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PREFACE

Upadana means ‘grasping’ and Anupadana means ‘non-grasping’ or letting go.While Upadana leads to Samsara, Anupadana leads to Nibbana. As long as we are attached to the World or repelled by the World, we are worldlings and are wandering in Samsara.

We are attached to things in the World because of endless craving (tanha) and greed (lobha). In other words it is attachment (upadana). On the contrary we are repelled by things in the World because of the endless aversion (dosa) i.e. revulsion. * Both these are extremes caused by ignorance (moha).

Attachment and revulsion both should be understood as extremes and also to be avoided by the wise to attain Enlightenment (Nibbana).

In order to understand attachment as attachment, revulsion as revulsion, and detachment as detachment ,one should be always mindful and wise. I read the canonical Text with an inquiring mind. Specifically I studied the Sutta Pitaka for this purpose. When I read the Buddhist discourses, I was induced to write on this subject “Upadana and Anupadana”.

In the discussion of this subject I have attempted to examine some terms such as attachment, clinging, grasping, revulsion, detachment, mindfulness and Tathagata. At the end of the Thesis I have summarized my views on these terms which we come across frequently in the Buddhist Scriptures.

This thesis is the outcome of critical and mindful reading of the discourses of the Buddha. By reading the discourses, I understood that the two terms ‘Upadana and Anupadana’ are very significant in their scope and meaning in the Teaching of the Buddha. His entire Teaching is to detach from worldly things. Therefore I decided to write this thesis as a piece of academical research to explain what is attachment and what is detachment in the Teaching of the Buddha.

To make this  effort a success, Dr. Kapila Abeywanse,Post graduate Institute ,Gower St.Colombo 5, did a great service by guiding me along the correct path. First of all I sincerely thank him with due respect. 

My Dhamma Mittas, Ven. Amarasiri, Dr. Walatara, and Mr. A.S. Tenuwara, wholeheartedly extended their fullest co-operation,having discussions and making necessary suggestions. I convey my sense of gratitude to them and confer merit on them.

Last but not least, I am grateful to  Ven. Madapata  Dhammasara, Ms. Dhammi Hewawasam, Mrs.Chandra Liyanage , Mr. Anuruddha Wanniarachchi ,Mr. Bandu Jayasinge, and Mr. Gamini Priyanta  who helped me in many ways to present  this thesis in this  form. 

                                                                                                           -Bhikkhu Seelananda

Parama Dhamma Cetiya Pirivena 

Ratmalana -Sri Lanka

25th November 1997

A NOTE ON THE ENGLISH EQUIVALENTS USED

Finding an English equivalent for Pali words is not easy, because Pali words connote certain ideas and feelings and the English word may connote different ideas and feelings. The denotation of the word may be static but the connotations change from age to age, and from social group to social group.

For example, the word “raga” has its cognate in English which is “rage”. But Pali “Raga” has a different connotation from anger.In Pali it has a connotation of greed(lobha).But rage does not have this. So we may have to use a different equivalent for a different context, according to the meaning in the context in which the Pali word is used. For example ,for the word “Vyapada” we can use ill-will,revulsion, aversion,hate,repulsion,but the English word hate signifies too possitive an emotion. It is the opposite of love which is also possitive. Ill-will is not strong enough for my purpose. “Aversion” is a state of the mind but it has also rather a passive connotation. I am left with repulsion and revulsion. Repulsion I find ,has too many physical connotations whereas “Revulsion” which I use in this Thesis, has a connotation of an intense and extreme state of dislike.
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A study based on the early Buddhist Discourses
CHAPTER 1

INTRODUCTION

I. HISTORICAL BACKGROUND:

From the very beginning of the history of thought, man has been inquisitive to know how he was born to this world, how he exists and what will happen to him after death. To answer these unanswerable and inconceivable questions many remarkable experiments and explorations have been made throughout the history of man. As a great consequence of his constant explorations, many discoveries of momentous importance have been made.

The continual attempt made throughout the history of mankind to understand the real nature of himself as well as the Universe can be designated philosophy. On a philosophical view, one would be able to see that a being ,born to this World, is mentally attached to the world through his senses. This attachment, clinging or grasping (Upadana) itself is called Samsara which denotes the Cycle of birth. Birth in this context means not only birth from a womb of a mother after one’s death, but also continuity within this life time1 . That is the birth of the Ego concept. To escape from this cycle of birth one should be mindful and Wise i.e have “wise contemplation” in Buddhism. The Buddha pointed out this as the only way to detachment (Anupadana)2 
When we study these two aspects of Upadana ( attachment) and anupadana (detachment), we can realize the real nature of the being and its emancipation. Attachment and detachment are described vividly and categorically in the Vedic and Upanishadic literature too. As those two literatures are pre-Buddhistic, to keep the chronological sequence, we would like to discuss the subject in Vedic and Upanishadic literature first.

Veda is fundamentally a record of experience of intuition and revelation which describes the knowledge contained in the pre-Vedic tradition. The concepts of Brahman, Atman, Maya, Karma, and Punarjanman are explicitly discussed in the Vedic and Upanishadic literature, focusing on the existence of man and the Universe
 
The conception of Brahman is identical with Atman, or Universal soul. Atman, Jivatman and Paramatman are three dimensions of the Brahman. According to the teaching of the Bhagavad -gita ,for the soul (Atman) ,there is neither birth nor death at any time. It has not come into being, does not come into being, and will not cone into being. It is unborn, eternal, everlasting and primeval. It is not slain when the body is slain
 
Brahman is the foremost concept in the history of Indian Philosophy. He is the cause of the world.
 In the Bhagavad-gita itself it is said that the whole Cosmic order is under Him (Brahman). Under his will it is automatically manifest again and again, and under his will it is annihilated at the end.

" Prakrtim Svamavastabhya-Visrujami punah punah 

Bhutagramamimam Krutsnamavasam- Prakruter vasat”
 

But beings are born again and again (punah punarjayamana) anew and anew (Navonavo jayamanah) . As described in the Veda, Manu was the first man1 father of the race and its guide in all matters, sacrificial and others. He is called Vivasvan or Vaivasvata, son of Vaivasvata (The god). Manusya denotes mankind, the human race. Loka denotes 'World" in the Rgveda and in later records it is stated as “three worlds”, and 'ayam lokah' (this world )is constantly opposed to 'asau lokah'( yonder world) which is the heaven. Loka itself sometimes means the heaven while in other passages several different kinds of worlds. But from the Buddhist point of view, world means not merely this manifesting material phenomena but also this fathom long body of human beings with Consciousness too. The Buddha explained the World, the arising of the world, its cessation, and the path leading to its cessation within this body itself.

In the history of Religion in India the Veda had been considered as a vast knowledge of literature, which prevailed in the pre-Buddhist era. Chronologically ,Buddhism emerged in the 6th century BC in India. That is towards the end of the Upanishads. During this period, in China we had Lao Tze and Confucius, in Greece Parmenides and Empedocles, in Iran Zarathustra and in India Buddha and Maha Vira, as Luminous stars in the firmament of human thought.

Almost all those philosophers have speculated making man the nucleus of their Teachings. In accordance with Satapatha Brahman, there are three births to man (trir havai puruso jayate) . Of them the first one is what he gets from his parents, the second through sacrificial ceremonies and the 3rd after death.2 

Natural Sciences, Physics ,Chemistry ,Anatomy ,Physiology, Psychology and Sociology treat man as an object of their investigation. They all show man's relationship to other living beings and his relationship to the material existence. But Buddhism does more for it, and emphasises and encourages man himself to do his own investigation to introspect using his own freedom of choice and free will.That is to realize himself by his own cultivated mental power. As a consequence of that ,one is able to ready oneself for attainment of Enlightenment.1 

Buddhism and the Upanishad both are in agreement with that beings are attached to the world and can be detached from the World by the eradication of desires or defilements. In Upanishadic teaching it is stated that man is attached to the World with his seven hostile kinsmen, in other words with the seven organs of sense, which are classified namely,as the two eyes ,the two ears, two nostrils and the mouth in sequence. They are said to be hostile because they delude the perception of man.2 
This same teaching is elaborated in Buddhism, but in a slightly different expression. In Buddhism it has been focused on consciousness (Vinnana). It is explained in many Suttas that mere possession of these physical organs (eyes, ears, nose and mouth) are not attachment. Attachment takes place only after the perception of the object. There are Universal mental factors found in each and every thought unit. The process is as follows. Contact (phassa) feeling (vedana) noting (sanna) volition (cetana) singleness of object (ekaggata) attention (manasikara) and Psychic life (jivitindriya). They are found in every one of the eighty-nine consciousness.3 

At the time of cognizance through consciousness, it becomes eye-consciousness, ear-consiciousness, nose-consciousness, tongue consciousness, body-consciousness and mind-consciousness respectively. Of these six based on consciousness the former five are physical sense-organs while the last one is mental. If one can keep sufficient mindfulness and Wisdom at the time of contact. (when the sense bases and the objects are cordinated by consciousness)1 one can easily distinguish both what is attachment and revulsion.

When one is attached to things or persons one intends to grasp then as one's own, creating the conception of ' I ' 'my' or 'mine'. That is how the concept of ' I ' emerges within oneself and one illusively grasps it because one cannot understand what is right and what is wrong.

For the better understanding of attachment, we can refer to a passage from the Dialogues of the Buddha (Digha Nikaya). In Agganna Sutta of the Digha Nikaya it says 

"One being of greedy disposition tasted the savoury earth with his finger; and afterwards craving entered into him. And other beings, following his example, tasted the savoury earth with their fingers. Tasting thus, they became suffused with the savour ,and craving entered into them. Then these beings began to feast on the savoury earth, breaking off lumps of it with their hands. And from the doing thereof the self-luminance of those beings faded away. (atha kho annataro satte lola jatiko ambho kimeva idam bhavissatiti? Rasa pathavim anguliya sayi. Tassa rasa pathavim anguliya sayato acchadesi tanha cassa okkami.Annatarepi kho, Vasettha satta sattassa ditthanugatin apajjhamana rasa pathavim anguliya sayatam acchadesi tanha ca tesam okkami. Atha kho te, Vesettha satta rasam pathavim hatthehi aluppa karakam upakkaminsu paribhunjitum. Yatho kho te Vasettha satta rasam pathavim hatthehi aluppakarakam upakkamimsu paribhunjitum atha kho tesam Vasettha sattanam sayampabha antaradhayi).2 This quotation manifests that because of ignorance, beings plunged into craving and attachment (Upadana).The Buddha said attachment comes to pass dependent on craving (tanha paccaya upadanam).

As aforementioned, if one is able to have adequate mindfulness and wisdom at the time of contact one can get detached (Anupadana) from both attachment and revulsion (abhijjha domanassa). Detachment in the Buddhist context is Viveka or Nibbana. The whole teaching of the Buddha has been focused on this philosophical aspect of detachment which is defined as Nibbana, that could be realized in this lifetime itself, even within seven days1, if it is practiced. So our prime intention in this study based on the early Discourses is to examine this profound teaching of Detachment. With this background to the proceeding pages we hope to survey the Philosophical approach to attachment (Upadana) and detachment (Anupadana).

II. THE PHILOSOPHICAL APPROACH OF ATTACHMENT AND DETACHMENT

Attachment, clinging and grasping , are the closest English equivalents, to the Pali term,Upadana. Attachment arises dependent on craving2 and we are attached to Samsara because of craving. That was why the Buddha emphasized the eradication of craving for emancipation, and why Nibbana was defined as ‘Tanhakkhaya’3 (cessation of craving ). 

Dependent on attachment arises becoming, and dependent on becoming arises birth. Dependent on birth arises ageing, death, sorrow, lamentation, pain, grief and despair. Thus there is the arising of this whole mass of suffering. This teaching of dependent Origination is the central Teaching of Buddhism. It is the ever lasting phenomenon. Nothing isolatedly exists in this Universe according to the Buddha. 

According to the Alagaddupama Sutta of the Majjhima Nikaya,1 it is obvious that the Buddhas are born in the world to teach two things, namely:

The nature of suffering (dukkham ceva pannapemi )

The Path leading to the cessation of suffering (dukkhassa ca nirodham)

This is, in other words, the teaching of the Four Noble Truths which are the central concepts of the Dhamma realized by the Tathagata. The Buddha, in the Maha Parinibbana Sutta of the Digha Nikaya, announced that it is because of the ignorance of the Four Noble Truths that we have had to continue so long, wandering on this weary path of Samsara2 . When we examine them further, we find that these Four Noble Truths are inter-related and inseparable and yet can be distinguished from one another.3 

They are:- 

Suffering (dukkham)

The arising of Suffering (dukkha samudayam)

The cessation of suffering (Dukkha Nirodham)

The path leading to the cessation of suffering. (Dukkha nirodha gamini patipadam)

These four Noble Truths are indeed useful and essential for the life of purity, leading to disgust, dispassion, cessation, tranquillity, detachment, full understanding enlightenment and Nibbana. In the Maha Hatthipadopama Sutta of the Majjhima Nikaya it is stated that the footprints of all creatures that can walk on earth can be contained in an elephant's footprint, which is of pre-eminent size. Thus all wholesome activities (kusala Dhamma) are included within the four 

Noble Truths.1 Therefore we can understand that the prescribed two phenomena, attachment and detachment are also included in the four Noble Truths. Let us examine them now.

When one philosophically and analytically scrutinizes the above cited formulation of the four Noble truths, one can clearly comprehend that the first two lead to attachment while the latter two lead to detachment. To wit :-

Dukkha 

Samudaya -Attachment to Samsara

Nirodha 

Magga -Detachment from Samsara 

Attachment to Samsara is what underlies all existence. Detachment leads to Nibbana. But we do not want to assert a dualistic position. We have merely attempted here to bring to light that the two terms attachment and detachment are very important and essential for Buddhists, in the Buddhist context . It will really enable them to understand the philosophical teaching of Buddhism.

We, Buddhists are in perfect agreement with the view expressed that beings are born to the world and circulate in samsara with constant birth and death, because of persisting ignorance (avijja) and craving (tanha). Avijja means not knowing the Four Noble Truths (catusu ariya saccesu annananti).2 
The world, according to the teachings of the Buddha, is not only the world which even people like you and me perceive, but the worlds beyond our perception too, such as the Rupaloka (pertaining to subtle material bodies in heavenly planes) and the Arupaloka (planes of those even without material bodies - only the mind existing in these planes.) So the Buddha talked about these three planes(Kama, Rupa, Arupa) and taught about them. That is why He was called "Tiloguru"(Teacher of the three worlds).

All beings are born in these three Worlds because of attachment or Upadana. The one who is detached from the three planes is called Lokuttara or Supramundane. The Lokuttara or Supramundane One is physically here within society, but mentally he is incomprehensible. 

1. What is Attachment ? 

a . Some inter-related terms for “attachment”( upadana) 

Attachment is grasping (Upadana), or taking up some thing as "I", "my", or "mine". With this background we intend to consider three terms inter-related with upadana, they are Kama, Raga and Lobha.

i. Kama (desire) and attachment. 

"Kama", the word ,could be translated into English as desire or pleasure, which means to desirably take something up as his or her own. As we are mundane people, we prefer to possess more and more things because of the endless desire we have. Even the world we live in is called kamaloka (sensual world). By kama here is meant the eleven different kinds of sentient existence, namely, the four states of misery, the human realm, and the six celestial realms. We all cling to this existence, in the sensuous sphere. The Buddha said in the Potaliya Sutta of the Majjhima Nikaya that the pleasures of the senses are perilous and of much pain, (bahudukkha bahupayasa adinavo ettha bhiyyo).1 
In the same Sutta, pleasures have been compared to a skeleton (atthikankalupamakama), to a lump of flesh (mansa pesupama kama),to a grass torch made of straw (tinukkupama kama), to a pit of glowing embers (angarakasupamakama), to a dream (supinakupamakama), to what is borrowed (yacitakupamakama), and to the fruits of a tree (rukkha phalupamakama).1 Sensepleasures are normally of little satisfaction and of much pain. In the Alagaddupama Sutta of the Majjhima Nikaya the Buddha compared sensual pleasures; to a skeleton, a lump of meat, a torch of dried grass, a pit of glowing embers, a dream, something borrowed, the fruits of a tree, a slaughter house, an impaling stake, and a snake's head.2 There are ten comparisons. So we see that pleasures of the senses are through and through of little satisfaction and cause much tribulation. We shall now examine the relationship between raga and attachment.

ii. Raga (lust) and attachment.

In the canonical teaching we come across the word 'raga’ in various contexts. Mostly raga or lust is described in association with aversion (dosa) and ignorance (moha) as the three fundamental unwholesome qualities. As they are integrated with attachment; lust is invariably described in many Suttas as attachment.3 The destruction of lust or attachment leads one to become a Stream enterer,(Sotapanna). By eradicating aversion and ignorance one becomes a once- returner (Sakadagami). Thereafter one becomes a non- returner (Anagami). Thereafter Arahantship follows by the complete eradication of all the defilements i.e. the attainment of Nibbana. Nibbana is synonymous to ragakkhaya, dosakkhaya, and mohakkhaya. (detachment from lust, aversion and ignorance). We, human beings have lust and desire, so that we crave and strive to hoard more and more things.

That is our natural behaviour but being wise we can give it up.The giving up of lust or raga is one of the steps towards attaining the goal of emancipation.1 Without giving up lust, one cannot reach the goal because its a sort of fetter (raga bandhana ) . It is only the wise who strive to get rid of those fetters. They advance along the path like fire which burns all fetters small and large alike.2 

The one who has intuitive knowledge of the other beings (para citta vijanana) knows intuitively a mind that is full of lust or attachment. He knows intuitively a mind that is free of lust.3 In the Sukha vagga of the Dhammapada it says that there is no fire like lust.4 Though there are various types of pleasures in the world, in actual facts they are not pleasures (kama).It is only if a man conceptually grasps them that they become pleasures.5 Therefore attachment to both animate or inanimate things should cease for one to be perfect. Those who have no attachment of any kind, are non -attached to or detached from the world, are called Arahants

iii. Lobha (Greed) and attachment. 

As greed (lobha) is one of the 3 unwholesome roots and a synonym for lust, it has a relationship with attachment. The word ‘lust’ is perhaps not the best English equivalent for “raga” which is sometimes used for “lobha”.The equivalent would change with connotation. Raga used as lobha could mean in English “greed” and “wanting”. In the Anguttara Nikaya,the Book of the threes, according to Ven. Nyanaponika’s Translation, “lust” is said to be “less reprehensible”6. Obviously it is not the sense of carnal longing but a general sense of “wanting” as in lobha. Thus at this point I would like to say that Upadana also can have other connotations than attachment. They are “being attached” or “adhere to something”, “clinging to something” or “not letting go”, and embracing in toto, and not being able to do without as conveyed in the word “grasping”.

In this connection I would like to quote from Ajahn Sumedho, the abbot of the Amaravati,Hertfordshire,England.

“The senses and the sensual world are realm of birth and death. Take sight for instance: it’s dependent on so many factors-whether it’s day or night, whether or not the eyes are healthy, and so on. Yet we become very attached to the colours, shapes and forms that we perceive with the eyes, and we identify with them. Then there are the ears and sound: when we hear pleasant sounds we seek to hold onto them, and when we hear unpleasant sounds we try to turn away. With smells: we seek the pleasure of fragrances and pleasant odours, and try to get away from unpleasant ones. Also with flavour: we seek delicious tastes and try to avoid bad ones. And with touch: just how much of our lives is spent trying to escape from physical discomfort and pain, and seeking the delight of physical sensation? Finally there is thought ,the discriminative consciousness . It can give us a lot of pleasure or a lot of misery.”* 

In Abhidhamma there are twelve different types of immoral consciousness. Of them the first eight are based on attachment or lobha.1 The three characteristics of demerit, namely ,lobha (attachment or greed), dosa (anger) ,and moha 
(bewilderment) are similarly obstacles to Nibbana. So only the wise understands them as hindrances and strives to detach themselves from them.

Greed prevents people from performing meritorious deeds, such as giving, because the main characteristic of greed is attachment (upadana). It compels us to grasp more and more. When we grasp more and more, unaware of it ourselves, we are attached to the world. It is because of ignorance of the fact of impermanence. We go after mirages and deceptions, and get caught up in illusions of attachment with perverted Views (vipallasa).

In this modern society people are badly attached to worldly things such as electrical appliances and tinsel ornaments. Their individualism leads them to acquisitiveness. But in the midst of this 

senseless, materially drowned world, they have no consolation. So it is evident that man cannot be content through acquisitiveness. Buddhism teaches us to be simple and have few desires by not being greedily attached to things whatsoever, animate or inanimate. Eradication of greed, attachment, is the only way to be contented or satisfied.

b. DIFFERENCE BETWEEN TANHA AND UPADANA

Tanha (craving) is the 8th link in the formulation of the Defendant Origination(Paticca samuppada) which is the doctrine of the conditionality of all physical and psychical phenomena. Dependant on feeling arises craving(vedana paccaya tanha). According to the early Buddhism , tanha is craving. It is the chief root of suffering and of ever continuing cycle of rebirths.Certainly it is a multifaceted term.

Upadana is , as I mention here , a three-dimensional term which represent attachment,clinging and grasping. These three terms denote three phases of Upadana. Dependant on tanha arises upadana(tanha paccaya upadanam).

Referring to the two terms, tanha means crave, or have strong desire for a certain thing which provides pleasant feeling. (piyarupe sarajjati).When one is touched by a pleasant feeling, if one delights in it, welcomes it, and remains holding to it, then underlying tendency to lust lies within one(abhinandati,abhivadati, ajjhosaya titthati tassa raganusayo anuseti)1.

So when one is touched by a pleasant feeling if one is attached to it, clung to it, then strives to grasp it as this is mine(eso mama) this I am(esohamasmi) and this is my self(esomeatta)-arising of Ego concept-That is upadana. If one sees things as they actually are with proper wisdom one becomes disenchanted with them and makes dispassionate towards them. Then he sees this is not mine(netam mama),this is not I am(nesohamasmi),this is not my self(nesome atta). According to the Mahahatthipadopama Sutta of the MajjhimaNikaya1 this so called man, five aggregates affected by clinging are dependently arisen. The desire, indulgence, inclination, and holding based on these five aggregates affected by clinging is the origin of suffering (chando alayo anunayo ajjhosanam, so dukkha samudayo). Once the Buddha said in short,the five aggregates affected by clinging are suffering (sankhittena pancupadanakkhandha dukkha).If one does not grasp things as one’s own and eradicate “I” concept (upadana) completely one can achieve the Enlightenment (Anupadana).

c. Conditional link of attachment which leads to being (bhava)

Paticcasamuppada is a basic teaching of Buddhism. The doctrine itself is deep and profound. "Dependent origination”, “Dependent arising”, “Casual conditioning”, “Casual genesis”, “Conditioned co-production”, “Casual dependencies”, are some English equivalents. The Buddha expounded this teaching of casual conditioning in the Maha Nidana Sutta of the Digha Nikaya. It is a deep and complex doctrine. By not understanding, and not penetrating this doctrine beings have become entangled like in a knotted ball of thread and have become like munja grass and rushes, unable to pass beyond the woeful states of existence, and Samsara, the cycle of existence.2 (ma hevam Ananda avaca, ma hevam Ananda avaca gambhirocayam Ananda paticcasamuppado gambhiravabhaso ca: etassa Ananda dammassa ananubodha appattivedha evamayam paja tantakulakajata gulagundikajata munjababbaja bhuta apayam duggatim vinipatam samsaram nativattati.)3 

"When this is, that comes to be, 

with the arising of this ,that arises,

when this is not, that does not come to be, 

with the cessation of this that ceases."
It is the principle of causal conditioning. This conditionality goes on forever whether Buddhas are born or not in the world. (Uppadava Tathagatanam anuppadava Tathagatanam thitava sa dhatu dhamma tthitata dhamma niyamata idappaccayata). 1 The explanation of this unique doctrine of dependent origination is found in the kindred saying, where a clear illustration and verification in multifarious aspects too are offered.

