devas and Brahmas around him crowding the whole of the ten thousand world-systems and paying homage to him. Since he had been reflecting only on the Dhamma, his diligence (vīriya) was undiminished
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and very keen; his mindfulness (sati) was steadfast and clear, and he was physically and mentally very calm and peaceful. He, therefore, achieved and remained absorbed again in the First Jhāna of Rūpāvacara.
The mind continuum of the Bodhisatta who was thus absorbed in the First Jhāna was entirely free from the hindrances (nīvaraṇas) and being detached from sensual objects (vatthu-kāma), sensual desires (kilesakāma), delightful satisfaction (pīti) and happiness (sukha) arose in him profusely.
And again, when the Bodhisatta achieved and remained absorbed in the Second Jhāna of Rūpāvacara, his mind continuum was free of agitation and mental disturbance from thoughts (vitakka and vicāra); there was internal purity and clarity and his concentration was uniquely firm. On account of that concentration, his pīti and sukha increased.
And again, when the Bodhisatta achieved and remained absorbed in the Third Jhāna of Rūpāvacara, even pīti which had manifested itself in his mind continuum disappeared and he dwelt only with the feeling of happiness (sukha vedanā). Fully detached even from that feeling of happiness at its height he became imbued with the mental state of equanimity (Tatramajjhattatā) or (Jhānupekkha). His mindfulness became pellucid and his insight- wisdom, greatly sharpened.
And again, when the Bodhisatta achieved and remained absorbed in the Fourth Jhāna of Rūpāvacara, since he had already dispelled both physical and mental pain and pleasure from his mind continuum, he dwelt in the state of viewing sensual objects calmly and with equanimity (upekkhā vedanā). By virtue of this upekkhā vedanā and the mental state of Tatramajjhattatā, mental concomitants such as mindfulness, etc., which were part and parcel of the Fourth Jhāna were pellucid like the light of the moon.
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The eight qualities of the Bodhisatta's mind continuum
If a review is now made of the mind continuum of the Bodhisatta out of devotion, it will be found that, at the time when he was practising dukkaracariyā for six years, his mind continuum was exceedingly pure, undefiled by the three wrong thoughts (micchāvitakka), namely sensual thought (kāmavitakka), malevolent thought (vyāpādavitakka), cruel thought, (vihiṁsāvitakka), so that Māra could not find any opportunity (of censuring him). Again, while he was spending the day in the Sāla forest on the Full-moon day of Vesākha, the day he was to attain Buddhahood, his mind continuum was found worthy of veneration, for it was highly purified with the attainment of eight mundane Jhānas. Moreover, when all the Devas and Brahmas from the ten thousand world-systems assembled crowding this universe, and paid him homage while he was sitting on the Invincible Throne after his victory over Devaputta Māra, he remained oblivious of them, concentrating his attention on the practice of the Dhamma only. And so, as has been said before, the mind continuum of the Bodhisatta, who had once again achieved and remained absorbed in the Fourth Jhāna of Rūpāvacara, (a feat for those of sharp intelligence) had his power of concentration greatly enhanced by the concentration of the Fourth Jhāna of Rūpāvacara as follows:
(1) By virtue of the very pure mental state of the Fourth Jhāna (Rūpa Jhāna Cittuppāda), the mind continuum was completely pure throughout its entire process.
(2) On account of such purity, it appeared glittering like polished newly refined gold.
(3) Having discarded happiness and joy (sukha somanassa), which is the cause of greed (lobha), and also having discarded
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sorrow and distress (dukkha domanassa), which is the cause of hatred (dosa), it was free from mental defilements of lobha and dosa.
(4) Freedom from the defilements and taints of the mind leads to freedom from impurities which soil and oppress the mind (upakkilesa).
(5) Being controlled by the fivefold mastery over his mind (vasībhāva), and being tamed and trained in fourteen ways, the mind continuum of the Bodhisatta became pliable, gentle so as to be amenable to his wishes like a well-tanned piece of leather or like the well-treated block of lac.
(6) Being soft and tender, like the newly refined, polished pure gold, which was ductile and malleable for easy conversion into desired ornaments, it became amenable to the wishes of the Bodhisatta enabling him to accomplish effectively and easily all kinds of feats such as recollecting, discerning the events of previous existences, or seeing as if with the divine eye distant objects, hidden objects and very fine, microscopic objects.
(7) Having been well developed and trained so as not to become deprived of the aforesaid qualities, the mind continuum remained firmly established in the qualities; or being pliable and malleable for effective accomplishment of anything desired, the mind continuum remained amenable to the wish of the Bodhisatta.
(8) Being thus firmly and securely established, his mind was completely unshaken; or, being established thus, the mind continuum was very strong in respect of faith (saddhā), energy (vīriya), mindfulness (sati), concentration (samādhi), and the
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light of wisdom, (paññā). There was therefore no shaking of the mind at all which occurs owing to faithlessness, laziness, heedlessness, restlessness, ignorance and gloom arising from mental defilements; in other words, faithlessness, etc., could not make even the slightest inroad into the mind continuum of the Bodhisatta.
Alternatively:
(1) The mind continuum of the Bodhisatta was well-established in the concentration of the Fourth Jhāna. (2) It was entirely pure being free from the hindrances (nīvaraṇas). (3) Having gone beyond the grosser factors of Jhāna (Jhānaṅga) such as, vitakka etc., which agitate and disturb the mind, the mind continuum was shinning pure as if about to glitter. (4) It was free from such defilements as, pride (māna), deception (māyā), treachery (sāṭheyya), etc., apt to be generated through attainment of Jhāna. (5) It was also free from covetousness (abhijjhā), etc., which form the cause of mental defilement (upakkilesa). (6) It was malleable, having gained the fivefold mastery (vasībhāva). (7) Having become the basis of all kinds of supernatural powers (iddhi), it was in a position to accomplish whatever is desired by the Bodhisatta. (8) Having been perfected by mental development (bhāvanā), his mind continuum remained unshaken and firmly established.
The mind of the Bodhisatta which was thus endowed with these eight attributes finds it easy, needing only an inclination, for realization of the Dhamma which should be realized by means of Abhiññā. When the mind was bent towards the object of Abhiññā, thought moments on it (Abhiññā Javana), arise quite easily.
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(1) Attainment of Supernormal Knowledge of Former Existences Pubbenivāsānussati Abhiññā (the first Vijjāñāṇa)
The mind continuum endowed with the aforesaid eight attributes and very pure and pellucid being in such a perfect state in which Abhiññā Javana arose easily when the mind was inclined to the object of Abhiññā, the Bodhisatta inclined it towards supernormal knowledge of former existences (Pubbenivāsānussati Abhiññā), which could recollect past activities, events and experiences. Thereupon, Pubbenivāsānussati Abhiññā arose in him easily. Through that supernormal knowledge, he recollected and saw all past activities, events, and experiences of the past existences going back from the previous life right up to the existence when he was Sumedha the Hermit; he recollected also in backward order many existences and world cycles prior to them, and recollected in foreword order his existences up to that of Setaketu Deva just before the present one.
(This Abhiññā was achieved in the first watch of the night. Here, there can be doubt as to how it was possible to know all the happenings and experiences in so many existences with one single thought-moment, (abhiññā javana), which arises only once in one thought-process, (vīthi). The answer is: Although there arose only one single thought moment, in one thought process ignorance, (moha), which kept the happenings and experiences in those existences hidden was done away with through that thought-moment. All kinds of happenings and experiences of those existences were recollected only thereafter through successive processes of reflection (Paccavekkhaṇā vīthi), which followed the Abhiññā vīthi.
The noble Bodhisatta who recollected successive existences of the past through Pubbenivāsānussati Vijjāñāṇa also acquired supernormal knowledges which could assure him the attainment of supramundane
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Path and Fruition (Lokuttara Maggaphala) with penetrative insight thus:
"There were only the phenomena of mind and matter (nāma rūpa) throughout the countless rounds of existence; the beginning of which is not known, on all the three occasions of birth, living and death, there were only these two phenomena of nāma and rūpa. Indeed in all abodes and at all times, the phenomena of nāma and rūpa are in a continuous state of flux, like the flame of an oil lamp or like the current of a river, and through a succession of cause and effects, it is only the continuum of nāma and rūpa which fulfils the various functions concerned such as seeing the sight, hearing the sound etc., at the six doors of eye, ear, nose, tongue, body and mind, thus giving rise to various modes of intimating one's intention (viññatti) by bodily movement and verbal expression, etc., (In reality) there is no sentient individual at all to be called 'I', 'he', 'man', etc. Indeed, there is not a single Deva, Māra or Brahmā who can create such a sentient being.)"
This being the case, the Bodhisatta had through Pubbenivāsānussati Ñāṇa temporarily put away to a distance (vikkhambhana-pahāna) the twenty wrong views of atta (personality-belief); they are the four wrong views of atta relating to the aggregate of corporeality, namely, rūpa is atta, atta has rūpa; rūpa exists in atta, atta exists in rūpa and similarly, each set of these four wrong views relating to the remaining aggregates of feeling, perception, mental formations and consciousness. In a similar manner, he had also discarded delusion (moha), which had taken place in the distant past.
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(2) Attainment of Supernormal Knowledge of Divine Power of Sight, Dibbacakkhu Abhiññā (the second Vijjāñāṇa)
After the noble Bodhisatta had realised the Pubbenivāsānussati Abhiññā in the first watch of that night, he recollected many past events and existences through that Abhiññā; and having temporarily put away to a distance the twenty wrong views (Sakkāyadiṭṭhi), together with moha which had taken place in the distant past, he directed his mind continuum, endowed with the aforesaid eight attributes, towards acquiring Cutupapāta Ñāṇa, the knowledge of seeing the deaths and births of sentient beings, and towards acquiring Yathakammupaga Ñāṇa, knowledge of analysing and seeing the meritorious and demeritorious deeds which form the origins of sentient beings.
(Cutupupāta Ñāṇa is the same as Dibbacakkhu Ñāṇa, because Dibbacakkhu Ñāṇa, is also known as Cut'upāpata Ñāṇa. When Dibbacakkhu Ñāṇa is developed, Yathakammūpaga Ñāṇa and Anagataṁsa Ñāṇa (knowledge of foreseeing the future) also become developed.)
When the mind was thus inclined to acquire Dibbacakkhu Ñāṇa, also called Cutupupata Ñāṇa, Dibbacakkhu Abhiññā (the second Vijjāñāṇa) arose quite easily. Through that Abhiññā, he could see sentient beings on the verge of death, or just after taking conception; those who were low-born or high-born by lineage, caste, etc., those who were beautiful or not beautiful, and attain a happy existence or a miserable existence. In other words, he saw those who were rich and prosperous because of their past deeds of merit based on absence of greed (alobha), and those who were indigent and poverty-stricken because of their past deeds of demerit based on greed (lobha.)
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After seeing through Dibbacakkhu Abhiññā, the denizens of the woeful states (apāya), suffering misfortune, he reflected, "What kind of deeds have these beings of the apāya done to suffer such awful miseries?" Thereupon, Yathakamm'upaga Abhiññā which enabled him to see the deeds of demerit done by these beings arose in him.
Likewise after seeing, through Dibbacakkhu Abhiññā, immense happiness enjoyed by sentient beings of the realms of humans, Devas and Brahmas in a progressively higher and better manner, he reflected, "What kind of deeds have these humans, Devas and Brahmas done to enjoy such progressively magnificent bliss in their respective realms?" Thereupon Yathakamm'upaga Abhiññā which enabled him to see the deeds of merit done by those beings arose in him.
By means of the Yathakamm'upaga Abhiññā, he reviewed in detail the past deeds of merit and demerit done by beings and came to know them as they really were: "These denizens of the apāya world had in their past existences committed evil by deed, word and thought.; they had maligned, abused and reviled the noble individuals (Ariyas); they held wrong views; and with these wrong views they themselves committed and also caused others to commit various demeritorious deeds. After death and dissolution of their bodies, they reappeared in miserable existences (apāya) namely, the realm of continuous suffering (niriya), the realm of animals (tiracchāna), the realm of ghosts (peta) and the realm of asuras (asūrahya), and "These beings in good existences had performed good deeds bodily, verbally and mentally; they did not malign, abuse or revile the Ariyas; they held right views and with the right views, they performed various kinds of meritorious deeds and they caused others to do so. After death and dissolution of their bodies, they were reborn in the good world of humans, Devas and the twenty realms of the Brahmas".
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This Dibbacakkhu Abhiññā (the second Vijjāñāṇa) was achieved by the noble Bodhisatta at midnight of that day. By virtue of this second Vijjāñāṇa, the mind continuum of the Bodhisatta became devoid of the element of ignorance and delusion (avijjāmoha dhātu) which was apt to keep hidden the passing away and arising of sentient beings. Then with Yathakammupaga Abhiññā which has Dibbacakkhu Abhiññā as its basis, he was able to review and became enlightened as to the true facts of the past deeds by sentient beings; and having done away with sixteen kinds of doubt2, kaṅkhā, the Bodhisatta attained the stage of purity by the removal of doubt, Kaṅkhā vitarana Visuddhi.
(3) Attainment of Knowledge of Extinction of Moral Intoxicants, Āsavakkhaya Ñāṇa (the third Vijjāñāṇa) and becoming a Buddha
(It is intended to treat both in brief as well as in fuller details the Āsavakkhaya Ñāṇa complete with note worthy particulars and important remarks.)
In Brief:
The noble Bodhisatta attained the Arahattamagga Ñāṇa also called Āsavakkhaya Ñāṇa in the last watch of the night realising thereby Sabbaññuta Ñāṇa, Omniscience. Then, to become a Buddha among humans, Devas and Brahmas, he inclined his mind continuum, endowed as it was with the aforesaid eight attributes, to attain Arahattamagga
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Ñāṇa; then letting it dwell on the Doctrine of Dependent Origination (Paṭiccasamuppāda) which is made up of twelve factors, namely, avijjā, saṅkhāra, viññāṇa, nāma rūpa, saḷāyatana, phassa, vedanā, taṇhā, upādāna, bhava, jāti, jarā, maraṇa. Going over this Doctrine of Dependent Origination in forward and reverse order repeatedly, he attained the Noble Path, Ariya Magga, which is also known as Yaṭhābhūta Ñāṇadassana. (This is the brief treatment.)
In Detail:
This knowledge of the Four Paths, Maggañāṇa, also called Yaṭhābhūtañāṇadassana, did not appear in the mind continuum of such individuals as Sakka and Brahma who were very mighty in the world and the noble hermits Kāḷadevila and Nārada who were highly accomplished in Jhāna attainments and Abhiññā. So, it may be asked: Why did this knowledge of the four Paths which was so subtle and profound, which was not even dreamed of throughout the beginningless saṁsāra and never realised before, appear in the mind continuum of the Bodhisatta who had no teacher and who had entered the ascetic life by his own volition? The answer is:
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Greatness of the Pāramīs
The noble Bodhisatta had, during the period spanning four asaṅkhyeyya and one hundred thousand world aeons, passing through existences so numerous that they could not be counted in hundreds, thousands and hundred thousands, accumulated meritorious deeds of Dāna Pāramīs, performed on the basis of the four modes of development (as explained in the Chapter on Miscellany) even to the extent of risking his own life. And in every existence, he had conducted himself to completely eradicate or lessen the defilement of greed that arose when ever he gave attention to this or that object; so this led him to reach the stage at which others started remarking, "Is it that there is no defilement of greed in the mind continuum of this noble person?"
Similarly, by virtue of Sīla Pāramī, Khantī Pāramī and Mettā Pāramī, developed through the whole period of four asaṅkhyeyya and ten thousand aeons he prevented the arising of anger (kodha), and fault (dosa), and by pouring the cool water of Mettā over a long period of time, he had extinguished the fire of kodha and also done away with its company of jealousy (issa), stinginess (macchariya) and remorse (kukkucca).