According to the Upanisa Sutta of the Samyutta Nikaya, all activities are in causal relation to the sixfold sense spheres and name and form (name rupa paccaya salayatanam).Again to grasping with craving (tanha paccaya upadaham) . So two links of dependent origination are of the utmost significance for being (bhava). “Being” or “becoming”means not only being a human being but any kind of being (animate things). There is no being without consciousness (vinnana). Therefore in accordance with
Buddhism one's consciousness plays the Vital role in the process of samsara or cycle of existence. That is why the Buddha always taught Dhamma with the centralization of consciousness. He taught,that mind is forerunner (mano pubbangamadhamma). Everything in man is mind made, whether its good or evil. Beings are born to this world because of their being greedily attached (upadana) a mental condition. Buddhism, in many Discourses, teaches the advantages of being detached from animate or inanimate things, for instance, the Metta Sutta or Karaniya Metta Sutta of minor anthologies clearly requires that we be not greedily attached to families (Kulesu ananugiddo).

When one is greedily attached to families one is always placed in an extreme position of difficulty and as a result one cannot maintain one's mental indifference, or equanimity. Equanimity (upekkha)is the main teaching of Buddhism. Attachment, either personal or impersonal, paves the way to ignorance (avijja) which prevents one from understanding what is good and evil, what is merit and what is demerit, what is right and what is wrong. Therefore we should be wise enough to be detached from the world as far as possible and of equanimity. But here I should emphatically say that revulsion is the other extreme. So attachment as well as revulsion should be understood very clearly and categorically. Understanding detachment paves the way to the realization of Nibbana through upekkha or equanimity.

“Becoming” in the Kama world (sense sphere), “becoming” in the Rupa world (sphere of form) and “becoming” in the Arupa world (sphere of formless)are the three worlds of “becoming”. (Tayome bhikkhave bhava kamabhavo, rupabhavo, arupabhavo ayam vuccati bhikkhave bhavo).1 Again it is stated that what birth is . It is the birth of different kinds of beings in the various realms of sentient existence, their being born, their origination, their being conceived, their coming into existence, the manifestation of their aggregates of being, the acquisition of the sense bases. This is birth (ya tesam tesam sattanam tamhi tamhi sattanikaye jati sanjati okkanti abhinibbanti khandhanam patubhavoayatananam patilabho ayam vuccati bhikkhav jati).2 Through these lines we can understand that birth means the appearance of skhandha or the fivefold aggregates of existence.

d. PANCAKKHANDHA AND PANCAUPADANAKKHANDHA 
(five groups and five groups of grasping)
The five groups are not suffering. The Buddha never taught that the five groups are suffering (pancakkhandhadukkha). But five grasping groups are suffering (Pancaupadanakkhandha dukkha). Those five are namely:

Rupupadanakkhandha - Grasping group of corporeality
Vedanupadanakkhandha -Grasping group of feeling 

Sannupadanakkhandha - Grasping group of perception 

Sankharupadanakkhandha -Grasping group of mental formation 

Vinnanupadanakkhanda-Grasping group of consciousness 

These are the five aspects through which the Buddha has summed up all the physical and mental phenomena of existence, and which appears to the ignorant man as his Ego or personality. When we philosophically and psychologically analyze these five aspects, we can understand that the feeling or “vedana” is the affective dimension . Perception and consciousness or “sanna” and “vinnana” are the cognitive dimension and mental formation is the conative dimension. to wit:

Vedana
affective dimension

Sanna





Vinnana
cognitive dimension

Sankhara


As earlier stated , having five khandhas or groups is neither harmful nor causing suffering. Suffering arises because of attachment (upadana). A “being” means the one which is attached to the five aggregates of existence (asatto, visatto, laggita manaso). In the Abhidhamma both mind and matter which constitute this complex machinery of man are microscopically analyzed. As it is the special dhamma, the finest flower of Buddhist thought is that, it avoids both pluralism and monism through the teaching of analysis and synthesis. These five groups of existence are analyzed into 81 factors. In the world there are only these 81 irreducible factors of dhamma in existence. There is no permanent entity apart from these 81 factors. These irreducible factors are in the form of “soul” but they are interdependent. Therefore it is understood that there is no soul(atta).The Teaching of Abhidhamma is, of utmost importance because it helps us to understand the concept of soullessness in Buddhism. 

For the realization of Nibbana one should intuitively penetrate the five grasping groups and should realize the three main characteristics of existence, namely impermanence (anicca), unsatisfactoriness (dukkha), and soullessness (anatta).

All beings are born and die. There is death because of birth. Death is unavoidable to "beings" born to this world. For the cessation of death, birth should cease. The Buddha comprehended the dhamma of the cessation of birth. He realized that the way of cessation of birth is the only way to detachment (anupadana). The Buddhas are born in society, live in Society, but are detached from worldly things. The simile of the lotus is the best example given in the Canonical Teaching. The adjective used to show the main characteristic of the Buddha is “unattached”(anupalitta). His Teaching for the 45 years of his ministry is out and out not to be attached but to be detached from the whole world; which does not mean physically detached and isolated. One should live in Society and move in Society but be mentally detached, from all sorts of defilement (kilesa). 

e. The four kinds of clinging (upadana) 

There are four kinds of clinging or attachment (upadana) in Buddhist Scriptures. Those four are classified according to the degree of craving.

They are : 

Sensuous clinging (kamupadana)

Clinging to Views (ditthupadana)

Clinging to mere rules and rituals (silabbatupadana)

Clinging to the personality belief (attavadupadana)1 

When we consider the above four as described in the canonical texts, it is clear that each one describes a type of bondage of man. The Teaching of the Buddha is not to be bound to the sensuous, form or formless world, but to be released from all kinds of bondage of man. According to the ‘compendium of Philosophy’ by Shew Zan Aung, the term “ Upadana” is “firmly” grasping. In the same work Zan Aung shows the interpretation given in the Commentary. It says that the term is explained to mean that which is tenaciously or firmly grasped as a snake does a frog (bhusam adiyanti amuncitva ganhantiti upadanani)2 

We, human beings are born to this sensuous sphere and from birth to death we strive to acquire more and more things. It is only a wise man who understands the danger of grasping or attachment and strives to get rid of suffering (dukkha). This is the clear path for the cessation of suffering.

Of the four clingings the first one is clinging to sensuous things. The world, we live in itself is called "kamaloka". We all have lust for material and immaterial things, which is considered as sense-desire by way of basic sense desire for all the worldly conditions.1 The individual or the personality perceives things not as they really are, but through his persistent and unquenched lust or sense-desire.

When one perceives something, one strives to firmly grasp it because of one's desire for possessing it as one’s own. That is the starting point of the different forms of suffering.The person attached to sense pleasures is likened to a “wet,sappy stick”place in water. As such a stick can not be used to light a fire,so the one addicted to sense pleasure cannot attain the ‘incomparable self-awakening’(anuttaraya sambodhaya).In the same manner attachment to sense pleasures destroys the mind’s ability to think clearly and objectively. Therefore one should give up one's boundless desire, for the sake of the realization of Nibbana. 

In this context we must very clearly understand that the existence of Sense-bases, and Sense-data are not upadana (attachment). It is only when one grasps something through one's consciousness by responding to sense bases and sense data, that feeling, craving, and attachment arise respectively.

Buddhism teaches us the way to purify our consciousness. If one's consciousness is pure, as pure as a lotus; such consciousness is no doubt detached from all types of sensuous pleasure in the world. (Kamesu anupalitto). So having mere six sense-bases and six-data do not push one into the cycle of rebirth, and the mundane world.

i. Kama Upadana (sensuous clinging)

Kama upadana or sensuous clinging is explained together with ditthupadan, silabbatupadana and attavadupadana, in the path of purity (Visuddhimagga), written by Ven. Buddhaghosha and in the Abhidhamma chandrika, it is explained vividly and categorically in detail.1 

Grasping of Sensuous things is, Kamupadana. While we are living in this world, we are compelled to grasp things as if they are permanent. But Buddhism teachers us that , every thing is impermanent(anicca).

Attachment to sense pleasure (Kamupadana) means the sense object (Vatthu Kama) as well as the desires in it (Kilesa Kama). Therefore, these are the subjective and the objective aspects of attachment.2 

Attachment, greed, lust, desire and covetousness are some synonyms for Kama. Once the Buddha said, from lust springs grief and fear and for those who are wholly free from lust, there is no grief and fear.3 

In modern society, some psychologists, and sociologists have recognized that there are two major causes for conflict in society. As they analyze them, the two are, namely, fear and necessity. Both are predominantly lust embodied. For the resolution of a conflict one should comprehend these two major causes.

What our modern educationists say is also partly correct but we can definitely say that their definition is an incomplete one because they see the result and label it as "necessity" but the cause is hidden. The cause for the necessity is “lust” or “attachment to possession as one’s own”. So now it is manifest that every conflict arises because of one’s fear and lust. 

People want more and more things to embrace as their own.They can never be satisfied with what they earn from dawn to dusk.As they are discontented, always they are suffering from various kinds of mental and physical ailments.

The personality which could be microscopically classified into mind and matter proves that there is no permanent entity within oneself. And there is also nothing to be attached to in this body either mentally or physically.

Apart from the five faculties of existence there is no irreducible substance, which sometimes we could think as leading to a soul. In Buddhism the soul theory is completely denied and the whole world is reduced into three main characteristics. Those are :-

Impermanence (anicca)

Unsatisfactoriness (Dukkha)

Soullessness (anatta)

People grasp things as their own because of their ignorance and craving. These two principal causes are the pivots, on which the wheel of the birth cycle turns.

Attachment and revulsion are two extremes, being an extremist one can not be happy in this life and the life after death. Buddhism invariably emphasises the need to be detached from both extremes.

Being detached (Upekkha), one can be tolerant and understand what is right and what is wrong, what is good and what is bad, and what is wholesome and what is unwholesome and even all the things in the world as they really are. 

The Buddha said, those who can immediately understand reality ,can see the bliss of Nibbana as Nibbana. (nibbanam nibbanato abhijanati). The one who attains full Enlightenment is no more in the habit of practicing either attachment or revulsion. He is certainly detached from all kinds of sensuous pleasures in the world . We know that it is the consciousness which is co-ordinated and integrated yet not the sense bases or sense data ,corresponding with or reacting to each other. The mind experiences their range and sustenance(mano nesam gocara visayam paccanubhoti) which means that the mind gauges their nature. 

At this juncture we should note that one should not be detached from the whole of activities in society for the realization of the Dhamma. Buddhism teaches us to move in society while comprehending the Dhamma in society itself. In spite of the belief of some people, the world is not a bad place to live in. Both good and bad are in society. Therefore one should not be either optimistic or pessimistic regarding this matter. The Buddha advises us to give up all sorts of “isms”, and “views” and even the Dhamma, for the attainment of Nibbana. In the Alagaddupama Sutta of the Majjhima Nikaya the Buddha said, “Kullupamam bhikkhave dhammam desissami nittharanatthaya no gahanatthaya”.

In conclusion we can state that when one is steeped in attachment or revulsion one is bound to the world, and when one is gradually detached from the two extremes of attachment and revulsion one can very soon attain the bliss of Nibbana.

ii. Ditthi Upadana.

Ditthi upadana means speculative Views. It is stated in the Text “Dhamma Sangani”(Buddhist psychological ethics) as follows:

"There is no such thing as alms, or sacrifice or offerings; there is neither fruit of good or of evil deeds. There is no such things as this world, or the next; there is no such things as mother or father; or beings springing into birth without them; there are in the world no recluses or brahmins who have reached the highest point who have attained the height, who having understood and realized by themselves along both this world and the next; make known the same".1 

These heretical views are ten in number as stated in many discourses. The Dhamma Sangani itself explains that all kinds of views lead to opinions (ditthigatam), to a wilderness (Ditthigahanam), to a puppet show (Ditthivisukam), to scuffling (ditthi vipphanditam),to fetters (ditthisamyojanam) and the grip (gaha), and tenacity of it (patiggaho) and the inclination towards it (abhiniveso) , being infected by it (paramaso).This by-path (kummagga) is a wrong path (micchapatho) and an institution of wrong views (micchattamtitthayatanam).

According to the Brahmajula Sutta of the Digha Nikaya, in the 6th century B.C in India there were 62 wrong views. All the 62 can be philosophically grouped into two. They are annihilationism and eternalism - (Ucchadavada and Sassatavada).

Buddhism denies these views and encourages the attainment of sammaditthi or right views. Sammaditthi is the first step of the Eightfold Path (atthangikomaggo).

Wrong view always provides an unwholesome and unpleasant atmosphere. But right view is, the opposite. The Buddha preached Dhamma for 45 years for the purpose of establishing right view as a basis for life. When we read the canon we come across, in many Suttas such as Upali Sutta of the Majjhima Nikaya sermons telling us that man’s first effort is to guide himself along the correct path, letting himself or herself realize what is right and what is wrong.

With the arising of wrong views, the unwholesome things not yet arisen arise, and the unwholesome things already arisen are brought to growth and fullness. As its repercussion the wholesome thoughts not yet arisen are hindered in their arising, and the wholesome thoughts already arisen disappear, and at the dissolution of the body, it passes in to a way of suffering.1 

People or beings are wandering in Samsara with a strong personality-belief (sakkayaditthi) .It is the first of the ten fetters(Samyojana) through which beings are bound to the world.On the other hand Ego-illusion (attha-ditthi), eternity belief (sassata-ditthi) and annihilation belief (uccheda-ditthi) are also considered wrong views. The Buddha, the Perfect One, is completely free from any theory or view (ditthi). He has seen what is reality, and also what is corporeality, and how it appears and disappears. He has seen what is feeling and how it appears and disappears. He has seen what is perception and how it appears and disappears. He has seen what are mental formations, and how they appear and disappear. He has seen what is consciousness and how it appears and disappears. He has no inclination to the vain-glory of "I" and "mine". Casting out all imagination he has won complete deliverance; through the extinction of defilements or the proclivity thereto (anusaya).

In the Atthaka Vagga of the Sutta Nipata, a prominent place has been given to the rejection of speculative views. The so-called wrong views are called “fixed destiny”(niyatamicchaditthi). They are said to be the grave offense, resulting in ten unwholesome courses of action (dasa kamma patha).

When we further examine clinging or attachment to views (ditthupadana) we can understand that it is a very dangerous thing and could be a turning point in one's religious and social life. Attachment to wrong view is as harmful as intoxicants.

During the time of the Buddha there were a multitude of religious views. Against such a background Buddhism arose as the moon in the sky of Indian society where a galaxy of stars also twinkled around the moon.

The Buddha never wanted to establish another view or ditthi; adding one more to the famous 62 views, elaborated in the Brahmajala Sutta of the Digha Nikaya. The Buddha always strove to establish what is called truth; which is ever present in society but unfortunately concealed by the dust of ignorance and craving. Some senior contemporaries of the Buddha such as Ajitha Kesakambala asserted that any belief in good action and its reward is a delusion. He never believed what is called good and bad (ethics)."At death man would become disintegrated into the elements" he said.

But the Buddha in his sublime teaching, perpetually awakened the people from the deep slumber of wrong views. He advised people to see things as they really are. He never wished man to cling to any view.He neither appreciated clinging to right views nor to wrong views.

He investigated thought and he also taught the way to eradication of all sorts of views. The great philosopher Nagarjuna who introduced "Madhyamaka philosophy" said; in his famous work "Mula Madhyamaka karika" that he in compassion, pays his obeisance to the Buddha as he preached Dhamma for the diminution of all sorts of views.

( Sarva drustiprahanaya - yah saddharmamadesayah

anukampamupadaya - tam namasshyami Gautamam)1 

The Buddha taught us to be vigilant in the present and strive to understand the Dhamma by analyzing and investigating carefully. At this stage we should be very careful because analysis leads to pluralism and synthesis leads to monism. If it is so we have also unwittingly gone to an extreme and have embraced another view. The Buddha rejected this wholly.

In society there are two predominant views. They are right view and wrong view. Right view leads to the proper path while the latter to a wrong road. According to the contemporaries of the Buddha, such as Ajitha Kesakambala there are ten views. He pointed them out in his teaching as follows:

Natthi dinnam - There is no giving

Natthi Yittham -There is no offering

Natthi hutam - There is no liberality

Natthi sukata dukkhatanam Kammanam phalam vipako - 
There is no fruit or result of good and bad actions

Natthi ayamloko -There is no present World

Natthi paroloka - There is no world beyond

Natthi mata - There is no mother

Natthi Pita - There is no father 

Natthi satta opapatika-There are no spontaneous beings

Natthi loke samana brahmana- In the world there are no recluses and Brahmins.1 

But the Buddha opposed them and clearly pointed out their contradiction. Ajitha's explanation was a negative one while the Buddha's was a positive one. The Buddha himself said that the right views explained by him led to the right path which is the Noble Eight-fold Path. (Ariyo atthangiko maggo). The right view is the first link of the Eight-fold Path. In this context, according to the Saccavibhanga Sutta of the Samyutta Nikaya, right view means penetratively understanding the Four Noble Truths (dukkhe nanam dukkha samadaye nanam dukkhanirodhe nanam dukkha nirodha gamini patipadaya nanam ayam uccati bhikkhave sammaditthi).2 Right view is to be cultivated and developed, which ends in the extinction of lust, hatred and illusion (bhavita bahulikata ragavinaya pariyosana hoti, dosa vinayapariyosana hoti, mohavinayapariyosana hoti)3 and the realization of the Dhamma.

Once the Buddha stated that those ten wrong views (miccha ditthi) are even more serious offenses than the five heinous sins leading to immediate punishment. (pancanantariya kamma) namely, matricide, patricide, the murder of an Arahant, shedding blood of a Buddha, and creation of a schism among the brother-hood (Sangha).

People behave in society according to their views. When they are full of wrong views we should not expect a righteous way of life from them. They can do anything for the destruction of society . On the other hand when they hold right views we never expect anything wrong, or any evil activities from them. Thereby right views are very significant for the betterment of society.

iii. Silabbatupadana.

Attachment or clinging to mere rules and rituals is popularly a practice in many religions. In Buddhist scriptures it is called Silabbatupadana. The Dhammasangani, or the book of enumeration of phenomena in Abhidhamma, explains it in Pali as follows;

"Tattha Katamam Silabbatupadanam, itobahidda samana brahma nanam silena suddhivatena suddhisilabbatena suddhitiya everupa ditthi ditthigatam ditthigahanam ditthikantaro ditthi vipphanditam ditthi samyojanam gaho, patiggaho abhiniveso paramaso kummaggo micchapatha micchattam titthayatanam vipariyesagaho idam vuccati silabbatupadanam" The translation given is as follows: The theory held by recluses and Brahmins, outside our doctrine, that holiness is got by rules of moral conduct, that holiness is got by rites; that holiness is got by rules of moral conduct and rites, this kind of view, this walking in mere view, this jungle of views, this wilderness of views, this disorder of view, scuffling of view, fetters of views, the grip and tenacity of them, the inclination towards them, the being infected by them. This by-path, wrong road, wrongness, this sectarianism this inverted grasp, this is called the clinging to rules and rituals.

This definition appears to be fairly clear from the statements in many Suttas too. For seeing reality, the Buddha rejected mere rules and rituals and he practiced a way of life reflecting wisely and restrainedly.When we think of our day-to-day activities, even we can understand the consequences of taking to extremes. According to the teaching of the Buddha, he never approved or assented to the taking of any extreme. In his first sermon itself the Buddha categorically denied the two extremes which lead to sensual indulgence and self-mortification. If we examine the history of philosophy, we can understand that the finest flower of truth bloomed in between the two extremes. i.e. the middle way. This dialectical teaching could be realized by studying the philosophical teaching of the Buddha, Plato and Marx, in detail.

The Buddha introduced the middle path avoiding the two extremes while Plato and Marx introduced the ideal state and socialism respectively. Talking extreme positions means one gets biased. Mere Ditthi or Views always lead us to the wrong path. Mere grasping of Views is a very unsafe step in one's life. One of the seven stages of purification (visuddhi) is purification by knowledge of what is path and not path (maggamagga nanadassana visuddhi) .This knowledge of purification helps one to understand the right path. We should not also forget here that the 3rd knowledge of purification is also the purification of views (ditthivisuddhi).

Silabbatupadana or clinging to mere rules and rituals is the 3rd factor of the 10 fetters (dasasamyojana). The people who blindly follow a religion may practice rules and rituals in order to fulfill their secular life. But they do not know what is right and what is wrong in the real sense.

History reveals to us that in every early society there have been some sort of rules and rituals for the purpose of placating the deities. Even in pre-Buddhist Sri Lanka there had been many cults.1 In India this type of rule and ritual was practiced from the Vedic period to the end of the Upanishad. Most people of the day practiced various kinds of severe austerities such as goat-duty (ajavrta) and ox-duty (go-vrta). The Buddha never advocated that type of severe austerities for the realization of Nibbana at all. And he never wanted to enact more and more rules for monks. Whatsoever rules were promulgated by the Buddha reflect a gradual development of monastic rules . He did not want to enforce a severe code of law as that of Manu.2 The Buddha always emphasized equanimity in his teaching.

iv. Attavadupadana

Let us now come to clinging to personality belief (attavadupadana). Atta means self, ego or personality in Buddhism. But it is a mere conventional expression. This term atta is of course a controversial term in religions. Some religions of the world firmly believe that there is a permanent entity within us and it transmigrates from birth to birth. That everlasting substance is called “atta” in Pali, and “Atman” in Sanskrit.

In Vedic philosophy this doctrine of Atman is highly emphasized and it avers that there are three types of Atman namely,

Jivatman - Micro cosmic soul

Paramatman - Macro cosmic soul

Visvatman - Cosmic soul

For the attainment of Salvation, one should comprehend these three types of souls. According to this teaching, Salvation is nothing but unification with Brahma or the Creator God.

But in Buddhism the Buddha categorically described the doctrine of soul as being a noxious concept which prevents the realization of Nibbana. On one occasion Ven. Sati suggested that there was a permanent soul which transmigrates from birth to birth. But the Buddha rejected it and clearly said that there is no soul or any substance unchanging. In the Saccaka Sutta of the Majjhima Nikaya1 the Buddha replying to Saccaka said the five grasping groups are subjected to change; and therefore there is no soul within the five aggregates of existence.

Finally Saccaka had to admit it. Later on he became a devout devotee of the Buddha

This concept of atta or soul is basically rejected even within the three characteristics of existence in Buddhism. to wit:- impermanence, unsatisfactoriness and non-soul. Attachment to ego-belief is one of the four perversion (attasanna).In the Dhammasangani, attachment to the personality belief is, described as follows "When in this world the ignorant average man who perceives not the Noble ones and who comprehends not them , nor is trained according to the doctrine of noble men , regards

1. The self as bodily shape or 

2. as having bodily shape or regards

3. bodily shape as being in the self; or 

4. the self as being in bodily shape or regards 

5. the self as feeling or 

6. as having feeling or regards

7. feeling as being in the self or 

8. the self as being in feeling; or regards

9. the self as perception,

10. as having perception or regards

11. perception as being in the self or 

12. the self as being in perception or regards

13. the self as synergies or 

14. as having synergies or regards

15. synergies as being in the self or 

16. the self as being in synergies or regards

17. the self as consciousness or 

18. as having consciousness or regards

19. consciousness as being in the self or 

20. the self as being in consciousness.

Then this kind of opinion ,this walking in opinion, this jungle of opinion, wilderness of opinion, disorder of opinion ,scuffling of opinion, this fetter of opinion, the grip and tenacity of it, the inclination towards it, the being infected by it, this by-path, wrong road, wrongness, this sectarianism, this inverted group, this is called the theory of the self.1 

Those twenty kinds of ego-views with regards to the groups of existence are called the clinging to the personality belief (sakkayaditthi). One cannot be a stream-enter or as long as he is in possession of the personality belief . Thereby we can now understand that attavada is another attachment which is in other words a hindrance to the realization of Nibbana.

When we consider those 4 kinds of clinging further, we can understand how rigorous and vigorous is the sense of perversion. According to the commentary, attachment or upadana is “firmly grasping”.

We human beings are born to this world and grasp the world as if it is our own. Seeing through eye, we haste to grasp things as if they are our own. Hearing through the ear ,we haste to grasp sounds, likewise by smelling, tasting and touching we haste to grasp things as they are real and our own. Through all these, either we practice attachment or revulsion. When we like some sort of thing we want to posses it and we strive to attach to it or grasp it. On the contrary, if we don't like we strive to reject it. There we practise revulsion. These two are extremes.

In many Suttas the Buddha has clearly pointed out that both extremes should be avoided by the wise. The best example is given in the Maha Satipatthana Sutta of the Digha Nikaya.1 The Buddha said "'This is the only way Bhikkhus, for the purification of beings (ekayano ayam bhikkhave maggo sattanam visuddhiya).

In this Sutta, emphasizing the four contemplation, namely, contemplation on the body, feeling, consciousness and Dhamma, the Buddha instructed one to contemplate the body in the body, feeling in the feeling, consciousness in consciousness and mental objects (Dhamma) in mental objects. That is in ardent, clearly comprehending and mindful, having overcome in this world, covetousness and grief (atapisampajano satima vineyyaloke abhijjhadomanassam).

Here, in this context the term abhijjhadomanassa is very important because abhijja is covetousness or attachment, its counter part is domanassa or revulsion. So the Buddha's advice here is to overcome both, attachment and revulsion. That is the path prescribed by the Buddhas for emancipation. It is the only way. When one is neither attached nor repulsed one can experience equanimity which is a universal characteristic. That is the complete cessation of defilements. Buddhism teaches that life, as a grasping process of phenomena (dhamma) which are also causally related and interdependent. Dhamma has to be realized, experienced and comprehended by oneself. For this realization we have to turn inward and begin by understanding things as they really are.

The Buddha advised us to be mindful in our daily activities for the realization of Nibbana. If we contemplate the four fold contemplation which lead to the seven factors of enlightenment we can realize Nibbana avoiding both attachment and revulsion. 

Attavadupadana is, in other words sakkayaditthi. It is the 1st of the 10 fetters (sanyojana). The Buddha rejected a permanent entity within ourselves and proved the theory of soullessness. At the very outset he preached on soullessness in the Anattalakkhana Sutta of the Samyutta Nikaya1 for the five disciples. Even in the discourse of the snake simile (Alagaddupama Sutta)2 he explained the same doctrine of soullessness.

f. Upadi and Upadhi

In early Buddhist Suttas we come across the above two terms; Upadi and Upadhi. The difference between the two does not clearly come out in the contexts and therefore a clear exposition is needed for a better understanding of the Dhamma.

The Buddha taught the dhamma for the well-being of birth Gods and men. Today there is a tendency in human society to seek the Dhamma through books and meditation. The central Teachings of the Buddha could be reduced to the Dependent Origination, the three characteristics of existence and to the Four Noble Truths. These central Teachings could be discovered even in the analysis of one's own five aggregates of existence (pancakkhandha). The above is meant when the Buddha said "It is in this fathomlong body with its consciousness, friend, that I declare, lies the world and the cause of the world, and the cessation of the world and the course of action that leads to the cessation of the world.1 

So, according to the teachings of the Buddha one should understand dhamma, and even the nature of the world, through these five faculties, in other words, name and from (Namarupa).

When we look into this matter, we can very well understand that the term Upadi means the Khandhas i.e. five khandhas. In order to convey the real meaning of attachment (upadana) we should first realize the difference between the two terms Upadi and Upadhi. The Pali Text Society's dictionary makes it almost synonymous. But when we study the terms in many discourses, specifically, in the Sutta Nipata and the Majjhima Nikaya, we can see the difference clearly

Upadi is always used in conjunction with "Sesa" beginning "Sa" or "anu" which then becomes is sopadisesa (Sa+upadisesa)or Anupadisesa (Anu+upadisesa). Sometimes we even come across the word Nirupadisesa in some contexts. 

As aforesaid Upadi means Khandhas. So the term Saupadisesa or Sopadisesa relates to the meaning that the Khandhas or the groups are still remaining, and in the same way the term 'Anupadisesa' provides the meaning that which no more groups are remaining. The term “Upadi” could be easily perceived in our canonical Texts to depict the meaning of the five grasping groups. This connotation is very clearly and categorically described in the Magandiya Sutta of the Majjhima Nikaya2 as follows:

"For a long time indeed I have been defrauded deceived and cheated by this minefor grasping, I grasped after material shape itself..... after feeling itself... after perception itself..... after the habitual tendencies themselves,grasping I grasped after consciousness itself. Conditioned by grasping after this, there was becoming for me ;conditioned by becoming, birth, conditioned by birth, old age and dying, grief, sorrow, suffering, lamentation and despair, come into being. This is the origin of this whole mass of anguish." (Digharattani vata bho aham imina cittena nikato, vancito paladdha, aham hi rupamyeva upadiyamano upadiyim. Vedanamyeva upadiyamano upadiyim. sammanyeva upadiyamano upadiyim sankhareyeva upadiyamano upadiyim vinnanam yeva upadiyamano upadiyim tassa me upadanapaccaya bhavo, bhavapaccaya jati, jati paccaya jara maranam sokaparideva dukkha domanassa upayasa sambhavanti evametassa kevalassa dukkhakkhandhassa samusdayo hoti p.52)

According to the foregoing statement of the Buddha one can understand that the term “Upadi” is used in order to explain the five grasping groups which make one a slave of craving (Tanha daso).

On another occasion the Buddha said "Brothers, if one clings, he is Mara’s bondsman, if he clings not he is released from the Evil One" (upadiyamano kho bhikkhu baddho marasssa anupadiyamano mutto papimatoti_"

The said clinging or attachment in this Sutta is also attachment to five grasping groups. It is in the Upaniyati Sutta of the Samyutta Nikaya1 where the Buddha explained this sort of attachment as lokamisa or the bait of all the worlds. He expressed that we should reject the bait of all the worlds in order to attain the final peace (Lokamisam pajahe santipekko).

Those who are of the view that "all is pleasing to me" as well as those who are of the view that "all is not pleasing to me" and also even those who are of the view that "part is pleasing to me, part is not pleasing to me" are equally wrong, because they are obstinately holding to a sort of view, they are adhering to it, were to say" This is indeed the truth, all else is falsehood" (idameva saccam moghamannam). The Buddha says in this Sutta,2 addressing Aggivessana, that there are three feelings, a Pleasant feeling, a painful feeling and a feeling that is neither painful nor pleasant. If one feels, one of these three feelings one can only, at that time, feel that particular feeling. Therefore he is entirely devoid of the other two. In the same way, the Buddha expounded that an instructed disciple of the Ariyans turns away from all kinds of views and both attachment and revulsion. Turning away from these extremes is dispassionate, being dispassionate he can be free from all kinds of bonds. He is freed and comprehended. He has done what was to be done, does not concur with anyone, and does not dispute with anyone. He makes use of the common phrases of the world without use of the common phrases of the world without adhering to them. (na kenaci samvadati na kenaci vivadati yanca loke vuttam tena voharati aparamasan ti - 500 p)

In the Anathapindikovada Sutta of the Majjhima Nikaya,1 vividly and categorically, it is explained by Ven. Sariputta to Anathapindika the householder, while he was on sickbed. Ven. Sariputta says "householder! you must train yourself thus. (You must think). I will not grasp after vision and so will have no consciousness dependent on vision. This is how you must train yourself, householder, you must train yourself thus: I will not grasp after hearing...smelling .....tasting.... body... mind material shapes... sounds....smell...tastes...touches...mental...objects and so will have no consciousness dependent on material objects. This is how you must train yourself householder. (Tasmatiha te gahapati, evem sikkhitabbam na cakkhum upadiyissami, na ca me cakkhunissitam vinnanam bhavissatiti.Even hi te, gahapati sikkhitabbam. Tasmatiha te gahapati evam sikkhitabbam. Na sotam upadivissami na ca me sotanissitam vinnanam bhavissatiti.Evem hi te gahapati sikkhitabbam. Tasmatiha..na ghanam... sikkhitabbam... Tasmati ha na jivham... sikkhitabbam Tasmatiha na kayam... sikkhitabbam. Tasmatiha na manam…. sikkhitabbam. Tasmatiha...na rupam sikkhitabbam.. Tasmatiha..na saddam upadiyissami. Tasmatiha....na gandhan upadiyissami Tasmatiha..na rasam upadiyissami. Tasmatiha..na phothabbam upadivissami. Tasmatiha..na dhammam upadiyissami. naca me dhammanissatam vinnanambhavissatiti. Evam hi ti gahapati sikkhitabbam....259 P")

In this context too we can prove that the term "Upadi" has been commonly and fairly used to convey the meaning of attachment to five aggregates of existence.

We shall now come to the other form of the term "upadhi". This also can be conveniently found in our Buddhist canonical Texts. The term “upadhi” is always used to bring out the meaning of attachment to material property or material things. According to the Teaching of the Buddha beings are born again and again in the Samsara because of attachment to both material and immaterial things in the world. The term to denote this meaning, is conspicous in the following verse from the Sutta Nipata.

"Upadhi hi narassa nandana

Na hi sonandati yo nirupadhihi”(33 Vr.)

It means acquisitions are joyful for man; whoever is without acquisition does not rejoice. And again the next verse of the same context provides its counter part as follows:

Upadhihi narassa socana

Na hi so socati yo nirupadhihi (34 Vr.)

The meaning is acquisitions are grief. Whoever is without acquisition does not grieve.Through these verses of the Buddha, we can understand that the term 'Upadhi' has been used in the canon to indicate materials. When we further examine the term in the Sutta Nipata itself, we come across some more instances. Wherever the term is used the meaning is the same i.e. attachment. There are many contexts in the canonical Teaching , where this latter term is used to denotes attachment to material things. In the verse number 364 of the Sutta Nipata it is stated that one who dispels his passion and desire for attachment does not find anything essence ,in acquisitions."Na so upadhisu sarameti -Adanesu Vineyya chandaragam"But he would wander properly in the world(Samma so loke paribbajeyya).

According to the Sabhiya Sutta of the Sutta Nipata the Buddha preached to Sabhiya and at the end being so delighted, Sabhiya the wanderer, expressing his pleasure said "you are the Buddha, you are the Teacher, you are the Sage who over come Mara. Having cut off the latent tendencies, having crossed over, you have brought these people across. Acquisitions which lead to rebirth have been by passed by you and your asavas have been torn asunder. Without grasping you have eliminated fear and dread like a lion.1 This statement also brings out the meaning of Upadhi as acquisitions which lead to rebirth.

Whatever miseries are described in various ways and means in the world, by the worldly people thorough their languages they all came into existence with acquisitions which lead to rebirth as their cause. Therefore the Buddha instructs “one who knows, should not make acquisitions considering that there is rebirth and the arising of miserly”.2 The Buddha in his many discourses very clearly has pointed out that misery arises because of ignorance, and the remedy, he explained throughout 45 years, is to be wise and vigilant. He preached his doctrine to the wise and showed them how to be wise, because his philosophy guides one to wisdom. The ultimatum or the summum bonum of Buddhism is attainment of perfect wisdom. 

On another occasion, Ven. Vamgisa was staying with his tutor the Venerable Nigrodha Kappa. At that time, on one occasion disaffection arose in him, and lust harassed his heart. Blaming himself and comparing himself through himself he uttered. 

"People always cling to things they touch, perceive, see, and hear, but the one who suppresses them with his Will and is unaffected, not adhering anywhere, that wise person is called a Seer."

(upadhisu jana gadhitase 

Ditthe sute patighe ca mute

Ettha vinodaya chandamanejo

yo ettha na limpati tam muni mahu ( S.N.1.viii.1.2 .Sutta)

In this context things mean material things such as wealth and property. The Pali term "Upadhi" here refers to attachment to things, what we touch, perceive, see and hear etc. These six bases and data discussed above with the term "upadi” in Pali.

So it is now clear that both “Upadi” and “Upadhi” give the same meaning to attachment, but there is a clear distinction between the two terms, through which the former elaborates attachment to five aggregates of existence while the latter one explains attachment to wealth and property (material things). These two kinds of attachment is never recommended by the Buddha. Attachment, whether it is to material things or immaterial thing is rejected by the Exalted one.

It is because of the detachment or the abandonment from all sort of attachment or clinging, one can be an Enlightened one (Arahant). As I mentioned earlier detachment or the abandonment of all sort of attachment has been elucidated as "upadhiviveka" in some discourses. In greater discourse to Malunkyaputta,1 it is said in Pali "katamoca Ananda Maggo Katama patipada pancannam orambhagiyanam samyojananam pahanaya. Idha Ananda bhikkhu upadhiviveko akusalanam dhammanam pahana sabbaso kaya dutthullanam patippassaddhiya vivicceva kamehi vivicca akusalehi savitakkaham Savicaram vivekajam pitisukham pathamajjhanam upasampajja viharati" which accomplish the meaning that an uninstructed ordinary person who turning into the path and getting rid of five lower fetters (orambhagiya) aloof from clinging (upadi) by getting rid of unskilled stated of mind by allaying bodily impropriety, aloof from pleasures of senses enters and abides in the first meditation, which is accompained by initial thought and discursive thought, is born of aloofness and rapturous and joyful. 

With all these evidence, it is proved that the two terms are harnessed in the canonical teachings to bring out the meaning of attachment. The term "upadi" is mostly used in order to explain attachment to the five aggregates of existence. And the six senses and their respective data, are explained as attachment to the material things in the external world in term of “upadhi”.

Thus this explanation brings us to an end of our brief survey of the two terms upadi and upadhi. Now let us examine, the concept of attachment serves in the teaching of Abhidhammic philosophy, a later development of Buddhist thought.

g. Upada and Anupada.

In Abhidhamma the concept of attachment is described in the third chapter which is known as analysis of matter. In this chapter there are 28 elements or matter, which are classified mainly into two groups namely:

Mahabhuta 4 (the fundamental material elements)

Upadaya 24 ( derivative or secondary material properties)

When we observe the latter classification of the 24 types of derivaties, we can come to a decision that the derivatives which dependent on the 4 fundamental elements, show a very clear background to the explanation of attachment.

In the course of discussion of Upadana and Anupadana (attachment and detachment) it is undoubtedly a necessary to clear out the meaning of Upada and Anupada which come across in Buddhist metaphysics i.e. Abhidhamma. In the chapter of analysis of matter, the term Upada is dealt with a clear distinction of matter. Upada means derivatives as aforesaid.

Upada rupa or derivatives are again divided into two groups as nippanna (concretely produced) and anippanna (non-concretely produced). There are 14 nippanna and 10 anippanna.

Of the two groups the former is very important in the sense of derivatives. They are arranged into pairs as fellows 1. upada and anupada 2. Upadinna and Anupadinna 3. upadinnupadaniya and anupadinnupadaniya 4. sanidassana and anidassana 5. sappatigha and appatigha 6. indriya and naindriya 7. mahabhuta and namahabhuta 8. vinnatti and na vinnatti 9. cittasamutthana and na cittasamutthana 10. cittasahabhu and na cittasahabhu 11.cittanuparivatti and na cittanuparivatti 12. ajjhattika and bahira 13. olarika and sukhuma and 14. dure and santike.1 

According to Abhidhamma there are 24 derivatives.If we are aware of the 24, we can then easily understand their role in the sense of upadana or attachment. The derivatives are classified as, 1. The sensitive parts of the five organs (pasadarupa) i.e. eye, ear, nose, tongue and body: 2. The sense-fields which serve as supports for the sense-cognition to arise (gocararupa).

They are: colour, sound ,odour and taste. 3. Masculinity and femininity which are collectively called bhavarupa. 4. The seat of consciousness (hadayavattu) 5. Psychic life(Jivitindriya) 6. Nutritive essence which sustains the physical body (ahara) 7. Space (akasa or pariccheda ) 8. Communicating and understanding of intention (vinnatti) 9. Changeability of rupa (vikararupa) and 10. Characteristics (lakkhana).

When one considers all these forms of matter one by one, can clearly comprehend that any sort of matter is not in the process of distorating one's mind but it is because of one's attachment one becomes ignorant. If we study further, it is understood that the five sensitive parts of the organs are not craving. The composite eye, ear, nose, tongue, and body consist of four essentials serve as bases for the concomitant subjects or the sensefields. Mere existence of the five bases and the respective sense-data do not produce defilements nor are they connected each other. It is with the support of one's consciousness (vinnana) that one can see, hear, smell, taste or touch as a communicative basis for grasping.

The rest derivatives namely Bhava, Hadaya, jivita, Ahara, Pariccheda, Vinnatti, Vikara and Lakkhana are served in this connection as supportive elements for the clear correspondence.

From what we have observed so far it should become clear that the so called being or "satta" is nothing but the five groups of existence or material and mental phenomena.

All 24 derivatives, according to Abhidhamma help for a better cognizance. The person who is uninstructed grasps with what he cognize, and as a result he becomes a slave of craving. Abhidhamma teaches us that the upada or derivatives those that take hold of cling to are depend on four primary elements. Together with these four primary elements so-called being comes to existence.

The five Nikayas themselves are alluded the dangers of Upada or Upadana, clinging to the whole world. Apart from that, Abhidhamma, through its teaching of elements reveals that grasping or attachment to any thing brings misery in the whole circle of Samsara. That is why the teaching of anupada or detachment is to be practiced by oneself; with the idea of eradicating defilements.

If one keeps away from grasping, one can be contented because he himself can comprehend that he is free from bondage and views. That is what Buddhism teaches from the beginning to the end in its philosophy. The one who is certainly an unattached (anupadana) in society is like a pure drop of water on the lotus leaf.

h. Upadinna and Anupadinna 

According to the implication of the Abhidhammic classification of matter these are two terms in Dhammasangini. It is stated in Pali "atthi rupam upadinnam, atthi rupam anupadinnam" which means that there is matter of Upadinna (internal matter) and Anupadinna (sometimes internal and sometimes external). The term Upadinna is in positive sense while the latter is negative.

It is explicitly explained in the Dhammasangini, that there are two types of matter namely interior and exterior. Matter which is interior is upadinna and exterior is sometimes Upadinna sometimes Anupadinna. (yam tam rupam ajjhattikam tam upadinnam. Yam tam rupam bahiram tam atthi upadinnamatthi anupadinnam).

Upadinna produces the meaning that which has been appropriated or clung to because they have been acquired as a fruit of kamma motivated by craving and wrong view. The matter ,rupa which are clung to are the five institutions namely eye, ear, nose, tongue and body (cakkhayatanam sotayatanam, ghanayatanam, jivhayatanam, kayayatanam) and then the matter of external data are given as follow, in the Dhamma Sangani in Pali. "itthindriyam, purisindriyam, jivitindriyam, yam va panannampi atthi rupam kammassa katatta rupayatanam sabdayatanam gandhayatanam rasayatanam., potthabbayatanam, akasadhatu, apodhatu, rupassa upacayo, rupassa santati,kabalinkakaro aharo, idamtam bahiram upadinnam"

It consists of the eight indriya-rupas, namely, the five sense-organs, the two faculties of sex and the faculty of life.

It should be noted here that according to the classification of matter in DhammaSangani what is called upadinna rupa comes into being through the action of Kamma (Kammassa Katatta).

There is another group of upadinna which is sometimes upadinna and sometimes anupadinn. It consists of eleven items namely the four mahabhutas, rupa, gandha, rasa ahara akasadhatu, upacaya and santati. These items represent the type of matter with which the indriya-rupas are also associated. Though the indriya-rupas are different from this group even they cannot exist independently or without being supported by the four elements(Mahabhuta). And again the four elements cannot exist independently of four of the upada rupa namely rupa gandha, rasa and ahara.

There is another group of matter in Dhamma Sangani that which is invariably anupadinna. It is the negation of upadinna. It also consists of eight items, namely two vinnatti (kayavinnatti and vacivinnatti), the triad of lahuta, muduta and kammannata, jarata ,aniccata and sadda. (saddayatanam kayavinnatti rupassa lahuta rupassa muduta rupassa kammannata rupassa jarata rupassa aniccata... idam tamrupam bahiram anupadinnam). 

Of this classification the first five are described else where in Dhamma Sangani in the category of cittasamutthana.1 Anyhow the two terms upadinna and anupadinna, as I have comprehended, are widely expressible terms; and even the meaning is perhaps ungraspable in the contexts of Abhidhamma and Abhidharma-kosha.

Prof. Y. Karunadasa, an erudite Abhidhammic scholar, abundantly and analytically exposes the discrepancies of the two terms as depicted both in Abhidhamma and Abhidharma-kosha in his great work "Buddhist analysis of matter"2. In his invaluable work he points out the opinion given by prof. De la Valee Poussin regarding the two terms upadinna and anupadinna. It is said that the two terms are conveying the same sense as upatta and anupatta in Abhidharma-kosha.