By means of Paññā Pāramī, well developed and accumulated throughout the many existences and world cycles, he had dispelled the element of darkness which is delusion (moha). He had also discarded wrong views; he was therefore a great man of very pure wisdom. He had also approached all the Buddhas, Paccekabuddhas, and noble Disciples as well as other learned individuals he happened to encounter and asked them such questions as, "Which Dhamma is faulty; and which Dhamma is faultless? Which Dhamma is black and dirty; and which Dhamma is white and pure?" Because of such enquiries, he had
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eliminated doubts in matters of Dhamma and had progressed in wisdom existence after existence.
In the house of his relatives, he showed respect to those older than himself, such as mother and father, maternal uncles, etc., by bowing, by adoring, by honouring, by offering seats, by rising from the place in advance, by extending welcome to them; he also showed respect to learned persons of virtuous conduct. He had thereby removed conceit, (māna) and distraction (uddhacca) and become free from arrogance, like a snake with broken fangs, or a bull with broken horns, or a rope coil used as a foot-scraper; he was in the habit of praising the virtues of forbearance, the virtue of wishing for the welfare of others, and the virtue of the virtues of being helpful to others with compassion.
By renouncing the world the Bodhisatta had abandoned the luxuries of his domain and kingship, and become a recluse. After achieving Jhāna attainments in the forest, he discarded the five hindrances and did away with sensuality (kāmarāga), and delight in womenfolk (itthirati) whenever they appeared in each and every existence. With the Perfection of Truthfulness, he also abstained from false speech (micchāvaca) which tends to mislead the world; with the Perfection of Energy, he also removed displeasure (arati) in and indolence (kosajja), in Concentration and Insight Meditations which are practices of extraordinary merit, by keeping his mind continuously active and diligent in performing meritorious deeds. In the aforesaid manner, he had endeavoured to make his mind continuum purer and purer one existence after another.
The noble Bodhisatta who had thus removed the moral defilements (kilesa), by means of the accumulated merit accruing from meritorious deeds of Perfection such as Dāna, etc.,, had to go through, even in a single existence, the process of repeated purification: the defilements which he had removed would reappear soon; he would then remove
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them away only to find them making their appearance again (since they had not yet been completely eradicated (samuccheda pahāna) by means of the Path Knowledge (Magga Ñāṇa.); the Bodhisatta, however, would not concede defeat and would not give up but put them away temporarily to a distance (tadaṅga pahāna and vikkhambhana pahāna) by means of great deeds of merit (Mahākusala) and supernormal deeds of merit (Mahaggata kusala)3
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In this manner, through out the period of four asaṅkhyeyya and ten thousand world cycles, he had eradicated the aggregates of impurities defiling his mind, and also eliminated ignorance and delusion (avijjāmoha) which act as general of the army leading the hordes of defilements, (kilesa), accompanying him. At the same time he made the five Faculties, namely, Faith, Energy, Mindfulness, Concentration and Wisdom, grow stronger existence after existence. Thus he had travelled through the difficult journey of (saṁsāra), continuously engaged in developing and fulfilling the Pāramīs with fiery zeal, till the time arrived when as King Vessantara, he gave away his Queen Maddī in charity as the final act of merit which would enable him to attain Buddhahood. Thereafter, he spent his life in the Tusita Deva world, enjoying the celestial pleasures and awaiting the time when he would become a Buddha.
Since he was one who had thus reached the pinnacle of wisdom having done away with the factors of defilements such as greed, hatred etc., by means of accumulated merits of Pāramī such as Dāna, etc., the Fourfold Knowledge of the Path (Magga Ñāṇa) which are very deep and subtle arose (unaided) only in the mind continuum of the Bodhisatta.
Furthermore, beginning from the time when he prostrated himself at the feet of Dīpaṅkara Buddha, he had endeavoured to develop and accumulate merit through fulfilment of Pāramīs such as Dāna etc., which are difficult of accomplishment by ordinary men, without making any wish for the pleasures of any realm of existence whatsoever as the fruits of his meritorious deeds. For all the deeds of merit such as Dāna, etc., performed by him, the Bodhisatta made only this wish: "Let the accumulated merits of these deeds become sufficing conditions (upanissaya paccaya) for the arising in me of Omniscience, Sabbaññuta Ñāṇa."
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As for others, they pray for the pleasures of Devas and humans after performing deeds of merit; and in accordance with their wishes, they gain the pleasures of the Devas and human worlds as the fruits of their good deeds. It is like spending and squandering whatsoever wealth of merit they have accumulated from their good deeds, Unlike these people, the Bodhisatta, after the manner of one who fills his granary with paddy and always keeps guard over it without making use of it, properly store up the merit acquired from every performance of his good deeds, wishing thus: "Let this deed be the sufficing condition only for the realisation of Magga Ñāṇa, with Sabbaññuta Ñāṇa" as its pinnacle.
Such being the case, the accumulation of merits from the Perfections and good deeds over the long period of four asaṅkhyeyya and a hundred thousand world aeons found an occasion to bear fruits of which the attainment of Buddhahood was the greatest in this last existence as Siddhattha. But as there were countless merit to come to fruition all in one existence, that very existence appeared congested with fruit-bearing merits.
By virtue of the aspiration solely for the achievement of Buddhahood, the merits of his good deeds that would come to fruition in a great rush in this one last existence were very powerful; consequently, it was only in the mind continuum of the noble Bodhisatta that the knowledge of the Four Paths which is so subtle and deep arose unaided. (In this chapter on the attainment of Buddhahood, numerous excerpts that would give devotional inspiration are taken from the Jinālaṅkāra).
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The Development of 3,600,000 crores of Mahāvajira Vipassanā Ñāṇa by the Bodhisatta
Having done away with factors of defilements such as lobha, dosa, etc., by means of the merits accumulated through fulfilment of Pāramīs such as Dāna, etc., as aforesaid, the Bodhisatta who had also eliminated moha, general of the defilements together with its concomitants, which is apt to hinder and conceal the way to Nibbāna, practised and developed Mahāvajira Vipassanā meditation at dawn (in the last watch of the night) on the Full-moon of Vesākha. The method of practice and development in brief, is as follows:
There are a hundred thousand crores of world-systems known as Āṇākhetta, the field of Authority4 of a Buddha. When the Bodhisatta contemplated the true nature of those beings living in each universe and belonging to the three passages of time (past, present and future), he came to know full well that, no matter how numerous humans, Devas and Brahmas were in a single universe, they could be reduced to twelve factors of Paṭiccasamuppāda, the Doctrine of Dependent Origination, as the ultimate reality: avijjā and saṅkhāra (past factors as cause); viññāṇa, nāmarūpa, saḷāyatana, phassa, vedanā (present factors as effect); taṇhā, upādāna and kammabhava (present factors as cause) and jāti (otherwise known as upapatti-bhava), jarā and maraṇa (future factors as effect).
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When he contemplated the true nature of humans, Devas and Brahmas living in the remaining world-systems and belonging to the three passages of time, he came to know full well that as in the case of the beings of this universe the same twelve factors of Paṭiccasamuppāda form objects of Vipassanā meditation ranging from avijjā to jāti, jarā and maraṇa.
Summing up the number of the objects of Vipassanā meditation, as there are a hundred thousand crores of world-systems, there are also a hundred thousand crores each of the twelve factors. The total number of these objects will then become one million and two hundred thousand crores.
Like a man who cut and cleared a thick, jungle with tangling bushes and undergrowths, sharpened his sword again and again on the whetstone, the Bodhisatta also, in order to clear away the thick jungle and bushes of defilements (kilesa) numbering one thousand five hundred, repeatedly sharpened the sword blade of Mahāvajira Insight Knowledge (Mahāvajira Vipassanā Ñāṇa), his personal weapon, on the whetstone of Ānāpāna Fourth Jhāna attainment (i.e., repeatedly getting absorbed in the Ānāpāna Fourth Jhāna), after which he contemplated each of the Factors of Dependent Origination, numbering one million two hundred thousand crores by reflecting on their characteristics of impermanence (Anicca Lakkhaṇa), unsatisfactoriness, (Dukkha Lakkhaṇa) and insubstantiality (Anatta Lakkhaṇa).