This analysis comes in the Verse Number 10 in chapter 1 (Abhidharma Kosha). According to the description given, there are two types of matter which may be classified into two by colour (Varna) and by form (samsthana) or into twenty as blue, red, etc. and long, round etc. (rupam dvidha vimshatidha). The elaboration of upatta and anupatta could be seen in the category of sound (sadda) which is of eight kinds (shabdastvashtavidhah rasah). Those eight are two kinds of speech for communication artificially produced by beings with the aid of elements. (upatta mahabhuta hetuka) and two kinds produced naturally by the great elements without the aid of beings as that of trees, rivers etc. (anupatta mahabhuta hetuka).

Each of these four may be either of pleasant or unpleasant (manojna or amanojna). Thus it, all become eight kinds. It must be comprehended here that the Abhidharama-kosha implies the two terms upatta and anupatta in order to representattachment or clinging to those ofinward and outward matter of the so called beings . At this junctureIwish to suggest that the two terms given in the Abhidhamma-kosha (upatta and anupatta) are in this sense more similar to the terms “upadi” and “upadhi” respectively, which were examined in the preceding discussion.

With the idea of clear understanding the two terms, I suppose, we are now in a better position to come to a survey of its usage in the Suttas. when we look into this matter in clear perception we can easily and reasonably understand the interpretation given to upadinna and anupadinna in the context of original Suttas.

The discourse of the analysis of the elements (Dhatuvibhanga Sutta)in the Majjhima Nikaya ,conveys the meaning of the term upadinna as element of extension (pathavi), element of liquid (apo), element of radiation (tejo), element of motion (vayo), element of space (akasa) and the element internal as well as external (ajjhattika bahira).1 The same description is also given in the Mahahatthipadopama Sutta and Maha Rahulovada Sutta of the Majjhima Nikaya2 

Ven. Nyanatiloka defines it (upadinna) as karmically acquired corporeality or matter clung to by Kamma; in his famous work, “Buddhist Dictionary”.3 

Somehow, from this brief concern, I suppose, we can have a glimpse of idea on the two terms with regarded to attachment and detachment. The term upadinna is more bend to attachment while the anupadinna is to detachment with reference to our topic.

i. Sopadisesa and Anupadisesa.

We considered about five groups of existence and five grasping groups of existence in the foregoing study of attachment focusing specifically to being (Satta).

Even before the emergence of Buddhism in India, the then prevalent religious currents such as Eternalism and Nihilism taught some sort of deliverance to their followers. We know very well that there were six renowned Teachers at the time. Those were the senior contemporaries of the Buddha. They, through their teachings, prescribed a way of emancipation or deliverance.

Prince, Siddhartha as a seeker of truth, never denied their teachings but investigated more and more and as a consequence of his unlimited observation and experiment he could intravertedly comprehend what is called Nibbana or the highest goal. Literally Nibbana means extinction of craving, (nir+vana). i.e extinction of greed, extinction of hatred and extinction of delusion.. In other words it is the ultimate and absolute deliverance from all future rebirth old age, disease and death, and from all suffering and misery.

The particular two terms “Sopadisesa” and “Anupadisesa” are always used with the conjunction of Nibbana thereby it then becomes Sopadisesa-Nibbana or the negation Anupadisesa-Nibbana. These two terms are elaborated in many Suttas in the canon. Sopadisesa-Nibbana is the full extinction of defilements i.e. Nibbana with the groups of existence (five groups) still remaining. This takes place at the attainment of Arahantship, or perfect holiness. Gotama the Buddha attained Sopadisesa - nibbana at the foot of the Bo-tree at Buddhagaya in India on a Full Moon Day of Vesak.Nibbana without groups remaining is called Anupadisesa-Nibbana.That is the termination of the existence of Physico-mental process.It takes place at the death of the Arahant.The Buddha passed into Anupadisesa -Parinibbana at Kusinagar in India.

Being an Enlightened One, the Buddha, spent 45 years teaching and preaching what he comprehended through his intuitive wisdom. The Buddha pronounced that it is an achievement open to anyone who earnestly strives for perfect purity and wisdom. There have been Buddhas in the dim past and there will be Buddhas in the future when thereis a correct timing and when conditions are favourable.All those past Buddhas had attained this state of Nibbana and the Buddhas in the future too will attain the same state of Nibbana.Now it is not 

in appropriate to study the discrepancy in the two states of Nibbana. Deliverance, according to Buddhism, comes not from belief in others or through supposed supernatural agencies, but through insight won entirely by the individual's own efforts.

After realizing Nibbana as Nibbana he or she remains in communion with the aggregates. He or she then experiences that happiness of Nibbana known as Sopadisesa Nibbana which produces the freedom or purity of a mind developed in full knowledge.1 It should be emphatically stated here that the one who attained full Enlightenment, experiences the bliss of Nibbana during his life time. It is not after death.

After the elimination of all sorts of defilements he lives in society without Upadana or Attachment to any thing in the world. He does not have the five grasping groups (pancaupadanakkhandha) but only five groups,aggregates (Pancakkhandha), namely, rupa (body), vedana (feeling), sanna (perception), sankhara (volitional formation), and vinnana (consciousness). He knows the five faculties as five faculties. He does not cling to them. He does not acquire merit or demerit. As he is fully awakened, he is always on alert, with full wisdom and compassion.

Anupadisesa Nibbana or Anupadisesa parinibbana takes place at the end of an Arahant's life. With the final dissolution of the bodily elements he attains the State of Nibbana without any substratum, of elements where there is no more cause for rebirth. Once the Buddha stated: “Tathagatassa kho brahmana ayatim gabbhasseyya punabbhavabhinibbatti pahina ucchinnamula talavattukata ana bhavakata ayatim anuppadadhamma”. That means that the recluse Gotama is the one who is not destined to another kind of becoming. Indeed, brahmin, he is one whose future conception in a womb, whose rebirths in a future becoming, are destroyed and cut off like a palm-tree at the root , so utterly done away with them that they can come to no future existence.1 

2.What is detachment?

The word detachment simply denotes the absence of attachment. The Buddha categorically denied both attachment and revulsion. Those who do not attach, cling or grasp to anything in the world are called detached. They are none other than the Arahants.

Detachment is synonymous with non-attachment; the term has existed in the English language from at least 19th century. It was, in usage, to simply detach from institutions such as colleges. However, we should not forget the name of Aldous Huxley who faced death bravely as he faced life, according to his doctor; (Dr.Max Cutler). It was he (Huxley) who coined the noun "non-attachment" in 1937; to denote specifically an attitude of disinterestedness in material things - and an attitude of detachment in the face of material loss, alongside of an attitude of interestedness in charitable activity. The word is now in the Oxford English Dictionary, denoting unconcern or uninvolvement with material things.

In regard to the Teaching of the Buddha, the term detachment denotes a deep and profound meaning, which includes absence of both material things and mental defilements even such as proclivities (anusaya).

The terms “detachment”, “non-attachment”, and also “unattachment” occur in our canonical discourses. They always refer to detachment from defilements. The Pali equivalence to detachment is anupadana. We come across expressions such as "anupada parinibbayi", "anupadiyanto idhavahuramva' 'anupadaya asavehi cittam vimucci’ etc. 

When we survey the Buddhist scriptures we can find out some inter-related expressions given in the same contexts. Of which the term ‘Viveka’ is so much significant. Only those who are detached from all sorts of defilements have absolute Viveka or detachment. "Viveka" the term, in general,would mean leisure in English.

But in Buddhist texts the word genuinely has been used in the sense of detachment.* The classic example is given in the Dhammapada verse number 75; it reads thus:

"Anna hi labhupanisa - anna nibbana gamini

evametam abhinnaya - bhikkhu Buddhassa savako

sakkaram nabhinandeyya -vivekamanubruhaye"

(One quest is the quest for worldly gain and quite another quest is the path to Nibbana. Clearly understanding this, let not the monk, the disciple of the Buddha, be carried away by worldly acclaim, but develop detachment ).

The above example, to understand it both ways; of which one is the quest for worldly gain and the other is the way to Nibbana; instructs us to be aloof from the path of worldly gain and strive to practice detachment which leads to Nibbana.

In this verse, the word "viveka" had been used in the sense of detachment.

According to the Maha Niddesa ,Viveka or detachment is, of three kinds: 

1. Bodily detachment (kaya viveka) 

2. Mental detachment (citta viveka)

3. Detachment from the substrata of existence (upadi viveka)1 

The Tuvataka Sutta of Niddesa explains the three detachments as

follows:-

i. Katamo Kayaviveko ?
Idha bhikkhave vivittam senasanam bhajati arannam rukkhamulam pabbatam kandaram giriguham susanam vana pattham abbokasam palalapunjam kayana ca vivitto viharati. So ekogacchati eko titthati eko nisidati , eko seyyam kappati, eko gamam pindaya pavisati eko patikkamati , eko raho nisidati, eko cankamam adhitthati, eko carati viharati iriyati vattati paleti yapeti; ayam kayaviveko. 

ii. Katamo cittaviveko? 

Pathamam jhanam samapannassa nivaranehi cittamvivittam hoti.Dutiyam jhanam samapannassa vitakka vicarehi cittam vivittam hoti. Tatiyam jhanam samapannassa pitiya cittam vivittam hoti.Catuttham jhanam samapannassa sukhadukkhehi cittam vivittam hoti. Akasanancayatana samapannassa rupasannaya patigha sannaya nanattasannayacittam vivittam hoti. Vinnanancayatanam samapannassa akasanancayatanasannaya cittam vivittam hoti. Akincannayatanam samapannassa vinnanancayatanasanna cittam vivittam hoti.Nevasannanasannayatanam samapannassa akincannayatana sannaya cittam vivitam hoti. Sotapannassa sakkayaditthiya vicikicchaya silabbataparamasa ditthanusaya vivittam hoti. Sakadagamissa olarika kamaragasamyojana patighasamyo jana olarika kamaraganusaya patighanusaya tadekatthehi ca kilesehi cittam vivittam hoti. Anagamissa anusahagata kamaraga samyojana patighanusaya tadekatthehi ca kilesehi cittam vivittamhoti. Arahato ruparaga aruparaga mana unddhacca avijjaya mananusaya bhavaraganusaya avijjanusaya tadekatthehi ca kilesehi bahiddha ca sabbanimittehi cittam vivittam hoti ayam cittaviveko.

iii. Katamo upadi viveko ? 

Upadhi vuccanti kilesa ca khandha ca abhisamkhara ca upadhiviveko vuccati amatam nibbanam; yo so sabba samkharasamato sabbupadhi patinissaggo tanhakkhayo virago nirodho nibbanam. Ayam upadhi viveko (pp 341-342).

The above Pali passages describe the meaning of the three Vivekas respectively. The first one(kayaviveka) is abiding in solitude free from alluring sensuous objects. Having gone forth one may practice detachment being isolated in his each and every constant activity of life abiding on a heap of hay, in the open space, in the forest, cemetery, or on top of a hill or else under a tree. That is how he who practices bodily detachment dwells. In many Suttas of the Buddhist scriptures we see that there are many followers of the Buddha as well as the followers of his contemporaries who have spent most of their time in isolated places such as forest, hills, and the cemeteries.

It was then a well accepted fact that the best place for the development of one's mind is the forest. That was why people went to the forest to search for the truth. But we should very well understand that truth does not prevail only in the jungle. It is to be found in society, in the midst of people too.But it is true that when we go to a jungle to meditate we can be natural, and concentrate on particular object within ourselves,undisturbed.

I suppose it would not be out of place here for me to present some of my personal experiences in forest life. From my early days of life as a monk I was eager to practice meditation. Although I had a desire to practice meditation in a forest hermitage, as I was a novice, I had doubts and also was not permitted to go to a forest hermitage. After the G.C.E A/L examination I was determined to practise meditation by myself.

Day by day and year by year I strove to abstain from whatever was harmful to my health and my aspiration. Always I firmly accepted that the purified life is the best life, and also that human-life is the best in the world system.

Some how I got the opportunity to go to a forest for the first time in my life in1992. It was at Kakanadura Matara where I spent about 20 days. Afterwards in Thailand, and Talagala (Horana) and again in Kurunegala, in the Bambaragala forest hermitage.

I wish to disclose that the most attractive and serene places were kakanadura-Ellakanda and Kurunagala, because they are exclusively forest hermitages. When I was in these places I spent days and nights engaged in meditation. Sometimes or somedays, I found that even snakes, like cobras came close to me and made a sound. These were days very much significant and unforgettable and unique in my life.

What I should stress here is that the life, which one leads in a thicket, or jungle is completely natural and there is no unnecessary sensual burden. But, as I clearly understood man is man's enemy even in the forest. Whatsoever the sound made by other beings such as birds, monkeys squirrels and snakes did not bother me as much as the murmuring, muttering and chattering of man.

Therefore with my own experience, in this context, I can say correctly that one should be aloof from people to comprehend the real nature of Dhamma. It is, I should also say, the real and actual bodily detachment. But further more I affirm that to be bodily detached (kaya viveka) one must live in the forest physically and mentally both. Otherwise though the body is in the forest, the mind may remain in the city or at home.

Now let us come to examine what is citta viveka or mental detachment. It is the inner detachment from sensuous things. The foregoing passage regarding the mental detachment very briefly, but clearly and accurately shows the mental process, which marks the track from worldly life to Nibbana.

Citta or mind, as the Buddha stated in his Teaching, precedes all mental states. The plants, man and the other beings in the world are in motion. Not only living beings but the earth as a unit, the Sun, the Moon and all the Stars are constantly keeping to their respective motions. We know very well that every thing in this universe is, even while we study this subject, in motion.

Mind is the only organ that can discern motions. Each and every motion is discernible to the mind and the sense organs merely, assist the mind to discern them.1 

According to the teachings of the Buddha heart is the seat of mind.* But mind is not merely confined to one's heart. It is spread throughout one's body, as the life faculty. Mind is a continuous process of consciousness together with the sense bases of the respective object forms. It is part of perception of any kind. For example, mere existence of the physical-eye and the object, does not pave the way for perception of the object. It is only through the projection of consciousness that one can see a thing or a being as a result of impingement of the three.(eye, object, and consciousness ).

Buddhism through many ways and means teaches how to develop one's mind in order to attain full state of wisdom. Having realized the true nature of mind, the Buddha awakened his disciples too, to realize their own minds, specially by practising contemplation of consciousness (cittanupassana). It is one of the four foundations of mindfulness. The other three are contemplation of body (kayanupassana) contemplation of feeling (vedananupassana) and contemplation of mind objects (Dhammanupassana).

When one is fully alert one can live in society by practising these four fundation of mindfulness. Addressing the monks, the Budddha expounded in the Satipatthana Sutta , as follows: “This is the only way ,bhikkhus, for the purification of beings, for the overcoming of sorrow and lamentation, for the destruction of suffering and grief, for reaching the right path, for the attainment of Nibbana namely, the four contemplation of mindfulness”(ekayano ayam bhikkave maggo sattanam visudhiya sokapariddawanam samatikkamaya dukkhadomanassanam atthangamaya nayassa adhigamaya nibbanassa saccikiriyaya yadidam cattaro satipatthana).1 

For the culmination of intuitive wisdom one should have a turning inward of the mind . When one continues mindful inhaling and exhaling for a considerable time uninterruptedly one can develop the state of one pointedness or samadhi. Having dwelt upon this serene concentration, one can then aware of the two extremes of attachment and revulsion and even one could realize detachment, grasping neither extremes but being in the middle.That is what is called cittaviveka. 

Now let us understand what is called upadi viveka. In this context first of all we should remember that the term upadi denotes five grasping groups (upadi with short end )+while upadhi(with long end) denotes attachment to material things. Earlier we described that whatever the things in the world of animate or inanimate that come to attachment are sort of bondages and hindrances for the realization of Nibbana. Every one intends to clear up such bondages and enter the city of Nibbana. But it is not a city or a place. It is a certain state which dawns within ourselves, in this life time itself. When one is completely released from those bondages of attachment of upadi one can experience what is called detachment or viveka. That is what is called, upadi Viveka in this context, i.e. neither attachment nor revulsion.

iv. Lobha Dosa Moha & Alobha Adosa Amoha.

The compendium of philosophy states that there are six roots or causes (hetu) for the arising of a particular consciousness. Those six are greed, hatred, delusion, generosity, loving kindness and wisdom respectively.

According to the Abhidharmic classification of citta, there are 18 classes of consciousness . They are called Ahetuka, because they are devoid of the above 6 causes, and the remaining 71 classes of consciousness are called Sahetuka because they are based on the aforesaid six causes or roots. In this context, we should not forget that the above 18 classes of consciousness are also not devoid of efficient causes (Nibbattaka hetu).

Greed, hatred and delusion are the root causes of all sorts of unwholesome activities. Therefore they are known as Akusala mula, in Abhidhamma. The remaining three, greedlessness (generosity), hatelessness (loving kindness), and non-delusion (wisdom) are known as kusalamula because they are the root causes of wholesome activities. Therefore each of the six are very important for the realization of the Dhamma.

These six roots are described very well in the Sutta, Vinaya , as well as in the Abhidhamma. In keeping with the discourses we can say that one should eradicate all these six roots for the realization of Nibbana ,as these are the bases for Anupadana.

When we think of problems, which have arisen individually, and socially in many forms of dukkha, we can understand that all those problems are based on the above six fold roots. It is because of the structures of selfishness that we are attached to the world. As long as we have attachment (upadana) we can not get rid of dukkha or suffering. When we analyze our personal dukkha using the principle of dependent origination (paticcasamuppada) we see that it is linked with our own self-centeredness or selfishness. Similarly when we examine social problems we find that they are rooted in social selfishness. This selfishness is because of attachment. One does not concern oneself about others’ happiness or well being but always about oneself’s, one's family or one's group only. Such selfishness comes from craving (tanha) and attachment (Upadana). Attachment in any form is to be avoided in order to realize what is truth (Nibbana).

a. Lobha (greed)

This is the first one of the three unwholesome roots (akusalamula), Raga (lust) and tanha (craving) being synonyms.In this present system of life, greed sprouts up day by day in an unprecedented manner because of the lack of mindfulness, and wisdom. People more and more hoard wealth and property for the future. But unfortunately they cannot get the maximum use of them as they die unexpectedly. On the other hand, being greedy means being selfish. When one is selfish, the individuals or the society can never expect a benefit or charity form him. Selfish or greedy people are very anti-social and could be compared to a lake in the thick forest from which people cannot obtain water for their daily needs.

Greed makes many problems of a personal-kind as well as of a social-kind even more intractable. Consequently, we can see that amassing of wealth is spreading in the world while poverty is increasing rapidly. Today most of our people are in a rat race to earn more and more money by any means. They are competing with each other. As a consequence of that human values and norms are not respected in society.

As aforesaid, greediness is unwholesome. People commit more and more unwholesome deeds (akusala kamma) and therefore they deviate away from the path of Nibbana. That is how greed keeps people away from Nibbana.

b. Dosa (hatred)

This is the second unwholesome factor. It also keeps people away from the path of Nibbana. Once the Buddha said "hatred is never appeased by hatred",to appease hatred one should practice nonhatred or metta. People develop hate when they can not get something they want or want to attach to, but they are not aware that hatred is an extreme. Aversion is a synonym for hatred.

When we do not like some one or some thing, we then become angry but it is not the Dhammic way of life. One should understand the real situation of the things in the world. There is nothing to grasp or repulse in the world if we are wise enough to see things as they really are. Dosa or anger is also a powerful defilement, which is to be completely eradicated by the wise for the realization of Nibbana. To the word anger; aversion, ill-will and wrath, are synonymous. When one is angry one wish to strike, harm, destroy or kill. But we should be very careful to understand that all these things are destructive and unwholesome. Always we get involved in unwholesome actions(akusala kamma)because of our delusion .

c. Moha (delusion)

The best known synonym for Moha is avijja (ignorance). Beings are born again and again in Samsara and suffer again and again (as human being or other beings), because of the existence of ignorance.As long as we have ignorance we cannot realize the state of Anupadana.

The Buddha preached the Dhamma for the cessation of ignorance. The direct opposite of ignorance is wisdom. Buddhism is based on wisdom. Once the Buddha said that his Dhamma is not for fools but for the wise (panna vantassayam dhammo nayam dhammo duppannassa).

When one is led by delusion or ignorance one cannot see things as they are. He sees things as permanent and belonging to self. But it is not a reality in the world. The wise can understand that there is nothing permanent in the world. Deluded people are always away from the Eight fold Path while the wise follow the path properly. It is because of delusion or ignorance of the Dhamma that people become averse or attached. Therefore attachment, aversion, and delusion are unwholesome and always make impure our mind. The teaching of the Buddha is to erase those three roots. He advised us to cultivate mindfulness in order to purify our mind. Purification of mind is needed for our daily activities and for the realization of Anupadana. For this purpose the Buddha prescribed the development of fourfold contemplation and the three roots of wholesome actions namely alobha (greedlessness) adosa (hatelessness) and amoha (non-delusion).

The cultivation of these three, non-greed instead of greed (alobha),non-hate instead of hatred (adosa)and true understanding instead of delusion(amoha), brings about Anupadana. When one practices alobha he develops generosity, when one practices adosa he promotes loving kindness and when one practices amoha he develops wisdom. The aim of the Buddha's teaching is to developed ultimate wisdom. The one who developed wisdom in this manner is called “bhuripanna”1(Arahant), This is Anupadana achieved. 

We can easily comprehend the way one gets attached to some thing or someone. When one is meditative and mindful enough one would be able to mark how consciousness is functioning. We have five senses and our mind or consciousness is always ready to receive any massage from, each one. As we perceive something through the senses our consciousness decides to respond to it either negatively or positively. If the response is negative we do not like to take it as it is our own, and we refuse it instead. That is revulsion. On the other hand if the response is positive we like it and strive to grasp it as our own. That is attachment. 

Both these lead to tendencies which makes us unhappy and disgusted. As long as we are under the influence of ignorance (moha) we are liable to attachment and revulsion. But if we can practice critical awareness at every moment, we can understand it and make it better. That is why self-awareness is so important in the teaching of the Buddha. For one's daily life one should meditate even for a few minutes and should keep up constant awareness as far as possible . The wise who practice Dhamma in daily life very silently are well aware of their thoughts and spend a very simple but noble life in the world, in the midst of all the formidable phenomena as decay and death.

As aforesaid both attachment and revulsion are not endowed with the Dhamma, because the Dhamma represents the middle way or middle path. It is impartial and suitable to all living beings. Avoiding the two extremes one must wisely understand Anupadana or detachment as detachment. If anybody takes detachment as an extreme that would be another heretical view; and will be an incurable disease. Detachment means bring about from mental and physical phenomena. The noun, non-attachment, was coined by Huxley (1937), the great humanist, to denote detachment from things. However the term detachment is a synonym for non-attachment. But it can be stated that some would like to take the term detachment as the direct opposite of attachment. In this year (1995), when I was in Thailand I had some discussions with Theravada monks of Thailand on this topic. They also accepted that the term detachment gives much deeper meaning than non attachment. One should not come to a hasty conclusion by mere reading or hearsay, but should be vigilant and wise.