As each of the factors of Paṭiccasamuppāda numbering one million two hundred thousand crores promotes three Insight Ñāṇas namely, Insight Knowledge of Impermanence, Anicca Vipassanā Ñāṇa; Insight Knowledge of Unsatisfactoriness, Dukkha Vipassanā Ñāṇa and Insight Knowledge of Insubstantiality, Anatta Vipassanā Ñāṇa, there
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arose altogether three million six hundred thousand crores of Mahāvajira Insight Wisdom.
(A brief account of the Mahāvajira Insight Wisdom is contained in the exposition of Anupada Sutta, Uparipaṇṇāsa Ṭīkā and in the exposition of Sāriputta Moggallāna Pabbajjakathi, Mahākhandhaka, Vinaya Sāratthadīpanī Ṭīkā).
It is the usual practice of every Bodhisatta on the eve of his attainment of Buddhahood to reflect on the Doctrine of Dependent Origination in forward and backward orders. Our Bodhisatta also, like the previous Bodhisatta reflected on the Doctrine of Dependent Origination in both orders. Thereupon all the ten thousand world-systems that form the Field of Birth, (Jātikhetta), quaked the effect of which reaching to the limit of the bordering oceans.
After the Bodhisatta had cultivated, as has been said above Sammāsana Ñāṇa of three million six hundred thousand crores of Mahāvajira Insight Wisdom by reflecting on the twelve Factors of the Doctrine of Dependent Origination as was usual for all the Bodhisattas, he again entered upon the Ānāpāna Fourth Jhāna. (He did so in order to sharpen the sword blade of the higher Insight knowledge Vipassanā Ñāṇa such as the knowledge of arising and passing, Udayabbaya Ñaṇā5 on the whetstone of the Ānāpāna Fourth Jhāna). Having thus entered upon the Ānāpāna Fourth Jhāna (having sharpened the sword
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blade of the Higher Insight Knowledge) he rose from it and realised at ease the higher Vipassanā knowledge such as Udayabbaya Ñāṇa.
(It should be noted and accepted here that the Bodhisatta realized higher Vipassanā Ñāṇa with ease because: as he had entered the Order of Bhikkhu in the presence of past Buddhas and learnt the three Piṭakas and practised Vipassanā meditation he cultivated and developed even to the extent of attaining Udayabbaya Ñāṇa, Bhaṅgā Ñāṇa, Bhaya Ñāṇa, Ādīnavā Ñāṇa, Nibbidā Ñāṇa, Muñcitukamyatā Ñāṇa, Paṭisaṅkhā Ñāṇa, Saṅkhārupekkhā Ñāṇa. And also because, his Insight Knowledge had developed and grown immensely by virtue of the aforesaid three million six hundred thousand crores of Mahāvajira Vipassanā Sammāsana Ñāṇa. Based on the Jinālaṅkāra Ṭīkā and Sutta Mahāvagga Ṭīkā.)
Just as a man on reaching the eaves of his house after taking a long journey did not halt at all at the threshold but went straight into the house on finding the door wide open, so the noble Bodhisatta having realized higher and higher Vipassanā Ñāṇa with ease by successively passing through the series of eight stages of Ñāṇa such as Udayabbaya Ñāṇa, etc., finally reached the last stage which was the knowledge of conformity, Anuloma Ñāṇa, did not make a halt there. Instead of halting at Saccānuloma Ñāṇa which is like the gate way (to the city of Nibbāna), he immediately proceeded to clear away the clouds and darkness of ignorance and delusion, (avijjāmoha), which conceal the four Truths, namely, the Truth of Suffering (Dukkha Sacca), the Truth of Origin of Suffering (Samudaya Sacca), the Truth of Cessation of Suffering (Nirodha Sacca), and the Truth of the Path leading to the Cessation of suffering (Magga Sacca) by means of three kinds of conformity to the function of Truth (Saccānuloma Ñāṇa), namely, preliminary impulsion (parikamma), access impulsion (upacāra), and
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conformity (anuloma) which are included in the mind-process, magga vīthi.6
Having thus dispelled the thick murk that hides the truth, he clearly saw as one did the moon clearly in the cloudless sky; and realized the Great Light of Nibbāna through the Knowledge of the First Path Sotāpattimagga Ñāṇa which immediately follows Gotrabhu Ñāṇa the Knowledge of overcoming of worldly ties and changing over to noble lineage. (The thought moment of Sotāpattimagga Ñāṇa appeared once and ceased; this is immediately followed by the appearance and cessation three times of Javana, impulsion of Sotāpattiphala which is the effect of the said Sotāpattimagga, in accordance with the attribute of the Dhamma known as Akālika (Immediate Fruition). Then follows the flow of bhavaṅga citta).
Because the Sotāpattimagga had been attained thus, the mind continuum of the Bodhisatta was completely rid of the three defilements, namely Sakkāyadiṭṭhi7 Vicikicchā8 and Sīlabbataparāmāsa9. These defilements would never rise again in the Bodhisatta's mind continuum.
[264]
The Attainment of Buddhahood by realizing the higher Paths and Fruitions
After realizing Sotāpatti-magga and Phala, the Bodhisatta, reviewed (1) the Sotāpatti-magga, (2) the Sotāpatti-phala which was the result of the Sotāpatti-magga, (3) Nibbāna which was their object, (4) the defilements destroyed by means of the Sotāpatti-magga and (5) the defilement not destroyed yet by means of the said magga. (This five-fold reflective knowledge is known as five-fold Paccavekkhaṇa Ñāṇa.)
Having thus reviewed on the Sotāpatti-magga, and Sotāpatti-phala, their objects Nibbāna, the defilements which had been eradicated by the Path and the defilements which yet remained to be eradicated through the fivefold reflective knowledge, the Bodhisatta again cultivated and developed the series of Insight Knowledge (Vipassanā Ñāṇa) such as Udayabbaya Ñāṇa, etc. Soon he realized the second stage of Sakadāgāmi-magga and Sakadāgāmi-phala. By Sakadāgāmi-magga he uprooted the grosser defilements, namely, sense-desires (kāmarāga) and ill will (vyāpāda or dosa). Henceforth, the mind continuum of the Bodhisatta had become completely rid of the latent elements of the grosser defilements of kāmarāga and vyāpāda (dosa) (the way seeds were burnt up in fire.)
Having realized the Sakadāgāmi-magga and phala, the Bodhisatta with the occurrence in him of impulsive thought moments (javanavāra) of the fivefold reflective knowledge Paccavekkhaṇa Ñāṇa contemplated the Sakadāgāmi-magga, and Sakadāgāmi-phala, their objects Nibbāna, defilements so far already destroyed and the remaining defilements. Again he developed the series of Vipassanā Ñāṇa such as Udayabbaya Ñāṇa, etc. Soon he realized the third stage of Anāgāmi-magga and Anāgāmi-phala.
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By the Anāgāmi-magga he completely discarded the subtle defilements of kāmarāga kilesa and vyāpāda (dosa). Henceforth, the mind-continuum of the Bodhisatta had become completely divested of the tendencies of the past lingering in the mind (vāsanā) as well as the latent elements of the subtle defilements, kāmarāga and vyāpāda (dosa).
Having realized the Anāgāmi-magga and Phala, the Bodhisatta with the occurrence in him of (javanavāra) of the five reflective knowledges (Paccavekkhaṇā Nana) contemplated the Anāgāmi-magga and Anāgāmi-Phala, their object Nibbāna, defilements destroyed, and on the remaining defilements. Again he developed the series of Vipassanā Ñāṇa such as the Udayabbaya Ñāṇa, etc. Soon he realized the fourth stage of Arahatta-magga and Arahatta-phala. By the Arahatta-magga, the Bodhisatta completely uprooted all the remaining defilements, namely, craving for existence in the material realm (rūparāga), craving for existence in the immaterial realm (arūparāga), pride (māna), restlessness (uddhacca), ignorance (avijjā), without leaving the slightest trace of the tendencies of the past. Henceforward, the mind continuum of the Bodhisatta had become entirely rid of the one thousand and five hundred categories of kilesa together with tendencies of the past (vāsanā) and seven kinds of latent elements.
(Having realized this Arahatta-magga and Arahatta-phala, there occurred impulsive thought moments (javanavāra) of reflective knowledges (Paccavekkhaṇā) which reflected on the Arahatta-magga and Arahatta-phala, their object Nibbāna, and the defilements which had been eradicated. There are altogether nineteen Reflective knowledges, namely, five each arising after the attainments of Sotāpatti-magga phala, Sakadāgāmi-magga phala, Anāgāmi-magga phala and four arising after the attainment of Arahatta-magga phala. These nineteen knowledges of reflection are also known as Vimutti Ñāṇa Dassana attributes. After attainment of Arahatta-magga, there was no
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defilements remaining and hence there was no reflection of it; therefore there are only four Paccavekkhaṇa Ñāṇa after the attainment of Arahatta Magga Phala.)
Attainment of Buddhahood amongst the three worlds of sentient beings