According to Buddhist scriptures this term has been used to denote a certain state of mind, which characterize calmness, serenity, and equanimity. Therefore one should be keen to understand it clearly according to the context. Detachment is not only being detached from attachment but also being detached from aversion or revulsion. Non-attachment on the other hand does not bring out the meaning of being at rest seclusion (viveka).1 

In the first absorption, it reads in Pali "vivicceva kamehi vivicca akusalehi dhammehi savitakkam savicaram vivikajam pitisukham pathamajjhanam upasappajjha viharati."2 

Here the word "vivicca" means detached. Viviccava kamehi refers to bodily detachment. Vivicca akusalehi refers to detachment from karmically unwholesome things, which are mental detachment. 

And the word "vivekajam" to the absence of the five hindrances. Namely; sensuous desire (kamacchanda), ill-will (Vyapada), sloth and Torpor (thinamiddha), restlessness and scruples (uddhacchakukkuccha) and Skeptical doubt (vicikiccha). As the word 'detachment is very subtle in meaning, it should be understood by being indifference. It is achieved not by one's emotions but by knowledge or wisdom.

The word itself describes a sort of state of mind, which is neither attached to anything nor repulsed by anything. Calmness, coolness, and serenity of mind are apparent in this state. 

In other words, that is the state of Nibbana, which is ineffable. These characteristics are beyond words,extra-verbal.

Language is not sufficient to express such supreme qualities within ourselves.1 

We believe that verbal knowledge cannot describe the final meaning of Anupadana. There are many instances in the canon to prove that some monks and lay people have realized Nibbana by seeing or perceiving even a slight thing such as a falling leaf, drying up of water, etc. That experience is inexpressible. We should not go so far to understand this fact. Can, for instance, we express the real taste of a cup of tea? So we can conclude that language is not powerful enough to express our experience, specially what we results from the development of our mental faculty.

The Buddha himself said that he uses language without getting involved, only for the purpose of general conventions. 2 

Therefore we can clearly and categorically understand that Moha or delusion is the root cause for the attachment as well as revulsion. It is because of that we got tangled in the webs of defilement either by clinging or by aversion in our daily life.Anupadana is not an extreme like clinging or aversion. A state of calm ,detachment-a very positive state.

___________________________

Table of Contents
CHAPTER 11
PRINCE SIDDHARTHA AND HIS UNAIDED 
INTUITIVE WISDOM

i. His Birth and Mindfulness

In the preceding Chapter we devoted time to examine what is attachment(Upadana) and what is detachment(Anupadana) in general. In this Chapter we hope to discuss Prince Siddhartha and his secular life which led him to his unaided intuitive Wisdom. Having considered some later exaggerations in Buddhist Literature, our attempt here is to offer some critical analysis, focusing on the Tripitaka. Special attention will be given to the Sutta Pitaka.

It is a fact that there are exaggerations in literature. In Buddhism, even in the Tripitaka Text, embellishments could be found. But the real teachings of the Master are ever glistening like gems in the midst of pebbles. If we are mindful and self critical, we can perceive the truth. The Buddha in his discourses clearly pointed out the need to be critical even about the Buddha’s own claim to be a fully Self-awakened One. or not (Vimamsakena bhikkhave bhikkhuna parassa cetopariyayam ajanantena Tathagate samannesana katabba, samma sambuddho va no va iti vinnanayati).1 

In the scriptures we do not come across a continuous account of the life of the Buddha. In order to introduce the tales of the Buddha’s previous births, commentarial literature tells us incidents from the Buddha’s life which are relevant to a particular Jataka story only. The commentator of the Buddhavamsa specifies the various places where the Buddha kept his rainy Retreat ,during the rainy seasons in the first twenty years of his Ministry. 

We can collect data about the Buddha’s life from Sanskrit works also. They give a quite similar narration of the life of Siddhartha and the Buddha to the Pali accounts. The Mahavasthu and the Lalitavistaraya are two such Sanskrit works.

As in the scriptures we do not get a continuous account of the Buddha’s life we will have to examine very carefully some Suttas of the Sutta Pitaka in a comparative assessment. In many Suttas there are references to the Buddha's lay life.. For this matter we would like to examine the Ariyapariyesana Sutta of the Majjhima Nikaya first.

According to this Sutta the great renunciation was not like what we have been traditionally told . It is said, that he, the Buddha, before the enlightenment, being young, left home and went forth while his unwilling parents were weeping and wailing:-. "being young, my hair coal-black, possessed of radiant youth, in the prime of my life-although my unwilling parents wept and wailed-having cut off my hair and beard, having put on yellow robes I went forth from home into homelessness”1 (daharova samano susu kalakeso bhadrena yobbanena samannagato pathamena vayasa akamakanam matapitunnam assumukanam rudantanam kesamassum oharetva kasayani vatthani acchadetva agarasma anagariyam pabbajim). 

Chronologically, Prince Siddhartha is stated to have been born in 623 BC as the only son of a king in Northern India, belonging to the martial race of Sakyas and bearing the family name of Gotama.2 If it is accepted he went forth in 594BC , attained Enlightenment in 588BC and passed away into Parinibbana in 543BC. But we should remember here that scholars have not come to a conclusion about this because of the lack of archaeological and historical evidence. However we can say that he was born in the 6th century BC in India* . There were six contemporary Teachers of the Buddha in India. They are Niganthanathaputta, 

Makkhaligosala, Pakudhakaccana, Ajithakesakambala, Sanjaya Bellatthi putta and Purana Kassapa. But it is more correct to say that they were the Buddha’s senior contemporaries. 

When we consider the description of the birth of Prince Siddhartha, there are apparent certain exaggerations which appear in the literature. But we cannot draw a strict line between literary embellishments and Canonical accounts.1 Our aim here is to find out some facts which are more reliable. Undoubtedly there are some interpretations and conceptions which belong to the supernatural and are beyond empirical verification. But we should try to relate the world, in which we live. Prince Siddhartha was born to this world, as a human being. If we can accept this fact we must discuss things on this basis. 

In any religious teaching there is to a certain extent a growth of apocryphal additions as well as supernatural accounts of the Masters. In the teaching of the Buddha we can come across such things like miracles at birth and death. In this matter I am reluctant to accept some of the exaggerated accounts about his birth and death. Even the Buddha himself did not like to perform miracles during his life time. Once he completely and categorically rebuked a certain monk for such activities.2 

Although miraculous performances are unpalatable to modern society, some miracles at the event of the Supreme One’s birth and death may have been possible. Those are not things forced by gods or demons but some natural changes in the world. In some Suttas we find these miraculous things occurring in the life of the Buddha. In the Mahapadana Sutta of the Digha Nikaya3 the Buddha explained some natural laws(dhammata) pertaining to the Bodhisatta Vipassi whoarose in the world ninety one aeons ago , and thereafter tothe Buddhas Sikhi, Vessabhu, Kakusanda, Konagamana, Kassapa and himself; extending for a period of thirty-one aeons. 

In his explanation he stated the aeon in which that Buddha arose, social rank, family, life-span, tree under which he became Enlightened, the names of his two chief disciples, the number of the Arahants present at assemblies, the name of the usual attendant Bhikkhu and the name of that Buddha’s mother and father and birth place. In accordance with this Sutta, such natural happenings and laws are very common to all Bodhisattas. But the story related here is not about Siddhartha Gotama ,but about Vipassi ,how he was born, brought up, went forth after seeing four signs (an aged man, sick man, corpse and recluse) and attained Enlightenment. 

From the material we have gathered so far from this Sutta , we can surmise that the story of Prince Siddhartha has also been compiled in the present manner under the literary influence of the story of the Buddha Vipassi. A devout Buddhist may say that the story of a Buddha is common to all Buddhas. But it is unpalatable to the intellectual people. If we accept this as a fact we all would fall into the lap of fatalism where fate is highly accepted. For our view, as we understand in the light of the teachings of the Buddha, the story of Gotama the Buddha himself should differ from that of the others. Therefore we may assume that the life of Siddartha is rather an extraordinary one. Nevertheless, it should not be some thing supernatural and also should not necessarily be the same as the story of Vipassi Buddha. 

As we said earlier,Prince Siddhartha was born in the North of India in the 6th century BC.* He was not a creation of a Creator nor did he suddenly appear from the sky. As a being in Samsara he chose an appropriate place to be born, and was conceived in the womb of Maya, the queen of king Suddhodana, who was the then ruler of Kapilavatthu. After completion of ten months the baby was delivered in the Lumbini Grove. The Mahapadana Sutta of the Digha Nikaya, as well as Acchariyabbhutadhamma Sutta of the Majjhima Nikaya,1 give accounts of some specific rules(dhammata) which apply to beings destined to be fully Enlightened. 

Of these rules some are very important for the better understanding of the birth of the Buddha.Those are said to be known as the wonderful and marvelous qualities of the Buddha.

According to the Sutta, when the Bodhisatta had descended into his mother's womb, she became intrinsically pure, refraining by necessity from killing breathing things, from taking what is not given, from unchastity, from false speech, and from indulgence in wine, liquour and fermented brews. (Yada Bodhisatto matu kucchim okkanto hoti, pakatiya silavati bodhisattassa mata hoti, viratapanatipata,virata adinnadana, virata kamesumicchacara, viratamusavada,virata sura meraya majjha pamadatthana). 1 

Ven. Nanamoli explains these wonderful and marvelous qualities of the Buddha as follows: “ When the Bodhisatta had descended into his mother’s womb, no kind of affliction arose in her; she was blissful in the absence of all bodily fatigue.As though a blue, yellow, red, white , or brown thread were strung through a fine beryl, gem of purest water , eight -faceted and well cut , so that a man with sound eyes, taking it in his hand , might review it thus “This is fine beryl , gem of purest water, eight-faceted and well cut, and through it is strung a blue, yellow, red, white, or brown, thread”- So too the Bodhisatta’s mother saw him within her womb with all his limbs, lacking no faculty. 

Seven days after the Bodhisatta was born his mother died and was born in the Heaven of the contented. Other women give birth after carrying the child in the womb for nine or ten months according to the system of the calendar. But not so the Bodhisatta's Mother. She gave birth to him after carrying him in her womb for exactly ten months. Other women give birth seated or lying down; but not so the Bodhisatta's mother. She gave birth to him standing up. When the Bodhisatta came forth from his mother's womb first the deities received him, then human beings."2 

After his birth he was quite stainless, undefiled by watery matter, undefiled by mucus, undefiled by blood, undefiled by any other impurity. The Sutta states further that after his birth he stood on even feet and faced North, took seven strides and while a white sunshade was being held over him he scanned all the quarters and uttered as with the voice of a lion "I am the chief in the world, I am the best in the world, I am the eldest in the world. This is my last birth. There is no more becoming for me".

Both these Suttas are quite similar and narrate the story of the wonderful and marvelous qualities of the Buddha. For our study there is a very significant passage in the Acchariyabbhuta dhamma Sutta. In the Sutta it is said in Pali ‘sato sammajano Bodhisatto tusita kaya cavitva matukucchim okkamiti’ 1 which means the Bodhisatta deceasing from the Tusita group mindfully and with clear consciousness entered his mother's womb. This statement brings out the essence of the whole teachings of the Buddha. The Buddha taught the importance of being mindful. His whole teaching is based on mindfulness. So we can see from the very beginning of his career he had been mindful. We can assume that the doctrine of mindfulness had been practised throughout his life. He practised what he preached, (yathavadi tathakari).

It makes abundantly clear that even in his lay life he was practising constant mindfulness. On the contrary, as a habit he contemplated on inhaling and exhaling, for instance it is a well known fact that he practised contemplation on breathing even under the rose apple tree while his father was ploughing the field.

ii. Mindful Prince who lived close to Nature.

Being restricted to some legendary explanation of the life of the Buddha ,we do not like to be narrow-minded. We see the Prince as a human being who was very close to nature. Some of us, haste to identify him as a superhuman, a superman (mahapurisa). This idea of a superman may have come in later from Mahayana with it is numerous Bodhisattas.* Some Suttas like the Lakkhana Sutta of the Digha Nikaya illustrates the 32 physical Marks of a Mahapurisa(mahapurisa Lakkhana).Some of them are unnatural; such as a very large tongue (pahuta jivha) and webbed hands and feet like a net. (jalahatthapado).1 

We cannot envisage a human being with such marks of the Buddha. The idea of a superman or a Mahapurisa is that one has developed one’s mind to the its greatest. In Buddhism we learn about people who have some extraordinary characteristics. That is true, even the Buddha had some unparalleled characteristics in his life. Mental and physical perfection exposes one's personality. When one's qualities are exaggerated one becomes a devil or a person who has never existed in the World. “The idea of Superman or Mahapurisa with mental and even physical perfection is definitely a later growth in Buddhism. It is the result of a later thinking process of the Buddhists. When the ideal of Arahant failed to appeal to them, when they wanted some higher substitute to replace the old ideal".2 

Against this background we can now examine how the Prince spent his teenage in the palace. According to some literary sources the prince spent most of his time in the palace and he knew nothing of sorrow. But if we are sensitive enough we can come to the reasonable conclusion that the prince was not so confined to the palace. 

In many Suttas the Buddha has propounded that suffering manifests everywhere in the World. The world itself, according to his teaching, is not only the phenomenal material World but also the World within oneself.3 

Whoever is born to this world has to undergo suffering. That is the most intrinsic feature in the life of a being. The Buddhas are born to discover the truth which is covered with ignorance (avijja). Prince Siddhartha, according to our view, had been mindful from the very beginning of his life. As a Prince he was provided with everything for a luxurious life. But since he was mindful, he did not indulge in such futile things.

In his life he never confined himself to the palace. It is true that he had not gone out or came down from his palace during the four months of the rains, but one can think that he must have gone out in other months of the year. According to the “Dlicately nurtured Discourse” of the Anguttara Nikaya the Buddha said "Monks I was delicately nurtured, exceeding delicately nurtured, delicately nurtured beyond measure..... I had three palaces one for winter, one for summer and one for the rainy season. In the four months of the rains I was waited on by minstrels, women all of them. I came not down from my palace in those months".1 He did meet his friends like Channa, Devadatta, Bhagu, Kimbila and Kaludayi and also visited many people who belong to many classes and creeds in society. We ought to consider that a country like India even in those days may not have been prosperous enough for all to live happily and peacefully. As society was complex, with many “isms,” such as Brahmanism, Shramanism, Jainism, Ajivikism, Nihilism, Eternalism, Monism and Pluralism People were bewildered. The Prince was bred in this society mindfully.

Just before the emergence of Buddhism in India, Brahmanism had prevailed and influenced the life and thought of the people of Central India. It is more meaningful to say that the period was Brahmanopanishadic period because in pre-Buddhist society Brahmanic and Upanishadic influence were at its zenith.

It could be seen clearly that according to Brahmanistic views, the structure of society was divinely ordered. In Rgveda, it is said that a fourfold society was created by the Cosmic person or the Brahman2 . We are able to find out much about the contemporary society, from Buddhist literature and other contemporary religious Literature. Prince Siddhartha wished to see things as they really were from his child-hood. He discerned the fetters of lay life, but was not at once disgusted. The people he associated with were not from blue-blooded families. He must have associated with poor people also. In the 6th Century B. C., in Indian society, most people were truth seekers. They went from place to place undergoing many hardships. In our Canonical Teaching we can come across many such Wanderers like Vacchagotta, Dighanakha, Magandiya, Sandaka, Sakuludayin, Ugghamana and Vekhanassa. They were not just wanderers . They were searching for relief.

They spent days and nights fasting conscientiously and daringly even in the thick jungle. Sometimes they confronted many difficulties facing furious animals and snakes. But devoted their lives unswervingly for the achievement of emancipation. In the forest some of them practised severe austerities such as bovine (govatika) asceticism and canine (kukkuravatika) asceticism.1 They were not new practices in the history of though in India but from the beginning of life. Although they practised these austerities from the beginning of life they did not succeed in obtaining any results.

Many followed those teachers blindly, and delusively. The teachers themselves were in the darkness of ignorance. They never reached emancipation. The Prince penetratively examined the real disease in current society and started to seek a panacea. Since the Prince was always in the habit of practicing mindfulness and constant awareness he was able to assess the nature of people as well as learn various concerns of the day.As an extraordinary prince he was ever alert. Once the Buddha said “Before my enlightenment ,O monks, when still a Bodhisatta,this thought occurred to me:What is enjoyment in the world,what is misery in the world ,and what is the escape from the world ?”2 . In this manner he himself questioned and being mindful and wise understood the real nature of the world. The abandoning of desire and passion for the world is the panacea,escape from the world. 

iii. Prince and his Educational Background

In our early Buddhist Scriptures we do not find a complete explanation of his period of study. But according to the custom of the time, especially for a Prince, he would have been given the best knowledge of the Veda, logic, idioms, linguistics, dialectics, philosophy and history,1 together with a knowledge of etymology and phonology. Besides these, the art of swordsman-ship, art of archery and horse riding etc. Would have been taught. Buddhist scriptures are full of illustrations used by the Buddha from such divers fields as metal work , carpentry, horse-taming, farming and trade that the Buddha appears to have had a far- fling experience of the life of his society . He was also very skilful in the use of language with reference to context. One may say that the Buddha had such a vast knowledge because of his Enlightenment. That is true, he gained deep knowledge through his wisdom , after the Enlightenment. But even before the Enlightenment ,he was well-versed , Master in many areas of knowledge. 

We can find in his teaching that most of his illustrations and example were taken from contemporary society. When he talks to a farmer he appears to knows farming better than the farmer.2 How could have secured that knowledge . Was it after the Enlightenment? I do not think so. In my view, as he was mindful he was aware of what was going on in the society deeply and penetratively. He had a very good knowledge of society and the nature of the World from his very early days.

iv. Four Signs and Renunciation 

The four signs (cattari Pubbanimittani) in accordance with the Mahapadana Sutta of the Digha Nikaya are, an aged man(jinno),a sickman(byadito),a corpse(kalakato) and a recluse (pabbajito) respectively;3. One should remember here that these four events ,as narrated, took place during the time of the Bodhisatta Vipassi who was born ninety one aeons ago. It is not specially narrated about Prince Siddhartha. The story narrated in the Sutta has been generalised to apply to all the Buddhas. However,it may sound unconvincing.As aforesaid the Buddha himself once stated how he renounced his secular life while his unwilling parents wept and wailed.1 

I consider it necessary to unravel the philosophical and psychological aspects of the four signs (cattaripubbanimittani) which led the Prince to the great renunciation. For this purpose one must be alert and critical . On the other hand one must be tolerant.Though the Commentators(specially Jataka Commentator) vividly and figuratively explain the early days of the Buddha’s life,we should be careful to cast away only the dust and grasp the original idea.

In keeping with the Commentary, the four signs were some creations of the gods. Those were created so as to be seen only by the prince and his charioteer Channa. After having seen all the four signs, in accordance with the account, he decided to renounce the lay life. But, since we do not have satisfactory evidence in the Canon, we do not like to accept it only on the explanation found in later literature

The point I wish to submit for your consideration is that the so-called four signs were not creations of the gods but creations of the imagination of Prince Siddhartha himself. Those four signs ,as I see, stand for impermanence, unsatisfactoriness, soullessness and Nibbana. 

As I pointed out earlier, the Prince was keen and mindful about understanding “things as they are”. In the World ,everything is in the process of being condition. Nothing is static but every thing is kinetic. Since everything is changing, “things” or “names of things” or names are true only for grammar .If one is mindful one can understand the impermanence of these concepts. This Prince Siddhartha used to develop his mind by scrutinising many objects in nature such like the blooming of flowers and their fading away, even the uninterrupted continuity in the process of growing of a plant and a blooming of a flower. He might have spent hours and hours inspecting flora and fauna in nature.

This imaginations led him to foresee what was going to be realized in the future. The main three characteristics of existence were to be seen through the first three signs and the deliverance (nibbana) through the last one. An aged man was the first sign which reflected in his mind. So what is ageing? According to the Saccavibhanga Sutta of the Majjhima Nikaya1 it is the decay of beings in the various manifest forms of being; their decrepitude, broken teeth, greying hair, wrinkling skin, the dwindling of the life-span, the collapse of the sense-organs. (katamacavuso jara ya tesam tesam sattanam tamhi tamhi sattanikaye jarajiranata khandiccam phaliccam valittacata ayuno samhanani indriyanam paripako).

Thus it explains the nature of ever-changing organs and elements, molecules even. That is the main characteristics of component things (sankhara) in the World. In the Anicca Sutta of the Samyutta Nikaya2 the Buddha expounded: “body ,bretheren , is impermanent, feeling, perception, the activities, consciousness are impermanent”. The well-taught mindful person seeing the impermanence of all the five aggregates of existence is dissatisfied by the body, feeling, perception, activities and consciousness. Being dissatisfied he never lusts for anything in the inner or outer world.

When the visualisation of an aged-man occurred in the Prince’s mind ,at once he saw the nature of life that is born to this World. He could perceive it comprehensively, because of his critical eye and well-trained mindfulness. But in our literary works we do not reflect the significance of the faculty of critical apprehension and mindfulness. According to some accounts of the life of the Buddha, at this instance, Prince Siddhartha had behaved in a childlike way. But his age then was twenty nine. So it is an unacceptable assumption that he had not known or not seen an agedman before. Could not he even see his own father, step mother and wife themselves growing old, if he were not permitted to go out from the palace by his father, Suddhodana, who was determined to enthrone his son as the monarch . Could he not have seen the elderly courtiers in the palace?.I think it is very correct to assume that the Prince was, by that time, earnestly practising his mindfulness and awareness. That should have

been the main difference between the prince and the rest of the then society. Thus the first visualisation of his mind embodied the characteristics of impermanence.

His second visualisation was of a sick man. From the Buddhist point of view birth, decay, sickness and death are suffering. (jatipi dukkha jarapidukkha vyadhipidukkho maranampidukkham).1 Those are the four signs symbolised by our animals in the moonstone in Sri Lanka. After seeing a sick man Prince Siddhartha, while he was going to a park in order to get closer to nature, thought about various types of sicknesses. As worldly people king Suddhodana and his family members may have been afflicted with diseases. Surely the prince must have seen them suffering. But on this particular day while he was reflecting about this incident mindfully, he understood the nature of suffering. Perhaps he might have seen people suffering in society, because as I mentioned earlier, he was not bred in the remote thick forest but in an urban environment.

Having seen the sick man on that day he understood that suffering was the nature of all impermanent things in the world. He understood that whatever shares the essence of impermanence is suffering. One may question how the prince understood those things even prior to his Enlightenment. It is true that, one may not understand such phenomena deeply and entirely before one’s Enlightenment, but with our experience of meditating throughout many years in the country as well as abroad we can say that we are able to observe these three characteristics to a limited extent through meditation. 