When the Bodhisatta realised Arahatta-phala immediately after the realisation of Arahatta-magga, his mind continuum was very clear and he attained the state of a Perfectly Self-Enlightened One, (Sammāsambuddha), the Supreme Head of the three worlds, by gaining Omniscience, (Sabbaññuta Ñāṇa) along with the Four Noble Truths, the Four Analytical Knowledges (Paṭisambhidā Ñāṇa), the sixfold Unique Wisdom (Assādhāraṇa Ñāṇa), making up the Fourteenfold Wisdom of a Buddha, and the eighteen special qualities (Āvenika Dhamma) and the fourfold Valorous Wisdom (Vesārajja Ñāṇa). Simultaneously with the attainment of Sabbaññuta Ñāṇa, came the dawn. (Realisation of Sabbaññuta Ñāṇa means the attainment of Buddhahood).
The Seven Purifications of a Buddha
In this connection, we propose to insert in this chronicle an account of the seven purifications of a Buddha (visuddhi) for brief information.
(1) Purity of Morality, (Sīla Visuddhi)

At the time the Bodhisatta halted on the banks of the River Anoma and put on the robes of a recluse, he began to observe the moral restraint from evil conduct (Saṁvara Sīla)10. The Saṁvara Sīla is the
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eight precepts with right livelihood as the eighth (Ājīvaṭṭhamaka Sīla): to wit, abstinence from taking life; abstinence from stealing, or robbing things not given in deed or in word by owner; abstinence from sexual misconduct (abstinence from improper sexual acts whether major or minor), abstinence from telling lies, abstinence from slanderous talks; abstinence from using harsh and abusive language; abstinence from frivolous, unbeneficial talks; abstinence from wrong livelihood. With the observance of this sīla, the Bodhisatta also accomplished the observance of the purity of livelihood (Ājiva pārisuddhi sīla).
Indriya Saṁvara Sīla is the practice of securely guarding the six doors of the senses. Unlike the ordinary worldling the Buddha required no special effort to develop anew Indriya Saṁvara Sīla since restraint of the senses (Indriya), was for him already an innate and accomplished fact.
It was also not necessary for him to especially exert for observance of moral conduct in respect of requisites (Paccayasannissita Sīla) to keep away the defilements which may arise because of the Four Requisites.
Even at the time when he was about to renounce the world, he had already discarded temporarily a number of unwholesome defilements headed by greed and craving. The latent defilements are eradicated only by the Arahatta-magga. This, was the Bodhisatta's purity of morality (Sīla visuddhi).
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(2) Purity of mind (Citta visuddhi)

The eight attainments of Jhāna and the five mundane psychic powers, (abhiññā), acquired during his stay with the Sect Leaders Āḷāra and Udaka had turned unclean and dim as if stained with impurities (like unused large gold vessels) through neglect of practice and development throughout his six years' asceticism of dukkaracariyā. On the day he was to attain Buddhahood he partook of the Ghana milk-rice offered by lady Sujātā and spent the daytime in the sāla forest. While he was so staying there, he purified the eight attainments and the five abhiññās by developing them once again (like washing and cleaning the stained gold vessel). These eight attainments and five abhiññās constituted the Bodhisatta's purity of mind, (Citta visuddhi).
(3) Purity of views (Diṭṭhi Visuddhi)

Thereafter, the noble Bodhisatta proceeded to the High ground of Mahā Bodhi in the evening and remained seated on the Invincible Throne. He vanquished Devaputta Māra before sunset; in the first watch of the night, he developed the knowledge of past existences. As has been described above, he perceived well the phenomena of nāma and rūpa and, destroyed the twenty wrong beliefs-in-personality (sakkāyadiṭṭhi). This was the Bodhisatta's purity of views (Diṭṭhi Visuddhi).
(4) Purity of overcoming doubts (Kaṅkhāvitaraṇa Visuddhi)

Then in the middle watch of the night, he discerned sentient beings reaching different destinations according to their deeds by means of Yathākammūpaga Ñāṇa which had Dibbacakkhu Ñāṇa as its basis. On seeing them, he realised distinctly the law of Kamma (deeds and their results) and because of this realisation, he became free of doubts. This
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was the Bodhisatta's purity of overcoming doubts (Kaṅkhāvitarana Visuddhi).
(5) Purity of knowledge and insight into the right and wrong paths (Maggāmaggañāṇadassana Visuddhi)11
In the last watch of the night, the Bodhisatta dwelt on the twelve factors of the Doctrine of Dependent Origination; and beginning with the contemplation of mind and body (Kalāpa-sammāsana) on the basis of seven contemplations such as contemplation of impermanence (anicca nūpassanā), of suffering (dukkha nupassanā), of non-self (anatta nupassanā), he realised Udayabbaya Ñāṇa which discerned the rising and falling of all mental and material phenomena, nāma and rūpa. At that time there arose in the Bodhisatta defilements of Vipassanā, ((Vipassānupakkilesa)12) such as illumination, etc.
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The illumination of the Buddha unlike that of others, was not confined to one spot, one area, or one portion of a region. In fact, when the Bodhisatta's, by means of the very sharp, penetrating afore said Mahāvajira Vipassanā Ñāṇa, contemplated the aggregates of phenomena (Dhamma) in the mind continuum of himself as well as that of the inestimable number of sentient beings, through out the three passages of time, in a summary manner, reducing them into twelve factors of Paṭiccasamuppāda; and again dividing these twelve factors into two groups of nāma and rūpa when he contemplated them by means of Udayabbaya Ñāṇa, his energy was very strong, his mindfulness very steadfast; this mind very composed; and so his insight wisdom was very sharp; his faith very strong, his physical and mental happiness, and tranquillity were developing incessantly. The mental factors of equanimity (Tataramajjhattā cetasika) also called vipassanupekkhā, which views with even-mindedness all conditioned states, was also very strong. The mind continuum of the Bodhisatta, thus supported and assisted by happiness, (sukha) and tranquillity, (passaddhi) was suffused with five kinds of zest, namely, (1) joy that makes hairs stand on end (khuddaka pīti), (2) joy that occurs off and on like a flash of lightning (khanika pīti), (3) joy flooding the body and then receding like waves breaking on the sea shore (Okkantika pīti), (4) joy so strong as to transport one up into the air (Ubbega pīti), (5) joy that pervades the whole body as soft cotton wool soaked in oil. His blood, heart and sense faculties such as eye, ear, nose etc., were also very lucid.
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Therefore, illumination appeared from the person of the Bodhisatta flooding the earth, the mass of air and the mass of water of the nether region and making them golden yellow; it then plunged into the boundless space below. In the upward direction also, up to the highest abode of beings, Bhavagga, everything was turned golden yellow by the illumination which continued to penetrate further into the upper boundless space. The illumination also brightened up across the whole of the ten thousand world-systems, and rapidly extended throughout the infinite world systems.
(When such defilements of Vipassanā appear, unclever meditators mistook them for the Path and the Fruition; they abandoned the original subject of meditation and dwelt taking delight in defiling elements). When, however, these defilements of Vipassanā appeared in the mind continuum of the Bodhisatta, he reflected: "These are not the Path which will lead to Arahattamagga Ñāṇa and Sabbaññuta Ñāṇa; they merely defile Vipassanā. Only Udayabbaya Ñāṇa etc., of my original meditation form the true path to Arahattamagga Ñāṇa and Sabbaññuta Ñāṇa." He did not allow his mind to hover over these defilements of vipassanā and to become attached to them; he let it remain inclined to the object of Vipassanā meditation.
When thus the defiling elements of Vipassanā appeared in the Bodhisatta's mind continuum as in the case of others, he did not allow subtle craving and greed known as nikanti that longed for those defiling elements to rise. He had the lucid, extraordinary knowledge, Ñāṇa, which discerned clearly that this group of defiling elements was not the proper Path to Enlightenment; it just led to the defilement of Vipassanā. Only Udayabbaya Ñāṇa etc., form the right path leading to Enlightenment. This was the Bodhisatta's purity of the knowledge and insight into the right and wrong path, (Maggāmaggañāṇadassana Visuddhi).
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(6) Purity of Knowledge and Insight of the Path, Paṭipadāñāṇadassna Visuddhi and

(7) Purity of Knowledge and Insight, (Ñāṇadassana Visuddhi)