We all can accept that the prince was not just a humdrum prince, but a genius of infinite proportion who had done much meritorious deeds in his previous births (Jataka stories depict his previous births). So he would have had an unparalleled and unquestionable personality and power to understand those characteristics of existence better than a normal person like you and me.

Thirdly, on the way, he reflected upon the first two signs and came to conclusion that what is liable to change and suffering cannot be grasped as one’s self or soul. There he saw, on the way, a corpse taken to the cemetery . Since then prince Siddhartha must have reflected upon those three signs again and again critically and mindfully. As a result right understanding arose in him (sammaditthi). Further he rethought “how sensual desire provide little gratification and much suffering and despair and how great is the danger in them”1 The Buddha said “to me monks, thus blest with much prosperity, thus nurtured with exceeding delicacy, this thought occurred: Surely one of the uneducated man folk, though himself subject to old age and decay, not having passed beyond old age and decay, when he sees another broken down with age, is troubled, ashamed, disgusted, being forgetful that he himself is such a one. 

Now I too am subject to old age and decay, not having passed beyond old age and decay. Were I to see another broken down with old age, I might be troubled ashamed, and disgusted. That would not be seemly in me. Thus, monks, as I considered the matter, all pride in my youth deserted me.2 Again, monks, I thought ...subject to disease,....Now I too am subject to disease.... thus, monks, as I considered the matter, all pride in my health deserted me. Again monks, I thought. Subject to death; Now I too am subject to death.... thus, monks, as I considered the matter all pride in my life deserted me.” Against this background he thought deeply and he was led to the fourth sign; i.e a recluse. 

Prince Siddhartha, through his critical knowledge, discerned that pleasures of the senses are of little satisfaction and much painful. He reflected on the life of a householder and of a recluse who had gone forth from home to homelessness. Then it occurred to his mind that the life of a recluse is more liberated unlimited like the space, and the life and pleasures of the secular world life is covered with full of dust. Thereupon he perceived the coolness of the life of a recluse, as the fourth sign.

These thoughts sank into his deep consciousness and on that day itself he decided to relinquish all the animate and inanimate things that belonged to him. With very clear understanding he renounced the Worldly life seeking after good (kimkusala gavesi). In the Maha Parinibbana Sutta of the Digha Nikaya,3 the Buddha says:

“ Twenty-nine was I when I renounced the world, Subhadda, seeking after Good. For fifty years and one more, Subhadda, since I went out, a pilgrim have I been through the wide realm of system and of Law outside of that no victory can...”

( Ekunatimso Vayasa Subhadda

yam Pabbajim kim Kusalanuesi

vassani pannasa samadhikani 

Yato aham pabbajito Subhadda )

From this statement of the Buddha a short while before his great Parinibbana, we can clearly conclude that his renunciation came to pass at the age of 29 and that he passed into parinibbana at the age of eighty. Thus having understood the significance of being solitary as a horned rhinoceros,1 he renounced the world.

v. The Prince among the Teachers 

Being well-established in mindfulness, the Prince understood the danger in sensual pleasures and also learnt the safety in going forth.2 Thereafter he went forth as a recluse. According to the Pabbajja Sutta of the Suttanipata, having gone forth he visited Rajagaha for alms. Being endowed with the certain excellent marks, while he was going round for his meal Bimbisara, the king of Magadha ,saw him and sent his messengers to find out where he was going. Having concluded his alms-round, he reached mount Pandawa. So the messenger went back to the King and informed him.

“That bhikkhu, great king is seated on the eastern side of Pandawa, like a tiger or bull, like a lion in a mountain cave”3 the messenger said.

(Esa bhikkhu maharaja pandawassa purakkhato nisinno vyagghrasabhova sihowa girigabbhare). Hearing the messenger’s report the King went to Mount Pandawa in the state vehicle. 

Reaching him the king sat down. Then exchanged customary friendly greetings and said “You are young and tender in your first youth, a stripling endowed with good complexion and stature, like a khattiya of good birth. I shall give you objects of enjoyment, enjoy them but tell me your birth (jatim vakkhahi).

So the Prince revealing his birth and family background to the king said that he was Sakya by birth and Adicca by clan but he did not desire sensual pleasures. (Adicca nama gottena Sakiya nama jatiya, tamha kula pabbjajitomhi raja na kame abhipatthayam). 1 He, the prince, further explained that he was striving forth to achieve happiness of mind.

As a recluse, Gotama wandered in the jungle mindfully. He strove to see things as they are. Priority was given to intra-perception. He was well-aware of his environment Being keen and vigilant, this ever-alert recluse Gotama practised many methods of meditation. He went from place to place seeking what is good (kimkusala) and what is truth (kimsacca).

According to the Ariyapariyesana Sutta of the Majjhima Nikaya,2 the Buddha, on one occasion, by recollecting his early life before awakening, said that having gone forth, in quest of whatever is good, searching for the incomparable, matchless path to peace, he approached Alara Kalama. Having accepted his instructions he followed the teaching of Alara Kalama and mastered it very soon (so kho aham bhikkhave nacirasseva khippameva tam dhammam sayam abhinna sacchikatva upasampajja vihasim).

In this connection, we must recognise the quickness of his grasp of any available knowledge. The Sutta says that he mastered the teachings of AlaraKalama as quickly as he heard him. (ottha pahata mattena lapita lapana mattena). What is the cause for learning so fast. To my mind, it is nothing but his well-established mindfulness. Also as he possessed a critical mind, he realised its inappropriateness for the realisation of truth. “This dhamma does not lead to disenchantment,to dispassion ,to cessation ,to peace ,to direct knowledge ,to enlightenment ,to nibbana ( nayam dhammo nibbidaya na viragaya na nirodaya na upasamaya na abhinnaya na sambodhaya na nibbanaya samvattati)”. Thereupon the recluse Gotama contemplated that it was not only Alara kalama who had faith, energy, and mindfulness, but he himself had mindfulness (mayhampi atthi sati).So he endeavoured to realise the dhamma. 

At this moment Alara Kalama said “ The dhamma that I know, that dhamma you know, the dhamma that you know, that dhamma I know. As I am, so are you ,as you are, so am I. Come now, your reverence just the two of us, let us look after this group”. But the recluse Gotama not being satisfied with that dhamma taught by him went away from the teacher Alara Kalama.

For the second time the recluse Gotama went in search of a teacher. He went to another famous teacher of the day. He was Uddaka Rama’s son (Uddakarama putta). Having approached him he got the opportunity of leading the holy life according to his dhamma. Under the guidance of Uddakaramaputta he practised and realised that dhamma he informed Uddaka that he had reached the plane of neither perception-nor-non-perception. (neva sanna nasanna). But it was not the goal for the recluse Gotama. After this realisation he left the place searching for the truth.

Henceforth the recluse Gotama had to under go many hardships. Sometimes even without taking enough food and water he spent his whole life in the quest of the truth. During this period of austerity, though he was physically weak and ailing, he practised constant awareness. So he understood how things were in the forest. According to the Bhayabherave Sutta of the Majjhima Nikaya,1 the Buddha, later on, declared that there were some recluses who preferred to say that night was similar to day and day to night . But the view of the Buddha was that they were living in bewilderment “I declare that day as day and night as night. “ He said.This is a very important fact to be gleaned in the teaching of the BuddhaThroughout his life the Buddha endeavoured to see things as they were, and he encouraged others too to see things as they wereThat is what is meant in the foregoing few lines about seeing dayasdayand night as night.Those who know the essential as essential and unessential as unessential are dwelling in right thoughts and do arrive at the Essential.1 

So mindfulness is the principle of Buddhism. No Buddhism can prevail in the hearts of people who do not practise mindfulness. Mindfulness is to be practised at every moment in one’s life. 

Since the recluse Gotama was alert in the forest, according to the Bhayabherava Sutta ,of the Majjhima Nikaya,he heard strange noises which would have terrified normal people. “Not terrified am I , I am one of those Ariyans who do not get terrified” He said. They indeed evoked unskilled fear and dread. Surmount fear and dread the recluse Gotama dwelt in the remote forest, extending loving kindness to all living beings. 

Thus turning away from the teacher Uddakaramaputta he made strong efforts by himself and meditated through day and night . He was endowed with good conduct and knowledge , and also consumed very little food. Having overcome craving to the five aggregates of existence, he dedicated himself to deep concentration of mind. 

In the Maha Saccaka Sutta of the Majjhima Nikaya,2 the Buddha explained how he strove for the realization of Nibbana. In our common belief, the Buddha attained enlightenment after the great struggle with Mara under the Bo-tree. But there is a long story about his life before the enlightenment. It is about how he practised meditation. The above Sutta of the Majjhima Nikaya narrates this story vividly. A very few are aware of this story, because most people do not have accessed to the Suttas or the Scriptures. Therefore I think it is not inappropriate to stress this interesting and quite impressive struggle of the Buddha. It reads as follows in the Sutta.

"It occurred to me, Aggivesana; suppose now that I, with my teeth clenched, with my tongue pressed against the palate, by mind should subdue, restrain and dominate my mind. So I, Aggivesana, with my teeth clenched, with my tongue pressed against the palate, by mind subdued, restrained and dominated my mind. While I was subduing restraining and dominating my mind, with teeth clenched, the tongue pressed against the palate, sweat poured from my armpits. It is as if Aggivesana, a strong man, having taken hold of a weaker man by his head or shoulders, would subdue, restrain and dominate him. Even so, while I, Aggivesana, was subduing, restraining and dominating my mind, with my teeth clenched, with my tongue pressed against the palate sweat poured from my armpits. Although, Aggivesana, unsluggish energy came to be stirred up in me, unmuddled mindfulness set up, yet my body was turbulent, not calmed, because I was harassed in striving, by striving against that very pain. But yet Aggivesana, that painful feeling, arising in me, persisted without impinging on my mind. It occurred to me, Aggivesana: suppose now that I should meditate the non breathing meditation? 

In the Maha Saccaka Sutta of the Majjhima Nikaya,1 the Buddha explained how he strove for the realization of Nibbana. In our common belief, the Buddha attained enlightenment after the great struggle with Mara under the Bo-tree. But there is a long story about his life before the enlightenment. It is about how he practised meditation. The above Sutta of the Majjhima Nikaya narrates this story vividly. A very few are aware of this story, because most people do not have accessed to the Suttas or the Scriptures. Therefore I think it is not inappropriate to stress this interesting and quite impressive struggle of the Buddha. It reads as follows in the Sutta.

"It occurred to me, Aggivesana; suppose now that I, with my teeth clenched, with my tongue pressed against the palate, by mind should subdue, restrain and dominate my mind. So I, Aggivesana, with my teeth clenched, with my tongue pressed against the palate, by mind subdued, restrained and dominated my mind. While I was subduing restraining, and dominating my mind, with teeth clenched, the tongue pressed against the palate, sweat poured from my armpits. It is as if Aggivesana, a strong man, having taken hold of a weaker man by his head or shoulders, would subdue, restrain and dominate him. Even so, while I, Aggivesana, was subduing, restraining and dominating my mind, with my teeth clenched, with my tongue pressed against the palate sweat poured from my armpits. Although,

Aggivesana, unsluggish energy came to be stirred up in me, unmuddled mindfulness set up, yet my body was turbulent, not calmed, because I was harassed in striving, by striving against that very pain. But yet Aggivesana, that painful feeling, arising in me, persisted without impinging on my mind.

It occurred to me, Aggivesana: suppose now that I should meditate the non-breathing meditation? So, I Aggivesana, stopped breathing in and breathing out through the mouth and through the nose. When I, Aggivesana, had stopped breathing in and breathing out through the mouth and through the nose. There came to be an exceedingly loud noise of winds escaping by the auditory passages. As there comes to be an exceedingly loud noise from the roaring of the smith's bellows, even so when I, Aggivesana, stopped breathing in and breathing out through the mouth and through the noise, there came to be an exceedingly loud noise of wind escaping by the auditory passages. Although, Aggivesana, unsluggish energy came to be stirred up in me, unmuddled mindfulness* set up, yet my body was turbulent, not calmed, because I was even in this wise, Aggivesana, that a painful feeling that had arisen in me persisted without impinging on my mind.

It occurred to me, Aggivesana: suppose now that I should still meditate the non-breathing meditation? So I, Aggivesana, stopped breathing in and breathing out through the mouth and through the nose and through the ears .When I, Aggivesana, had stopped breathing in and breathing out through the mouth and through the nose and through the ears, exceedingly loud winds rent my head. As Aggivesana, a strong man might cleave one's head with a sharp-edged sword, even so when I, Aggivesana, stopped breathing in and breathing out through the mouth and through the nose and through the ears, exceedingly loud winds rent my mind. Although Aggivesana, unsluggish energy came to be stirred up in me, unmuddled mindfulness set up, yet my body was turbulent, not calmed, because I was harassed in striving by striving against that very pain. But yet Aggivesana, that painful feeling, arising in me, persisted without impinging on my mind.."1 

According to this explanation we can understand the difficulties he had to confront in the establishment of mindfulness. He says further that when he stopped breathing he experienced severe headaches, as a strong man might clamp a turban on one's head with a tight leather strap. But he did not stir up his mind because of his unmuddled mindfulness. And sometimes when he stopped breathing he had the experience as if his stomach was being cut with a sharp knife. (seyyathapi Aggivesana dakkho gogatakova gogatakantevasi va tinhena govikantanena kucchim parikanteyya, evameva kho me Aggivesana adhimatta vata kucchim parikantanti).

Some times while he was abstaining from breathing, he says, there came to be a fierce heat in his body as if two strong men, having taken hold of a weaker man by his limbs, might set fire to him, might make him sizzle over a charcoal pit ,even then he never changed his mind. He strove to keep up his unmuddled mindfulness (upatthita sati asamuttha). He never failed to sustain his strong effort (viriyam hoti asallinam). Whatsoever the suffering that arose in him, he never allowed his mind to be disturbed and was never disgusted (uppanna dukkha vedana cittam na pariyadaya titthati). With ever-alert mind, he meditated deeply.

According to the Sutta some deities having seen him said " The recluse Gotama has passed away" and some others said "The recluse Gotama has not passed away but he is passing away". Though he strove so hard for the attainment of enlightenment it ended in failure, because it was an extreme, it was self mortification. Having learnt the lesson that one should not practice either sensual indulgence (kamasukhallikanuyogo)or self mortification (attakilamathanuyogo), he came to the wise conclusion that he should follow the middle path, i.e. avoiding the two extremes.

Little by little, and drop by drop he took food such as bean-soup, lentil soup or vetch-soup or pea-soup. (muggayusam yadi va kulatthayusam yadi va kalayayusam yadi va ). The Buddha explained thus in the Sutta:

"Because I ate so little, all my limbs became like the joints of withered creepers; because I ate so little my buttocks became like a bullock's hoof; because I ate so little my protruding backbone became like a strings of bead; because I ate so little my gaunt ribs became like the crazy rafters of a tumble-down shed; because I ate so little, my eyes sank far down in their sockets looking like the gleam of water that has sunk far down in a deep well, because I ate so little, my scalp shriveled and withered as a green bitter gourd shrivels and withers in the wind and sun.1 

Thus he practised meditation. But by this severe austerity, he So, I Aggivesana, stopped breathing in and breathing out through the mouth and through the nose. When I, Aggivesana, had stopped breathing in and breathing out through the mouth and through the nose. There came to be an exceedingly loud noise of winds escaping by the auditory passages. As there comes to be an exceedingly loud noise from the roaring of the smith's bellows, even so when I, Aggivesana, stopped breathing in and breathing out through the mouth and through the noise, there came to be an exceedingly loud noise of wind escaping by the auditory passages. Although, Aggivesana, unsluggish energy came to be stirred up in me, unmuddled mindfulness* set up, yet my body was turbulent, not calmedf ailed to gain the expected results. Thereafter he had to adopt another method. so he reflected on his past, and came to learn how he meditated in the cool shade of a rose-apple tree, by practising mindfulness of breathing. He thought how he entered the first absorption, aloof from pleasures of the senses, aloof from unskilled states of mind, which was accompanied by initial thought and discursive thought rapture and joy.

Thereafter he decided to take enough food and practice mindfulness of breathing. When he started having solid food-boiled rice and sour milk the five ascetics who were attending on him turned away from him in disgust. But according to the discourse, the Aryan Quest, walking on tour through Magadha in due course he arrived at Uruvela, the camp township. There he saw a delightful stretch of land and a lovely woodland grove, and a clear following river with a delightful ford, and also a village for support nearby. So having recognised the suitability of the place for striving, he sat down just there, and started meditation. (so kho aham bhikkhave kimkusalagavesi anuttaram santivarapadam pariyesamano Magadhesu anupubbena carikam caramano yena Uruvela senanigamo tadavasarim. Tattha addasam ramaniyam bhumibhagam pasadikam ca vanasandam, nadin ca sandantim setakam supatittham ramaniyam samanta ca gocaragamam. Tassa mayham bhikkhave etadahosi: Ramaniyo vata bho bhumibhago pasadika ca vanasando nadi ca sandati setaka supatittha ramaniya samanta ca gocaragamo alam vata idam Kulaputtassa padhanatthikassa padhanayati. so kho aham bhikkhave tattheva nisidim alam idam padhanayati).1 

In this manner he came to sit in present Bodhgaya, on the bank of the river Neranjara, for the final attempt to attain Nibbana.

vi. Discovery of the Ancient Path (Middle Path)

According to the Maha Saccaka Sutta of the Majjhima Nikaya, having gained his strength by taking solid food, he entered on and became a dweller in the first jhana, born of solitude, full of joy and happiness. But this did not obsess him. After suppressing attention and investigation he entered on and became a dweller in the second jhana, born of that interior concentration of mind, when reasoning and investigation cease, and one is tranquil, uplifted, full of joy and happiness. Yet this feeling of joy which in that way arose in him did not obsess him. By fading out of joy he remained equanimous, mindful, and attentive, producing in his body that happy state of insight of which the Aryans say: Equanimous and mindful, he dwells in happiness.He thus entered and became a dweller in the third jhana. yet the feeling of happy ease which in that way arose in him could not obsess his thought. Rejecting joy and sorrow, and rejecting former gladness and sadness, entering, he dwelt in the fourth jhana, joy and sorrow perishing a state of pure lucidity and equanimity arose. Yet the happy feelings which in that way arose in him could not obsess his thought.1 

With the mind composed thus, pure translucent, straightforward., cleansed of dross, supple, ready for action, firm, incorruptible he directed his mind to the knowledge and recollection of former habitations. He remembered a variety of former habitations, thus: one birth, two birth, three birth, four...five...ten...twenty...thirty ..forty. ..fifty. .a hundred...a thousand...a hundred thousand births, and many an aeon of integration and many an aeon of disintegration, and many an aeon of integration and disintegration; such a one was he by name, having such and such a clan, such and such a colour, so was he nourished, such and such pleasant and painful experiences were his, and so did the span of life end. Passing from this, he came to be in another state where such an one was he by name, having such and such a clan, such and such colour, so was he nourished, such and such pleasant and painful experiences were his, and so did the span of life end....that was the first knowledge attained by him in the first watch of the night; ignorance was dispelled, knowledge arose, darkness was dispelled, light arose, even as he abided diligent, ardent self-resolute.

Then he directed his mind to the knowledge of the passing hence and arising of beings, with the mind thus composed, quite purified, quite clarified without blemish, without defilement, grown soft and workable fixed, immovable, he saw beings as they pass hence, as they arise. He saw beings as they passed hence, as they arose. He comprehended that beings were born, mean and excellent, fair, foul, in good bourn, in a bad bourn, according to the consequences of their deeds.

After that he directed his purified mind to the knowledge of the destruction of the cankers. Then he saw his mind was freed from the cankers of becoming and the mind was freed from the cankers of ignorance. That was the third knowledge attained by him in the third watch of the night, ignorance was dispelled, knowledge arose, darkness was dispelled, light arose, even as he abode diligent, ardent, self-resolute. (ayam kho me Aggivesana rattiya pacchime yame tatiya vijjja adhigata, avijja vihata vijja uppanna, tamo vihata aloko uppanna, tatha tam appamattassa atapino pahitassa viharato).1 

Thus he attained the unsurpassable three types of knowledges and attain the Tevijja unaidedly. This term tevijja is very common in Vedic literature. But we are using the word here in the Buddhist context. Destroying all the cankers the recluse Siddhartha Gotama attained full Enlightenment.

In the first sermon he explained his Enlightenment as follows: "Vision and insight arose in me thus unshakeable is the deliverance of my heart. This is the last birth. Now there is no more re-becoming"(gnananca pana me dassanam udapadi akuppame ceto vimutti ayam antimajati natthidani punabbhavo).2 

The knowledge that he gained intuitively was to see things as they really were. He neither a self tormentor nor a tormentor of others.3 He knew suffering as it really is. He knew the origination of suffering, as it really is. He knew the cessation of suffering as it really is, and he knew the path leading to the cessation of suffering as it really is. The Buddha said " I know as they really are: These are the cankers. I know as it really is: This is the cessation of the Cankers. I know as it really is : This is the path that leads to the cessation of the Cankers."

According to his teaching the path leading to the cessation of suffering is the ancient path trodden by Buddhas. What is this ancient path? The Buddha declared in the City Sutta of the Samyutta 

Nikaya,1 that it is an ancient path, an ancient road traversed by the rightly Enlightened Ones of former times (Evamevakhvaham bhikkhave addasam purana maggam puranamanjasam pubbakehi sammasambuddhehi anuyatam).2 And further more he affirmed that it was the Aryan Eightfold Path. The illustration is given in the Sutta as follows:

"Just as if, brethren, a man faring through the forest, through the great wood should see an ancient path, an ancient road traversed by men of former days. And he were to go along it, and going along it he should see an ancient city, an ancient prince's domain wherein dwelt men of former days, having gardens, groves, pools, foundations of walls, a goodly spot. And that man, brethren, should bring word to the Prince or to the Prince's minister:- Pardon, lord, know this I have seen as I fared through the forest, through the great wood, and ancient path, an ancient road traversed by men of former days. I have been along it, and going along it I have seen an ancient city, an ancient Prince's domain, wherein dwelt men of former days, having gardens, groves, pools, foundations of walls, a goodly spot. Lord, restore that city. And brethren, the Prince or his minister should restore that city. That city should thereafter become prosperous and flourishing, populous, teeming with folk, grown and thriven.

Even so have I, brethren, seen an ancient path an ancient road traversed by the rightly enlightened ones of former times.

And what, brethren, is that ancient path, that ancient road traversed by the rightly enlightened ones of former times? Just this Aryan Eightfold Path, to wit; right views, right aims, right speech, right action, right livelihood, right effort, right mindfulness, right concentration . This brethren, is that ancient path, that ancient road. Traversed by the rightly enlightened ones of former times.