The set of nine knowledges of Insight13, (Vipassanā Ñāṇa), beginning with Udayabbaya Ñāṇa and ending with Anuloma Ñāṇa which arise in the mind continuum of the Bodhisatta is known as Purity of Knowledge and Insight of the Path. The Four Noble Paths, (Ariyā Magga) are known as the Purity of Knowledge and Insight, Ñāṇadasana Visuddhi.
(In this connection, it should especially be noted that: Sotāpattimagga attained by the Buddha was the first Jhānamagga with the five factors of Initial application (vitakka), sustained application (vicāra), joy (pīti), happiness (sukha), and one-pointedness (ekaggatā). Sakadāgāmi magga was the second Jhāna Magga with the three factors of pīti, sukha, and ekaggatā. Anāgāmi magga was the third Jhāna magga with the two factors of sukha and ekaggatā. Arahattamagga was the fourth Jhāna magga with the two
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factors of upekkhā and ekaggatā. From the exposition of the Upakkilesa Sutta in the Uparipaṇṇāsa Aṭṭhakathā.)
In this manner, the series of the seven Purities, described above, constitute the right and proper way to Nibbāna. The Buddhas, Paccekabuddhas, and noble Disciples, of the past, present and future, realise Nibbāna only through the series of these seven Purities; and to say the least, so do the noble individuals who attain the noble Path by developing at least tacapañcaka meditation14 or by hearing a Dhamma Discourse in verse delivered by a Buddha through a projection of his image whilst remaining at the monastery. They all attain the Noble Path, Ariya Magga only going through these seven Purities successively.
A question may be raised thus: If all the Buddhas, Paccekabuddhas and Disciples of the three passages of time realise Nibbāna only through the series of the seven Purities, should not all these noble persons be alike in every respect? Why should there be such differences as: He was a Buddha, he was a Paccekabuddha, he was a Chief Disciple (Aggasāvaka), he was a great Disciple, (Mahāsāvaka), he was an ordinary Disciple (pakatisāvaka)?
The answer is: Although Nibbāna is realised by all the Buddhas, Paccekabuddhas and Noble Disciples only through the series of the seven Purities, they are originally different in wisdom (paññā) in practice (paṭipadā) in faith (saddhā) and in inherent disposition (ajjhāsaya dhātu).
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Therefore, the noble individual who realise Arahattaphala through knowledge acquired by hearing the Dhamma from others (Sutamaya Ñāṇa) after having developed the Pāramīs according to the strength of his saddhā and paññā, throughout a period one hundred thousand world cycles, or more, or less, are designated Pakatisāvakas and Mahāsāvakas.
The noble individuals who realise Arahattaphala through Sutamaya Ñāṇa after having developed the Pāramīs throughout a period of one asaṅkhyeyya and one hundred thousand world cycles, or slightly less, are designated Aggasāvakas.
The noble individuals who realise Arahattaphala through knowledge independently acquired (without being taught by others but by (Sayambhu Ñāṇa) after having developed the Pāramīs throughout a period of two asaṅkhyeyya and one hundred thousand world cycles but are incapable of teaching others the Dhamma in order to enable them to attain Magga and Phala and Nibbāna are designated Paccekabuddhas.
The noble peerless individuals who after valiantly fulfilling their Pāramīs for (the minimum period of) four asaṅkhyeyya and one hundred thousand world cycles and performing the five Great Sacrifices, which are not the concern of Pacceka Bodhisattas and Sāvaka Bodhisattas, attain Arahattaphala pinnacled by Sabbaññuta Ñāṇa by means of Sayambhū Ñāṇa; superbly skilled in the use of words they give Dhamma discourse with Four Profundities namely, profundity of deep and subtle text (Pāḷi), profundity of meaning, profundity of the teaching, and profundity of the penetrating wisdom; they do so in many ways to suit the inherent dispositions of sentient beings; they are able to convey all worthy beings (veneyyas) to the Path, Fruition and Nibbāna and thus become their refuge; they are designated Perfectly Self-Enlightened Ones, Omniscient Buddhas, Lords of the three worlds. Since our noble Bodhisatta also is of such
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nature, he too is a Perfectly Self-Enlightened One, Lord of the three worlds and an Incomparable Buddha. (This is the answer.)
The appearance of many miracles on attainment of Buddhahood
When the Bodhisatta attained Omniscience and became a genuine Buddha in the three worlds of beings, at day break, thereby causing all the ten thousand world-systems to vibrate and resound, the whole of the ten thousand world-systems reached the height of beauty with decorations as follows:
The colours of cylindrical streamers set up on the edge of the universe in the east reached the edge of the universe in the west, the colours of cylindrical streamers set up on the edge of universe in the west also reached the edge of the universe in the east. Similarly, the colours of the cylindrical streamers set up on the edge of the universe in the south reached the edge of the universe in the north; and the colours of the cylindrical streamers set up on the edge of the universe in the north reached the edge of the universe in the south. The colours of the cylindrical streamers set up on the surface of the earth reached the Brahma world; and the colours of streamers set up in the Brahma world reached the surface of the earth.
All kinds of flowering trees in the ten thousand world-systems blossomed simultaneously irrespective of the season. All kinds of fruit bearing trees also bore fruit in bunches and clusters simultaneously irrespective of the season. Flowers also blossomed strangely on the trunks, branches and creepers. Bunches of flowers dangled from invisible plants in the sky. Lotus flowers on leafless stems blooming strangely, each in seven layers, came out breaking through big slabs of rock which formed the lower stratum of the earth. This being the case, the ten thousand world-systems of jātikhetta (the realm of birth of a
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Bodhisatta), quaked gently at that moment and looked like huge spheres of flowers flown up or like well-arranged flower-beds.
Besides these miracles, the thirty-two Great Omens described in the Chapter on the birth of the Bodhisatta also made themselves manifest.
Making the joyful, solemn utterance (Udāna)
The Buddha who had thus attained Omniscience and became endowed with all the attributes and glories of Buddhahood reflected thus:
"I have been emancipated indeed from the enormous suffering of saṁsāra: I have achieved indeed the most exalted state of perfectly Self-Enlightened One, teacher of the three worlds. I have achieved indeed a great victory. I am one who can liberate all the sentient beings from the fetters of the three worlds by preaching the Dhamma."
When he thus reflected, there arose repeatedly in the mind continuum of the Buddha very exceedingly exulting joy (pīti); with the tempo of the joy thus appearing repeatedly, the Buddha uttered forth as was the established custom with all the Omniscient Buddha, after achieving Buddhahood, the following two verses of intense joy:
(1) Anekajātisaṁsāraṁ, sandhāvissaṁ anibbisaṁ
gahakāram gavesanto, dukkhā jāti punappunnaṁ.
Unable to cut off the root of repeated existences in saṁsāra taking conception in four ways15 is a great misery, for a body from rebirth is followed and oppressed inexorably by ageing, sickness and death, it is
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no happiness at all but toilsome and distressing. Therefore, as a Bodhisatta, searching the diligent builder of this house of 'Khandā', and not finding him because I had then not yet acquired the great Sabbaññuta Ñāṇa which discerns clearly the real culprit, namely, Craving the carpenter as the cause of dukkha, I had to wander restlessly revolving with the wheel of saṁsāra although I had no liking for and was in constant fear of the generator (mill) of dukkha, comprising the five aggregates.
(2) Gahakāraka diṭṭhosi, puna gehaṁ na kāhasi
sabbā te phāsuka bhagga, gahakutaṁ visankhataṁ visaṅkharamgataṁ cittaṁ, taṇhānaṁ khayamajjhagā.
You! Craving the carpenter, the wicked cause of suffering diligently building up the house of five aggregates which are enmeshed in dukkha! Now having become a Buddha and being endowed with Sabbaññuta Ñāṇa I clearly discern you, Craving the house builder! You shall not build again the house of five aggregates intertwined with dukkha, because, your legs, your hands and your life have been cut off four times with axe of the Magga Ñāṇa and you are like an uprooted stump. All the rafters of defilements firmly fixed in your decorated house of aggregates have now been broken to pieces without leaving even a slight trace of past tendencies and inherent inclinations. Ignorance (avijjā), the king post of the house, which keeps the Four Truths and Nibbāna hidden from view and which keeps them far, far away has been pulverised. My mind which is free from dirt-like defilements has reached Nibbāna, the palace of peace, out of the scope of saṅkhāra and all suffering of saṁsāra. I, the Supreme Buddha of the three worlds, have realised the Fourth (Arahatta) Maggaphala, extinction of one hundred and eight forms of craving16 to the delight and encomium of the Devas and Brahmas of the ten thousand world-systems.
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N.B. There are two kinds of udānas - manasā udāna, which is uttered only mentally; and vacasā udāna, which is uttered verbally. The udāna gāthā beginning with 'Anekajātisaṁsāraṁ etc.,' was recited by the Buddha only mentally and thus should be deemed as manasā udāna; the udānas in the Udāna Pāḷi Text beginning with 'Yadā have pātu bhavanti dhammā, etc.', were uttered verbally by the Buddha. So these udānas in the Udāna Pāḷi Text should be regarded as vacasā udānas.
(The categories of Dhamma mentioned in this Chapter on the attainment of Buddhahood, namely, the Paṭiccasamuppāda, the four Paṭisambhidā' Ñāṇas, the six Āsādhārana Ñāṇas, the Dasabala Ñāṇas, the CuddasaBuddha Ñāṇa, the eighteen Āvenika Gunas, and the four vesārajja Ñāṇas, will be described neither too briefly not too elaborately in the Chapter on the Dhamma jewel, Dhammaratanā.)
End of Chapter on Attainment of Buddhahood
Foot Note:

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

2. Sixteen kinds of doubts: from Buddhist Dictionary by Nyanatiloka: Have I been in the past? or have I not been in the past?; What have I been in the past? How have I been in the past?; From what state into what state did I change in the past?; Shall I be in the future? or shall I not be in the future?; What shall I be in the future? How shall I be in the future? From what state to what state shall I change in the future? Am I? or am I not? What am I? How am I? Whence has this being come? Whither will it go?

3. The following notes based on the Vipassanā Dīpanī of Ledi Sayadaw is provided here for further elucidation of this paragraph: Moral defilements arise in common worldlings in three stages: vitikkamabhūmi at which the defilements are very active and violent producing evil deeds and words. The defilements of this stage can be got rid of or put away by meritorious deeds of the perfection sīla but only temporarily. Therefore, the putting away by Sīla etc., is called Tadaṅgapahāna which means temporary puffing away. The defilements at the next stage, Pariyuṭthānabhūmi comes into existences as mental properties at the mind door when any object which has power to wake them up produces perturbances at one of the six doors. The defilements which appear thus can be subdued only by the cultivation of Jhāna through practice of Concentration. The putting away of defilements by Samādhi is called Vikkhambhanapahāna, which means putting away to a distance. Here again, Jhāna can dispose of the defilements only for a considerable time so that they do not rise again. But there still remain the defilements of the third stage, anusayabhūmi, which do not come into existence as mental properties but lie latent surrounding the life-continuum. They cannot be removed by Sīla and Samādhi and are left undispelled by them. Only the knowledge of the Path, Magga Ñāṇa attained by development of Insight Meditation which produces Insight knowledge, Paññā, can get rid of these defilements leaving nothing behind. This putting away of defilements by means of Paññā so that they will never rise again is called samucchedapahāna.
Here, fulfilment of Pāramīs and practice of Sīla which put away the defilements temporarily (tadaṅgapahāna) come under the great deeds of merit, Mahākusala; practice of Concentration Meditation to develop Samatha, which puts away defilements to a distance is regarded as supernormal deeds of merit, Mahaggata kusala. Practice of Insight Meditation to produce Paññā, the Path Knowledge, Magga Ñāṇa, which completely eradicates the defilements, Samucchedapahāna, is supramundane deed of merit, Lokuttara kusala.

4. The field of Authority of a Buddha: There are three fields (khettas) concerning a Buddha according to Jinālaṅkāra Ṭīkā and Pārājika Commentary. 1. Jātikhetta, the field of birth limited by the ten thousand world-systems that quaked on the Perfect one's taking re-birth linking. 2. The field of Authority, Āṇākhetta, limited by the hundred thousand crores of world-systems where the following safeguards, (parittas) are efficacious: Ratana Sutta, the Khandha Paritta, the Dhajagga Paritta, the Āṭānāṭiya Paritta and the Mora Paritta. 3. The field of scope, visayakhetta, is boundless and immeasurable in which the Buddha Ñāṇa can exercise his Sabbaññuta Ñāṇa, knowing anything anywhere that the wishes.

5. Udayabbaya Ñāṇa: knowledge of arising and passing away of conditioned things; Bhaṅgā Ñāṇa: knowledge of dissolution of conditioned things; Bhaya Ñāṇa: knowledge of fear of conditioned things; Ādīnavā Ñāṇa: knowledge of disgust and dread of conditioned of things; Nibbidā Ñāṇa. knowledge of weariness of conditioned of things; Muñcitukamyatā Ñāṇa: knowledge of longing to escape; Paṭisaṅkhā Ñāṇa: knowledge of special effort; Saṅkhārupekkhā Ñāṇa: knowledge of detachment from conditioned existence.

6. For better comprehension of the entire paragraph, vide Chapter XXI § 129 ff and chapter XXII § 3,4 of The Path of Purification. Nanamoli. 3rd Edn. B.P.S, Kandy.

7. Sakkāyadiṭṭhi: belief in the illusion that there is Self, Soul;

8. Vicikicchā - doubt or wavering of mind about 1. the Buddha; 2. the Dhamma; 3. the Saṅgha; 4. the disciplinary rules (sikkha); 5. the past; 6. the future; 7. both past and future; 8. Dependent Origination (Paṭiccasamuppāda.)

9. Sīlabbataparāmāsa - Adherence to wrongful rites and ceremonies; the misleading belief that there are paths other than the Ariya Path of Eight Constituents that can liberate one from dukkha.

10. Saṁvara Sīla: The Practice of Sīla varies in accordance with the mode of life adopted by the disciple, whether a bhikkhu or a lay person. Suttas in the Nikāyas give extensive explanations of the practice of Sīla, the type of moral training which necessarily precedes meditation. The Visuddhimagga explains the moral training in general under four heads: (1) Pāṭimokkha-saṁvara, the Pāṭimokkha restraint, (2) Indriya-saṁvara, restraint of the senses, (3) Ājivapārisuddhi, Purity of Livelihood, (4) Paccayasannissita, Purity in regard to the requisites. Pāṭimokkha-saṁvara is meant for observance by the bhikkhu disciples of the Buddha; hence it is not mentioned in this account of the purity of the Bodhisatta's morality.

11. Maggāmaggañāṇadassana Visuddhi: Knowledge as to whether it is the right path leading to Nibbāna or not is called Maggāmaggañāṇadassana Visuddhi.

12. Vipassun'upakkilesa, defilements of vipassanā:
A yogi practising Vipassanā meditation, at a certain stage of advancement, contemplates again and again the rising and falling of all mental and physical phenomena and attains the initial stage of the knowledge of arising and falling (Udayabbaya Ñāṇa). "At this stage, he generally beholds a supernormal light (obhāsa), feels a thrill of zest (pīti), calmness (passaddhi), determination (adhimokkha), great energy (paggaha), happiness (sukha), deep insight (Ñāṇa), intensity of mindfulness (upatthāna), equanimity (upekkhā), and a mild desire for this state (nikanti)". (From Essential Themes of Buddhist Lectures given by Ashin Thittila. Department of Religious Affairs, Yangon, Myanma, 1992.)
These states arising in a yogi at the stage of Udayabbaya Ñāṇa in ten phases are termed 'Vipassanupakkilesa', defilements of kilesa. Ñāṇamoli, in The Path of Purification translates it as imperfections of Insight and enumerates them, ten in number, as follows: (1) Illumination, (2) knowledge, (3) rapturous happiness, (4) tranquillity, (5) bliss (pleasure), (6) resolution, (7) exertion, (8) assurance, (9) equanimity and (10) attachment.
"The yogi, arriving at this stage, is liable to these defilements and his mind may be seized by 'spiritual excitement' or 'agitation about higher states' (dhamma-uddhacca). 'For example, he may, on having an illumination, feel that this constitutes Path-experience and so inhibits his further progress through deceiving himself. When an illumination appears the meditator thinks: 'Never indeed has such illumination as this arisen in me before. Surely, I have reached the Path; I have reached the Fruition.' Thus he takes which is not the Path for the Path, and that which is not the Fruition for the Fruition. Through this mistake, the progress of Vipassanā is checked; leaving the original subject of meditation, he lingers, delighting in the illumination." (Buddhist Meditation in theory and practice by Vijirañāṇa Mahā Thera. - Buddhist Missionary Society, Malaysia. 1975.)

13. Nine Knowledges of Insight: According to Visuddhimagga, they are "(1) Knowledge of contemplation of Rise and Fall, Udayabbayānupassanā Ñāṇa which is free from imperfection and steady on its course, (2) Knowledge of contemplation of Dissolution Bhaṅgānupassanā Ñāṇa; (3) Knowledge of appearance as terror, Bbhayatupaṭṭhā Ñāṇa; (4) Knowledge of contemplation of danger, Ādīnavānupassanā Ñāṇa; (5) Knowledge of contemplation of dispassion, Nibbidānupassanā Ñāṇa; (6) Knowledge of desire for deliverance, Muñcitukamyatā Ñāṇa; (7) Knowledge of contemplation of reflection, Paṭisaṅkhānupassanā Ñāṇa; (8) Knowledge of equanimity about formations, Saṅkhārupekkhā Ñāṇa and (9) Knowledge in Conformity with Truth, Anuloma Ñāṇa For further elucidation, see Chapter XXI of The Path of Purification by Bhikkhu Ñāṇamoli.)

14. Tacapañcaka meditation: meditation on the first five features of the body with skin (taca) as the fifth, the other four being hair on the head (kesa), hair on the body (loma), nail (nakha) and teeth (dantā). It is part of the mindfulness meditation of the body (Kāyagatāsati Bhāvanā).

15. Conception in four ways: Four yonis, four ways of being born, namely, andaja oviparous; jalābuja viviparous; sansedaja moisture-sprung; opapatika spontaneous. (P.E.D)

16. One hundred and eight forms of craving: craving, taṇhā, is the chief root of suffering and is the cause of ever continuing cycle of rebirths. It is synonymous with greed, lobha or rāga. Basically, it is of three aspects; sensual craving, kāma-taṇhā; craving for rebirth, especially in higher realms (bhava-taṇhā); craving for annihilation (of self), vibhava-taṇhā. Corresponding to the six sense objects, each of these aspects of taṇhā multiplies into six forms of craving, viz: craving for visible objects, for sounds, odours, tastes, bodily impressions, mental impressions (rūpa-taṇhā, sadda-taṇhā, gandha-taṇhā, rasa-taṇhā, phoṭṭhabba-taṇhā, dhamma-taṇhā), thus totalling eighteen forms of craving. Again, taking into consideration three periods of time, as present, past and future, which apply to each of these eighteen forms of taṇhā, one can distinguish fifty-four different forms of craving. Finally, these fifty-four forms of craving can arise in the mind continuum of one's own or of others; thus one hundred and eight forms of craving are enumerable in all.