Along that have I gone and going along it I have fully come to know decay-and-death, I have fully come to know the uprising of decay and death, I have fully come to know the ceasing of decay-and-death, I 

have fully come to know the way going to the ceasing of decay-and death. Along that have I gone, and going along it I have fully come to know birth, and becoming, and grasping, and craving, and feeling, and contact, and sense, and name-and shape, and consciousness. Along that have I gone and going along it I have fully come to know activities, I have fully come to know the arising of activities, I have fully come to know the ceasing of activities, I have fully come to know the way going to the ceasing of activities.

This, that I have fully come to know I have declared to the brethren, to the sisters, to laymen, even this divine life, brethren, that is prosperous and flourishing, wide-spread, and to be known by many, and multiplied so far as it is well made manifest by gods and men"1 

From this clear description we can understand the path that the Buddha discovered through his intuitive wisdom at the foot of the Bo-tree. According to the Mahavagga of the Vinaya Pitaka,2 after his Enlightenment he was sitting at the foot of the Bo-tree cross-legged in one posture for seven days experiencing the bliss of Nibbana. Then he paid attention to the causal arising of phenomena (paticcasamuppada) in direct and reverse order.

Having emerged from that contemplation at the end of seven days, he approached the Goat-herds'(Ajapala) Banyan tree where he explained how one becomes a Brahamin, to a certain Brahmin. At the end of seven days from there he approached the Mucalinda tree. While he was siting at the foot of this tree a great storm arose out of due season which lasted for seven days. Mucalinda the serpent king, having come forth from his own haunt encircled the Buddha's body seven times with his coils and spread its hood over the Buddha's head. At the end of those seven days the Buddha having emerged from that contemplation approached the Rajayatana (kingstead tree) under which he was offered barley-gruel and honey by the two merchants Tapassu and Bhallika. That is how the Buddha spent his first four weeks after the Enlightenment. Having approached the Goat-herds' 

Banyan tree the Buddha came to a decision to deliver his first sermon.

In his first sermon the Buddha defined the Path as the Middle Path (Majjhima Patipada).

He realized the middle path after avoiding the extremes of self-mortification and sensual indulgence. This path is called the ancient path. By advancing step by step along this path one reaches the goal-Nibbana. One can not attain Nibbana just at one go . As the sea deepens gradually, so too in the doctrine and discipline of the Buddha for there is gradual training, gradual doing and gradual practice (anupubba sikkha, anupubba kiriya, anupubba patipada).1 The Buddhas are born to discover this ancient path. "The exalted one is the one who is the Discoverer of the undiscovered way, Revealer of the unrevealed way, Declarer of the undeclared way, Knower of the way, Wise in the way, Skilled in the way"

All the practical guidance and instructions given by the Buddha for removing mental conflicts caused by condition of unsatisfactoriness in life and for gain final peace and happiness, are to be found in the Eightfold Path.2 This ancient path is the Aryan Eightfold Path. The Buddha in the Maha Parinibbana Sutta, said “In whatsoever doctrine and discipline, Subhadda, the Aryan Eightfold Path is not found, neither in it is there found a man of true saintliness, of the first, or of the second, or of the third, or of the fourth degree.3 

The implication is clear that there is no such Eightfold Path in any other religion. It is called the Middle Path because it teaches us the way to avoid extremes. The Buddha never leaned on this side or that side .He avoided all extremes, whether of self indulgence or selfmortification; and in views of Eternity (Sassata ditthi) or Annihilation (Ucchedaditthi); or an origination views of Complete Indeterminism (adhiccasamuppanna)or Strict determinism (niyati sangativada)or even Fatalism or any other “ism” that tends towards extremes.

The Buddha preached the Dhamma avoiding all these ‘isms’. Therefore his doctrine is on one hand a Middle path (Majjhima Patipada)and on the other hand a Middle Teaching (Majjhima Desana). When we look into the history of religion in India we can easily see that there were two main “isms", namely, Eternalism and Nihilism. Almost all teachers of the time of the Buddha had been practising either of them. Of the two, I think Nihilism is very dangerous because it does not pave the way to ethics. Those who practised nihilism did not consider the moral behavior of a person. For instance take the cases of Ajita Kesakambala, and Pakudha Kacchana. They never taught a moral code for their followers. What they taught was to lead a joyful life today, because no beings are born again.

But the teaching of the Buddha was concerned with the moral and ethical way of life. This Path itself initiates a way of life. When we are mindful we are on the path. In our modern society people are always as busy as bees and they do not have the drive to practise the Dhamma in their daily life. Most of them say that they have no time to sit cross-legged in a corner and meditate to follow the path. What they want is to earn more and more money. Within one's life time one can earn a lot, sometimes what would be sufficient for a generation! But one must not be so greedy to get attached to whatsoever one earns. If we are concerned about ourselves we will strive to understand our own nature.

We are born to the world even without a piece of cloth for the body. All we could do was just to move our limbs and cry bitterly. But in the process of growing we try to grasp whatever is given or within our reach. In our child-hood we all are innocent and pure in mind. At that time every one is fond of us because of our pleasing ways. We have no hatred, enmity or jealousy towards others. As the heart is pure, the face is also pleasant and attractive. Unfortunately, when we grow up we start breeding all the evil and unwholesome thoughts.

Most of us do not have the habit of giving. We collect more and more material things instead. But the material things cannot provide us mental relief and contentment. By collecting many senseless things we begin to lead a purposeless and meaningless life. When the people are without direction ,society becomes a corrupt ,worthless, organism. Further with the advance of modern science and technology the world, has become an even more confusing place. Man seems to be enmeshed in all sorts of harmful ideas, views, opinion and ideologies. The law of nature (dhamma) is very far from man. For this society the Eightfold Path is incomprehensible.

Everywhere, everyone in general, is entangled with wrong views (Miccha Ditthi).What the whole environment communicates confuses man and, turns him away from any path of righteousness and right understanding. Therefore the Eightfold way of life is the very essence of human life. The Buddha, once declared "of all Paths the Eightfold Path is the best, of all truths the four Noble Truths are the best of all things passionlessness is the best, of men the Seeing One is the best".1 

When man is not mindful ignorance leads the way. By following wrong ways one reaches unprofitable states. Shamelessness and Recklessness follow such a condition. Then whole system of values goes wrong, and man becomes a tormentor, self-tormentor and a tormentor of others - (attantapa, parantapa). By being a self-tormentor and a tormentor of others he produces a wrong out look, a wrong outlook gives scope for a wrong aim, wrong aim for wrong speech, wrong speech for wrong action, wrong action for wrong living, wrong living for wrong effort, wrong effort for a wrong mindfulness, and wrong mindfulness gives scope for a wrong kind of mental satisfaction or wrong concentration.

The Buddha prescribed the right way in the Magga Samyutta of the Samyutta Nikaya.2 When man is wise and mindful enough knowledge leads the way, by the attainment of profitable states, a kind of ashamedness at wrong doing arises and there is a sense of self- restraint. Whenever knowledge leads the way and there is good sense, right view has scope. Right view gives scope for right aim, right aim for right speech, right speech for right action, right action for right livelihood, right livelihood for right effort, right effort for right mindfulness and right mindfulness gives scope for right concentration.

If we can understand the reasoning of the previous passage we can comprehend the Eightfold Path enunciated by the Buddha. That is:

Right
understanding

Right
Thought

Right
Speech

Right
Action

Right
Living

Right
Effort

Right
Mindfulness

Right
Concentration

In the next chapter I hope to deal with the Eightfold Path and study how it guides one to detachment (Anupadana).

___________________________
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CHAPTER 111

THE MIDDLE PATH, UPADANA AND ANUPADANA

The path rediscovered by the Buddha is the Middle Path which elaborates the fourth Truth of the four Noble Truths. It answers the question what must one do to get detached(Anupadana ). This Magga or Path represents the way of Buddhist life, through which one can reach the highest goal of one's life. The path, is named “The Noble Eightfold Path”(Ariyo atthangiko Maggo). Ariya does not mean a race or a class, but means excellent or Noble.

The Middle Path is the avoiding of extremes in all its dimensions. The Path leads to detachment is away from Upadana which also has three dimensions which I intend to discuss here in this Chapter. It is the way to Anupadana. 

The Eightfold Path is termed as "The best of Vehicles" (Brahmayanam), "Norm Vehicles" (Dhammayanam) and "unsurpassed for its victory in the battle" (Sangamavijaya).1 

Once a certain monk came to the Buddha and said "The holy life, holy life, is the saying, Venerable Sir, what is the holy life?”. Replying to him the Buddha said " The holy life monk is just this Aryan Eightfold Path". Destruction of lust, destruction of hatred and destruction of delusion are the aim of the life of a Buddhist monk. For the achievement of this, one must first be mindful and practise awareness or in other words, developmental thought (yonisomanasikara). The Buddha once said “O monks just as the dawn is the forerunner, the harbinger, of the arising of the Sun, even so possession of developmental thought is the forerunner, the harbinger of the arising of the Aryan Eightfold Path”.2 

The Magga Samyutta of the Samyutta Nikaya, repeats the Eightfold Path, as being Right view, Right aim, Right speech, Right action, Right living, Right effort, right mindfulness and Right concentration. This Eightfold path can be divided into three segments: namely, morality, (sila) Concentration (samadhi) and wisdom (panna). In the many books we read, we can see the three segments: wisdom, morality and concentration. But if that is the case, there arises a contradiction with the early teachings of the Buddha. It conflicts with the teaching of gradual progress (anupubba patipada) the Buddha mentioned. In accordance with the gradual teaching of the Buddha, morality always proceeds. It is the forerunner, the harbinger of the arising of the Aryan Eightfold Path.1 Morality concentration and wisdom are called “the three training" (tisikkha). These threefold training are referred to in higher morality (adhisila-sikkha) in higher mentality (adhicitta sikkha) and in higher wisdom (adhipanna-sikkha) which have to be undergone by the disciples of the Buddha according to the Samannaphala Sutta of the Digha Nikaya.2 So the three segments morality, concentration and wisdom is the order in which the Middle Path has to be trodden by each one who is willing to attain Enlightenment. The term 'path' is only a figurative expression and we conventionally speak of the path for treading. But in the ultimate sense there is no path. The eight steps signify eight mental factors. These eight factors are interdependent and interrelated. At the highest level they function simultaneously. They can not be practised and followed one after the other. When one is practising morality there is Concentration and Wisdom too, and vice versa.

As mentioned earlier, for the realization of the Eightfold Path, one must practise developmental awareness (yonisomanasikara) and skillfulness in analyzing the Dhamma (dhammavicaya).

According to the Culavedalla Sutta of the Majjhima Nikaya3 , this controversial question, "whether morality or the wisdom comes first", was put to Dhammadinna, the Nun who had attained Enlightenment. The question was put by a lay follower, ‘Vishakha.’

“Are the three segments arranged in accordance with the Aryan Eightfold way or is the Aryan Eightfold way arranged in accordance with the three segments?" Was the question. Answering the question the Nun Dhammadinna said “Friend Vishakha, the three segments are not arranged in accordance with the Aryan Eightfold Way, but the Aryan Eightfold Way is arranged in accordance with the three segments.” Explaining further She said "Whatever is perfect speech and whatever is perfect action and whatever is perfect way of living, these things belong to the class of Moral habit (sila). And whatever is perfect endeavour and whatever is perfect mindfulness and whatever is perfect concentration, these things belong to the class of Concentration. And whatever is perfect view and whatever is perfect thought, these belong to the class of Intuitive Wisdom.1 

One should not wait for years and years or the next birth to experience this truth. That is to be practised in our daily life and to be experience within this life time itself, today, now itself. Whether we work, talk or joke, if we can be mindful, always we are in the path. Morality (Sila) Concentration (Samadhi) and Wisdom (panna) emerge at any time we apply attention to our actions. We are free to apply this Eightfold Path to our activities here and now. Those who can tread the path can reduce and extinguish suffering. ‘Suffering’ or ‘unsatisfactoriness’ is the main characteristic of the World. The Buddhas know it well and reveal it to the human and divine beings alike .In the path:

1. Right understanding--- is understanding the four Noble truths

2. Right thought---is having thoughts free from desire, ill-will, and cruelty

3. Right Speech ---is abstaining from false speech, slander, harsh speech and idle chatter

4. Right action---is abstaining from killing, stealing or indulging in irresponsible sex

5. Right livelihood---is not engaging in work or activity that brings harm to others (fishing, hunting, contributing to military activities, trading in arms etc.).

6. Right effort---is the effort to overcome unwholesome tendencies and promote wholesome ones

7. Right mindfulness---is self-awareness of both mental and physical dimensions of our experiences.( When we walk we are mindful of the experience of walking. When we feel unhappy we are mindful of the feeling and the images associated with it.)

8. Right concentration---is the concentration used in meditation and associated with wholesome (kusala) states of consciousness (i.e. cultivation of goodwill, development of renunciation of desires and the obtaining of a clear understanding)

Mr.John A. McConell, a Buddhist peace-maker, in his work "Mindful Mediation" has applied the Eightfold Path for the resolution of conflict in society. He points out that the teaching of the Buddha is to be aware of the present moment. We all can apply the Dhamma to our daily activities. He sees the significance of applying the fourth truth as a path to establish peace in society. He says "We should recognize that the Dhamma (the Buddha's teaching) challenges us to let go of habitual ways of coping with conflict, to get closer to experience and to experiment with peace. Thus we can apply the four truths to conflict".1 

This truth of the Path has been compared to medicine by the Commentator, Buddhaghosha (Vis.XV1). The Path is to be followed by the seeker of the truth. But it does not mean that it is to advance step by step in the sequence of the enumeration until, after successively passing through all the Eight stages one gains the Enlightenment of Nibbana. All these factors should be developed simultaneously. They will culminate in Nibbana. The Ariya Magga is the Path or Magga which is marked out by the Noble Ones. They are those who have realized one of the Eight Stages of Holiness. i.e. the four Supramundane paths (Magga) and the four attendant Supramundane Fruits (Phala) of these paths. They are eight stages .They are as follows:

1. The path of Stream-Winning (Sotapatti Magga)

2. The Fruit of Stream - Winning (Sotapatti - Phala)

3. The path of once - Returning (Sakadagami Magga)

4. The Fruit of once-Returning (Sakadagami Phala)

5. The path of Non-Returning (Anagami-magga)

6. The fruit of Non-Returning (Anagami Phala)

7. The path of Holiness (Arahanta Magga)

8. The fruit of Holiness (Arahanta Phala)1 

Summarizing, there are 4 Noble Individuals (Ariyapuggala) : The stream Winner (sotapanna). The once Returner (Sakadagami) The Non-Returner (Anagami).And The Holy one (Arahant).

After the disappearance of the three fetters the monk has won the stream (to Nibbana) and is no more subject to rebirth in lower Worlds and is firmly established and , destined for full Enlightenment.

After the disappearance of the three fetters and reduction of greed, hatred and delusion, he will return only once more; and having once more returned to this world he will put an end to suffering.

After the disappearance of the five lower fetters he appears in a higher world and there he reaches Nibbana without ever returning from the world. Finally the extinction of all Cankers (Asavakkhaya) he reaches already in this very life the deliverance of mind, the deliverance through wisdom, which is free from Cankers and which he himself has understood and realized (Arahant).

All problems in our life ultimately can be reduced to the problem of suffering. Thus what we need is a way to stop the problem of suffering Thus what we need is a way to stop the problem of suffering irreversibly. For this purpose, when we investigate and evaluate, we come across the three criteria as the standard for evaluation. First, one should have a full and accurate picture of the range of suffering. If it gives us an incomplete or defective vision then whole investigation will be flawed. Therefore in this stage one should be mindful to recognize its various qualities and dimensions. Just as a good doctor who is well aware and make a full and correct diagnosis of the illness. He sees symptoms but he needs to understand more things. He goes to roots and inner working of the illness and treat the cause. Since the doctor is keen and vigilant he is able to understand all the symptoms and roots. Likewise, the seeker of truth should be mindful and vigilant to understand what is suffering.

At the second stage, critical analysis is needed. Here one must use one's knowledge of analysis and synthesis for the realization of the causes of suffering. Then he would be able to realize the functioning of the six roots of mental phenomena, Viz.: greed, hate, delusion (Lobha, doss, mho) and detachment, hatelessness, and clarity of mind (alobha, adosa, amoha).

The third stage provides a method to cut off suffering by eradicating its causes (six roots of action-hetu). The Buddha taught that the psychological processes which produce suffering can be transformed, without remainder, into wholesome processes that yield health and enlightenment. The fourth stage is an arrival at the fulfillment of the Path. 

According to the Gopakamoggallana Sutta of the Majjhima Nikaya,1 the Buddha was the arouser of the unarisen path, the producer of the unproduced path, the declarer of the undeclared path, the knower of the path, the finder of the path, the one skilled inthe path.His disciplesnowabidefollowingthatdiscoveredpath and has become possessed of it afterwards (so hi brahmana bhagava anuppannassa maggassa uppadeta, asanjatassa maggassa sanjaneta, anakkhatassa maggassa akkhata, maggannu, maggavidu, maggakovido, magganuga ca pana etarahi savaka viharanti paccha samannagatoti).

This path is called Middle path (Majjhima Patipada) because it steers clear of two extremes; one is the extreme of indulgence in sense pleasures, trying to extinguish dissatisfaction by gratifying desire. The gratification of desire gives pleasure, but the enjoyment won is gross, transitory, and devoid of deep contentment. Thus the Buddha describes the indulgence in sense pleasures as low, common, worldly, ignoble not leading to the goal (hino gammo pothujjaniko anariyo anattha sanhito). 

The other extreme is the practice of selfmortification, the attempt to gain liberation by tormenting the body. This approach may stem from a genuine aspiration for deliverance, but it works within the compass of an error that renders the energy expended barren of results. the error is taking the body to be the cause of bondage, when the real source of trouble lies in the mind-the mind obsessed by greed, aversion and delusion.

To rid the mind from these defilements the mortification of the body is not only useless but also debilitate and impair the needed instrument. Thus the Buddha describes this second extreme as painful (dukkha) ignoble (anariyo) not leading to the goal (anatthasanhito).1 

According to the Dhammadayada Sutta of the Majjhima Nikaya, the Eightfold Path is called the Middle path or Middle Course because the two ends of greed and ill will do not touch it, in other words , it is free from them.2 It is clear that the Path is the Middle Path because it takes neither extreme in the world. The Buddha invariably instructed his disciples to follow this Path for the realization of Nibbana. In the Dvedhavitakka Sutta, instructing the disciples he compared the Eightfold Path to what is secure, safe, and leading to rapture. And further he said "These monks are the roots of trees, these are empty places, meditate monks, do not be slothful, be not remorseful later, this is our instruction to you".1 As he knew the path he revealed it to the followers who sought the path to the Enlightenment.

The teaching of the Buddha is both a Middle Path as well as a Middle Doctrine . The Middle Path is the Eight fold Path and the Middle Doctrine has been proclaimed by the Tathagata in the Kaccanagotta Sutta of the Samyutta Nikaya.2 

According to this Sutta the Buddha pointed out the two extremes of views which should be avoided by those who want to see things as they really are. The two extremes are existence (atthita) and non-existence(natthita) . The Buddha teaches the Dhamma avoiding these two extremes. The most important fact of this Sutta is the Buddha’s admonition relating to right view(sammaditthi). It is the first stage of the Eightfold Path. Some might rush to say that the two aspects, Middle Path and the Middle Doctrine are entirely different and the teaching should be understood in keeping with the context. But there is a fine explanation in this Sutta on Samma Ditthi. Therefore it is useless arguing in that way, because the teaching of the Buddha gives one taste, i.e. the taste of freedom(vimuttiraso).3 

The Buddha described that the one who with right insight see the arising of the World, as it really is, does not hold with the extreme of non-existance of the world ;and the one who with right insight see the passing away of the world, as it really is ,does not hold with the existance of the world(loka samudayam ca kho Kaccana yathabhutam sammappannaya passato ya loke natthita sa na hoti. Lokannirodham kho Kaccana yathabhutam samappannaya passato ya loke atthita sa na hoti). 

"Everything exists: this is one extreme. Nothing exists: this is the other extreme. Not approaching either extreme the Tathagata teaches you the doctrine of the Middle Way" (ete te ubho ante anupagamma majjhena tathagato dhammam deseti). The teaching of the Buddha is not to attach oneself to, but to detach oneself from all kinds of views and extremes.

Being ignorant, man attempts to grasp things as his own and falls into wrong view (miccha ditthi). But if he does not go after things, being mindful and wise, then he would never want to grasp them as his own or as his self (atta).

In everyday life, as average people we unconsciously attach ourselves to many things in the world. By seeing things we attach ourselves to them as they are beautiful and attractive. Sometimes we suppose that they are profitable. When we see an object we first see it as a whole and then in its parts. That is the nature of our mind. For instance, a youngster sees a lass coming towards him. At a glance he does not see the beauty of her hair or teeth. He sees her as a whole. It is only afterwards that he begins to think of her as component parts of face ,teeth, smile, physique and so forth. Though we, for the common sense, say that it is he who sees the lass. It is not really he, but his consciousness which impinges the object in his presence.

In the Madhupindika Sutta of the Majjhima Nikaya, how we grasp things is explained briefly but very clearly. According to the explanation visual consciousness arises because of eye and material shapes; the meeting of the three is sensory impingement; feeling are because of sensory impingement what one feel one perceives; what one perceives one reason about , what one reasons about obsesses one, what obsesses one is the origin of the number of perceptions and obsessions which assail a man regarding the past, future, and present.1 

Thus sensory impingement that takes place every moment is very important for understanding the teaching of the Buddha. According to the above account a youngster reacts to every aspect of the lass and regards them it as beautiful or ugly. If he takes her as beautiful 

He wants to “grasp” her , and if he decides she is ugly he rejects her. But the teaching of the Buddha encourages us to see a thing as it really is. So one must strive to see it as it really is. But how should we do so, is the question? The Buddha’s answer is to be mindful and wise. This mindfulness and wisdom should be practised at the time of contact (phassa),that is when sensory impingement takes place. (tinnamsangati phasso). If the person is not mindful and wise at the time of contact it becomes a “blind contact”, and “blind contact” leads to “blind feeling” which produces “a blind desire” for attachment(Upadana).

At this point I wish to make a fine distinction between three senses implicit in the word “Upadana”. We render it usually with three different words in English. One is “attachment”, two is “grasping” and three is “clinging”. I want to see these three words as rendering three different aspects of Upadana. There is the element of “adhering to” which is “attachment”. Then follows a “wanting desperately” which is “grasping”, and finally a “not letting go” which is “clinging”. That is how attachment (upadana) arises in one's mind.1 

We see, hear, smell, taste and touch ,through our consciousness and if we are not mindful at the time, instinctively we get attached to or reject. Negatively, not being mindful means positively that we are ignorant. Venerable Buddhadasa, a leading Buddhist monk of Thailand, very clearly points out this teaching of the Buddha on attachment, in his work "The meditative development of mindfulness of breathing.” He says "If in the moment of contact we have adequate mindfulness and wisdom to govern the contact correctly, then there is no way , no room, and no chance for ignorance to arise. If the phassa is an ignorant one, we will call it blind contact or ignorant contact. Such contact will give birth to blind feeling, feeling with ignorance. Such feeling will give birth to ignorant want or blind want and desire (tanha). Such want will give birth to attachment (upadana)".

This attachment is nothing but grasping things as ‘I’, ‘my’, or ‘mine’. All worries and unhappiness come from one thing, namely “upadana”. Big or small we grasp them all and we undergo untold suffering . The Buddha once himself said summarizing his teaching that his teaching was not to grasp in any way (sabbe dhamma nalam Abhinivesaya). Grasping arises from a misunderstanding about the things. It is like someone who grasps a snake thinking that it is a fish and refuses to let go. The snake turns and bites that person causing his death. He comes to his death as a result of grasping the snake thinking it to be a fish. That is the way of all grasping.1 

Whenever a person grasps something wrong, everything goes wrong. That is miccha magga (wrong path).It is very dangerous to hold a thing from the wrong end. According to the Alagaddupama Sutta of the Majjhima Nikaya, a monk who had formerly been a Vulture killer2 grasped the Dhamma from the wrong end and said that in so far as he understood Dhamma taught by the Buddha, there was no stumbling -block at all. Several monks heard this and cautioned him, but he was not ready to correct himself . Finally it was reported to the Buddha and the monk was summoned by the Buddha. Addressing him the Buddha said "You foolish man, you not only misrepresent me because of your own wrong grasp, but also injure yourself and give rise to much demerit which will be for a long time to your woe and sorrow.3 

Explaining the peril of attachment, the Buddha said "Monks it is like a man walking about seeking after a water-snake, searching for a water-snake, looking about for a water-snake. He might see a large water-snake, and he might take hold of it by its coil or by its tail, the water-snake, having wound round him, might bite him on his hand or arm or on another part of his body, from this cause he might come to dying or to pain like unto dying. What is the reason for this? Monks it is because of his wrong grasping of the water snake. Even so monks, do some foolish men here master Dhamma" .So it follows that the Buddha has never taught his disciples to grasp any thing in the World. He saw it as an end, extreme, which clouds the path to deliverance. Disclosing the parable of the Raft, the Buddha pronounced that even the Dhamma taught by him was only for crossing over, not for retaining.1 Therefore, that is not to grasp but only to understand life as it really is. 

The crucial point in the teaching of the Causal Law (paticcasamuppada)2 as mentioned earlier, is contact (phassa) when one should be mindful and wise. If one is mindful at that moment one can change the process of response. There is no blind contact then, only wise contact and wise feeling emerge. That is the cessation of wrong view and ignorance. There is then, no attachment. That is the starting point of a new cycle of conditioning (paticca samuppada), where one can very well understand the nature of impermanence, unsatisfactoriness and soullessness.

So it is now clear that the teaching of the Buddha is not to end the death, but to end birth. “From the arising of birth follow old age and death. From the ceasing of birth come about the ceasing of old age and death". The Buddha realized this truth as the Path (Magga) leading to the ceasing of old age and death.3 Once the Buddha, revealing the cause of suffering, declared:

"Then to me.. came the thought... what now being present does decay and death come to be? What conditions decay and death ? Then to me... came.... comprehension and insight: with birth then there is decay and death. Decay and death is conditioned by birth.

What conditions birth? When there is becoming then birth comes to be.. When there is grasping then becoming comes to be.. when there is craving then grasping comes to be... when there is feeling then craving comes to be.... when there is contact then feeling comes to be.. when there are senses then contact comes to be... when there is name and form then senses come to be ... when there is consciousness then name and form come to be ... when there is sankhara then consciousness comes to be ... when there is ignorance then sankhara comes to be.. sankhara is conditioned by ignorance.

Such verily is this sankhara conditioned by ignorance and the rest. Even so is the arising of this entire mass of suffering. Coming to be! coming to be! At the thought there arose in me regarding things not taught before, vision....knowledge, insight...and light.."1 

For this study of the Middle path, we should further examine the two extremes which were avoided by the Buddha in his first sermon as extremes. The extreme of sensual indulgence was completely avoided by the Buddha. The terms used in this explanation reveals his disconsolateness over this extreme. Hino (low) gammo (coarse) pothujjaniko (the way of the ordinary people) anariyo (unworthy) anatthasanhito (unprofitable) are the terms which have been coined by the Tathagata in this context.

When we examine this extreme of sensual indulgence, we can see that it falls into the category of eternalism (sassatavada). Having taken on the illusive notion of the everlasting, we indulge in sensuous gratification.We grasp many objects as our own and see only the optimistic side of life.Taking things tobe part of ourselves, thinking that we are like this and like that, forming images of ourselves in our mind leads to the ‘I’ concept or grasping. It is because of this concept we are attached to every thing every where. Thus our mind become heavy and burdensome with all this. For the elimination of this, one should come to the first stage of Saint-hood. "The objective of living a holy life in Buddhism is to enable the mind to give up unskillful grasping. When the mind is free from attachment there is nothing to keep it spinning on in the cycle of birth and death; so the whole process comes to a stop or rather becomes World transcending, free from the world. The giving up of unskillful clinging is, then, the key to Buddhist practice" once said Bhikkhu Buddhadasa.1 

At this juncture, I think it is not improper to look into some matters in our society of today. Most people in the cities do not think of even their nearest neighbour. What they want is to earn more and more money, and possess material goods and luxurious items for their future or temporary pleasure. They do not think of other people. Their prime aim is to enjoy a luxurious life by pleasing and deceiving their five senses. But they do not know that it is an extreme, which leads to consumerism and also to incurable diseases that have never been heard of before. This sort of life leaves behind us only disgust and disappointment. Only those who are wise enough to see things realistically in society tend to lead a righteous life within our short duration of time.

However this sensual indulgence is vulgar and unquenchable. Having gratified one’s sense in various ways and means one becomes a slave to one’s senses and on account of that one tends to entertain more and more. He lives as an eternalist, believing in a permanent soul and a saviour. Buddhism does not agree with the concept of a permanent soul and a saviour. It states “ just as when the parts are rightly set, the term “chariot” is used, so when there are the skhandhas, are present it is the convention to say “being” . That is what is taught in modern science too. Hence we can make it clear that as long as we are in the process of grasping we are in the wrong Path.

In the Brahmajala Sutta of the Digha Nikaya, the Buddha, once stated that there were some recluses and Brahmins who were eternalists with regard to some things,and in regard to others non-eternalists, who on four grounds maintain that the soul and the world were partly eternal and partly not (santi bhikkhave eke samanabrahmana ekacca sassatika ekacca assassatika, ekaccam sassatam ekaccam assasatam, attanam ca lokanca pannapenti catuhi thanehi).1 And in the same discourse the Buddha described another sect of recluses and brahmins who held the doctrine of happiness in this life. (santo bhikkhave eke samana-brahmana ditthadhamma nibbanam pannapenti). They were the direct eternalists who practised sensual gratification i.e. attachment (upadana).

They believed that whenever the soul in full enjoyment and possession of the five sense pleasures indulges in all its functions, then the soul attains the highest bliss of Nibbana, in this visible world. But the Buddha rejected it as being a path to Nibbana. Thus sensual indulgence leads to eternalism which never paves the way to the realization of the Truth.

On the other hand self mortification is also an extreme. In his first sermon, the Buddha explained it as painful (dukkho) unworthy (anariyo) and unprofitable (anatthasanhito). As said earlier, sensual indulgence leads to eternalism. But self mortification leads to nihilism. Nihilism (ucceda ditthi) is the direct opposite of eternalism. The Buddha, in many ways, has avoided these two extremes. Self mortification was practised by many recluses in Buddhist times as Jainas and Ajivakas. In many discourses the Buddha has described the uselessness of practising severe austerities for the eradication of defilements.

In the history of religion in India , the records indicate that asceticism was a regular religious mode practised in almost all sects, Brahmin, Jaina and Ajivaka. It apparently existed in early Vedic life as a prerequisite of the religious life. The theory of Varnashramadharma ,indicates the need of adopt in the third and fourth stages of life the pursuit of the renunciation goal.

"The third stage is that of a hermit who practised qualified asceticism by observing penance, sometimes with his wife, in a forest and in the fourth stage he took to full-fledged Sannyasin and wandered about quite alone as a mendicant entirely absorbed in bodily mortification and spiritual contemplation."1 

In accordance with some scholars asceticism and yoga were practised in the Indus Valley Culture along with the cult of Siva as Pasupati and Yogin.2 They, the non-Indu-Aryans, saw the dark and gloomy side of life, and so austerities were more congenial. On the other hand, the Aryans saw the brightness and optimism of life, as reflected in the Hymns of the Rgveda. Even though asceticism had been practised by many mendicants in many religious sects throughout the history of religion and Philosophy in India, the Buddha never permitted severe austerities, though these were practised once by himself through which he gained nothing except physical and mental weakness.

The Buddha recognized it as an extreme. He who ushered in a new epoch is religious orders, repeatedly revealed what his life before the Enlightenment was and how he practised asceticism following many methods of severe austerities .3When we investigate asceticism in the scope of Buddhism, focusing on the life of the Buddha, we see his complete dissatisfaction with the teaching of asceticism that brings harm to oneself. Practising asceticism, he had to struggle hard. Once he said that he sat setting his teeth and tongue pressed against the palate. Sometimes even stopping breathing.

"I became an ascetic, the foremost ascetic, I became loathsome, the foremost loathsome one; I became a detester, the foremost detester, I became aloof, the foremost aloof one. In this Sariputta, there was this condition for me through asceticism. I was unclothed, flouting life's decencies, licking my hands after meals.... I took food only once a day, and once in two days and once in seven days... I was one who subsisted on forest roots and fruits, eating the fruits that had fallen.... I wore cloths of bark.. I became one who stood upright refusing a seat. Thus in many a way did I live intent on the practice of mortifying and tormenting my body." 1 

It is interesting and fruitful to read about the life of the Buddha before his Enlightenment. he also had to undergo these extremes because of ignorance and craving. Explaining very clearly the nature of his life before the Enlightenment, in the Maha Sihanada Sutta of the Majjhima Nikaya the Buddha said "If I saw a cow-herd or a cattle-herd or a gatherer of grass or sticks or anyone roaming about for bulbs and roots and so on, I fled from grove to grove, from thicket to thicket, from low ground to low ground, from high ground to high ground. What was the reason for this? I thought 'Do not let them see me, do not let me see them. This then was for me, Sariputta, aloofness.

Then I Sariputta, having approached on all fours those cow-pens that the cows had quitted, the cow-herds having departed, I subsisted there on the droppings of the young suckling calves. So long as my own dung and urine held out, I subsisted on that. This then was for me, Sariputta, the partaking of the great filth of things. Then I Sariputta having plunged into a terrifying forest thicket, stayed there. It came to be said of a terrifying; forest thicket, because it is so terrifying; Whoever, not rid of attachment, enters that forest thicket, his hair stand on end. Then I Sariputta, during the cold winter nights, between the nights, in a time of snowfall spent such nights as these in the open air, and the days in the forest thicket. I spent the days of the last month of the hot weather in the open air, the nights in the forest thicket. Then Sariputta, this verse, never heard before, occurred spontaneously to me.

“Now scorched, now cold, alone in terrifying forest, Naked and sitting fireless,the sage is intent on his quest.”Then I Sariputta, lay down to sleep in a cemetery,leaning on a skeleton.Cowherd boys, having come up to me, spat and staled on me, and showered me with dust and stuck twigs into my ears.”

The Buddha realized such severe austerities as pure austerities and proclaimed in his first sermon itself that it was an extreme and the Way to Nibbana lay only through the Middle Path.

Let us now dwell on how this self mortification becomes instrumental for the arising of revulsion which is the direct opposite of attachment. Self mortification means overcoming bodily desires. Being religious ones some people strove hard to torment their body in order to eradicate the soul .But it was unsuccessful because, by torturing oneself can not realize what truth is. Martyrdom does not bring about by any means purification of one's mind. Mental and physical torture, by all manner of means, was condemned by the Buddha. It is true that once he himself had to practice austerities. However, after practising them, he disclosed their uselessness for truth. 

When we consider on feeling, whatever contact we make, produces feeling. It is the second of the five groups of existence. According to its nature it can be divided into five classes: 

1.Bodily agreeable feeling (kayika sukha vedana) 2.Bodily disagreeable feeling (kayika dukkha vedana) 3.Mentally agreeable feeling (cetasika sukha vedana)4.Mentally disagreeable feeling (cetasika dukkha vedana)5.Indifferent or neutral feeling (adukkha asukha vedana).1 In many discourses, feeling is explained as threefold; Pleasant feeling, painful feeling, feeling that is neither painful nor pleasant respectively.2 

Feeling which is pleasant brings pleasure while painful feeling brings pain. These two equally lead man to extremes. The former to sensual indulgence and the latter to self mortification. So with regard to the teaching of the Buddha these two do not pave the Way to the truth, that was taught by the Buddha. In our daily life we experience these two extremes. The teaching of the Buddha is to be practised at present. It is not for the World after death. So the Middle Path is to be put into practise in every moment of our life.

Some unacquaintedly try to push the results of our wholesome and unwholesome Actions to the next life and like to remain doing something for their temporary pleasure. They always keep aloof from the dhamma, probably they respect the dhamma keeping Dhamma books on beautiful shelves and in cupboards. But the Dhamma taught by the Buddha is not for keeping on the shelves or in cupboards. It is to be practised and set in motion in our present day life. There is no entrance to the path without right understanding of this .

It is regrettable to say that even many monks today do not use Dhamma books and do not practise meditation with the idea of realizing the Dhamma. Most are engaged in many worldly activities for their personal satisfaction, or for the satisfaction of their devotees. They are, sometimes, greedily attached to temples and properties. They need many material items such as very large TV sets, radios, Cassette recorders etc. But it is completely the wrong path. The clear path is full of dust for them. Since they do not put Dhamma into practise there is no Dhamma in their hearts. So they are often deviate from the monastic life.

The Buddha never wanted his disciples to be restricted to forest, refusing all the items, which are utilized by the people. His aim was only to keep monks mentally aloof from them. Monks can use the above mentioned items, if they need to , but they should rightly understand the use of them and should not be deluded and attached to such things. One advice of the Buddha to monks is to abide in the Dhamma, delight in the Dhamma, contemplate the Dhamma and bear the Dhamma well in mind. But even the Dhamma should not be clung to. The Dhamma was taught by the Buddha only for the purpose of crossing the Ocean of Samsara. Relating the parable of the Raft. The Buddha said "Dhamma is taught by me for crossing over, not for clinging to it. You monks, by understanding the Parable of the Raft, should get rid even of right mental objects, all the more of wrong ones."1 

Always his kind and compassionate instruction for monks was to put away what was not theirs. “What monks is not yours? material shape monks is not yours. Put it away, putting it away will be for a long time for your welfare and happiness,” he said. What we all are attached to are certainly not ours. Thinking what we are existing in the world to do our duties and obligations, we all are in the process of “grasping”, one dimension of upadana. We have this concept because of the prevalent conception of soul or self. For the eradication of this soul concept one should cultivate one's insight. By cultivating insight he sees things as impermanent. That is right understanding, which shows one the Middle path. When one is following the Middle Path, one can see, and cultivate virtue, concentration, and wisdom. This path is not in the books but in the heart of men. The whole teaching of the Buddha could be included in the Middle path that which leads to the cessation of suffering. Dhamma is to be realized in our fathom-long body, within five aggregates .It is only through insight meditation that one can realize the Dhamma. When we are attached to our body, feeling, perception, mental formations and consciousness or material and immaterial things in the World, we cannot see and practise insight meditation leading to Anupadana. 

The Buddha realized the Dhamma only through the achievement of a state of detachment and thereafter he revealed what he penetratively understood through his wisdom. The path shown to us is that same path he knew ,i.e. The Ancient Path leading to Anupadana .

As we want to tread the path to the destination of Nibbana we should be well aware of the right path, else we too will be just following the crowd and we may go astray and miss the true aim. Today in modern society, people of many countries have dedicated themselves to find this path to deliverance. They practise meditation through various methods. They strive to investigate the path. By all these efforts, all of them approach the Path little by little. Walking the path is a long-term process. 

But some exceptional individuals are capable of achieving the final victory without much tarrying. In human society every one thinks in terms of individual benefit, in terms of "me" and "mine" and this kind of thinking conforms with human nature, but it conflicts with the principles of the Dhamma. We think in this manner because of ignorance it does not help us obtain emancipation.

Material progress in the world has no limit. But there is a clear end to the progress of spiritual achievement, the ultimate goal. When we cultivate mindfulness and develop our mind which leads to insight, we can reach seven stages of purification.1 When one progress on this path one can realize the true nature of all compounded things the characteristics of which are impermanence, unsatisfactoriness and soullessness. 

The Buddha said "when a man sees with insight that all compounded things, are transient, he becomes fed up with them as unsatisfactory, that is the path to Nibbana”. 2 When one is able to comprehend things as impermanent one can comprehend that they are also unsatisfactory and substenceless. There is no permanent entity called “self” or “soul”. Those three are the main characteristics of life which is the philosophy expounded by the Buddha.3 Ajahn Buddhadasa in his work (Hand book for mankind) says that the ten skillful Actions (dasa kusala kammapatha) was preached by the Buddha for the attainment of Nibbana by lay people whereas the Eightfold Path for people with more than average degree of understanding. He points out that the objective of both is happiness. 

In the Eightfold Path, when one has a proper understanding of the three characteristics of existence of compounded things one naturally moves towards the control of bodily, verbal and mental behaviour. 

That will be right behaviour. Since he has embraced right view he can not possibly do wrong things bodily, verbally or mentally. That power of understanding acts as a check. 

If one can properly understand and perceive the three characteristics of existence one does not surely have wrong thoughts or wrong aspirations even where one is not liable to become obsessed with wrong things. Actions then based on true insight are always right actions. Thus morality, concentration and wisdom develop one's mind perfectly.

When one practises the ten wholesome Actions constantly one can progress in insight because that is the right way to walk the path. Ultimately one can reach the peak attaining insight into transience (anicca) unsatisfactoriness (dukkha) and non-selfhood (anatta). This process of developing one's insight is every one's own. Everyone can do it little by little, step by step, in his daily life. If we are mindful and conscious enough we can walk the path all the time, with every breath we take every second, every minute. It is only through practise of concentration and wisdom that one can achieve one's success.

The Middle Path is to be practised by one self to eradicate clinging (upadana). The method is as we mentioned earlier based on three practical steps, namely Morality, concentration, and wisdom. These three are known collectively as the Threefold Training (tisikkha). The first step is Morality (sila) ,in its simple meaning , suitable behaviour, which is coded in the form of five precepts, eight, ten, or 227.

The second step of the Threefold Training is concentration (samadhi). There are two characteristics of being concentrated. They are tranquillity and one pointedness, where one can experience peaceful complete realization. The Samannaphala Sutta of the Digha Nikaya explains the states of a concentrated mind as follows:

"With his heart thusserene made pure,translucent,cultured, devoid of evil,supple, ready to act, firm and imperturbable, he applies and bends his mind to the modes of the Wondrous Gift."1 It should be emphasized that in this context "ready to act" (kammaniya) is one vital factor or quality of mind. Simply “suitable for work” is the meaning. So the second step of the Eightfold Path deals with the mind which is suitable for work in a dharmic manner, namely, that neither the doer nor the others encounter any adverse effect. If the people in society can work with this kind concentrated mind the whole of society will be righteous. This concept is not just a delusion but can be put into practice in life.

The third aspect of the Training is wisdom (panna), the training leads to compete right knowledge and understanding of the true nature of all phenomena. Whatever things we receive through our senses are not truth. In our experience, most of us cannot see thing in its natural form. No sooner we see and object we hurry to come to liking or disliking to it. At the same time, either attachment or revulsion takes place. Those who attached to objects do not see their real beauty, instead they are deceived and suffer by craving to be the possessor of them. But unfortunately no-one can possess anything in the World for ever, because every thing is changing unceasingly.

Revulsion, on the other hand, repeatedly hurts man’s heart for it is the rejecting of things that are not suitable for his way of life. But those who neither attach to things nor repel things are invariably liable to stand aloof and be detached (Viveka). They practise equanimity (Upekkha), avoiding both love and hate towards any object in the World. That is how one should see the real nature of things like a bunch of flower, a pretty girl, a posh car and even an ugly face etc. There one should not note their discrepancies by discriminating one from another. If one is developing one’s wisdom one can see the object and its beauty as it is, without attachment or revulsion. 

With regard to right understanding, in the Maha Vedalla Sutta of the Majjhima Nikaya,1 The Ven. Sariputta, addressing the Ven. Kotthitha said that there are two conditions for bringing right understanding into existence. They are :

1. The Utterance of another person, and

2. Wise attention 

Again the Ven. Kotthitha put this question.

Q:- Friend, by how many factors is right view assisted when it has deliverance of mind for its fruit, deliverance of mind for its fruit and benefit, when it has deliverance by wisdom for its fruit, deliverance by wisdom for its fruit and benefit (katihi panavuso angehi anuggahita sammaditthi vimuttiphala ca hoti ceto vimutti phalanisansaca pannavimuttiphala ca hoti pannavimutti phalani sansacati)?

Answering the question of the Ven. Kotthitha, the Ven. Sariputta said:

A:-Friend, right view is assisted by five factors when it has deliverance of mind for its fruit, deliverance of mind for its fruit and benefit, when it has deliverance by wisdom for its fruit, deliverance by wisdom for its fruit and benefit. Here, friend, right view is assisted by virtue (silanuggahita),learning(sutanuggahita), discussion (sankhata nuggahita),serenity (samathanuggahita) and insight (vipassananuggahita).1 

In another discourse, referring to right understanding Ven. Sariputta himself disclosed that when a disciple of Aryans comprehends unskill and unskill’s root, and comprehends skill and skill’s root, to that extend, a disciple of the Aryans comes to be of right understanding, one whose view is upright, who is passed of unwavering confidence in dhamma, one who has come into this true dhamma. (yato kho avuso ariyasavako akusalanca pajanati akusala mulan ca pajanati kusalan ca pajanati kusalamulan ca pajanati ettavatapi kho avuso ariyasavako samma ditthi hoti. ujugatassa dittheva dhamme aveccappasadena sama nnagato agato imam saddhammanti)2 

As it is elaborated in the Sammaditthi Sutta of the Majjhima Nikaya the Eight fold Path is the path leading to the stopping of sustenance. There are four kinds of sustenance for the stability of beings who have come to be or those who are seeking to be. They are material food, coarse or fine (kabalinkaro aharo), impingement(phasso aharo),volition(manosancetanaharo), and consciousness (vinnana aharo).The uprising of craving causes the uprising of these four kinds of sustenance, and with the stopping of craving comes about the stopping of these forms of sustenance. 

The objects in the world, invite to our consciousness to come and see, then the conciousness impinges on the object where it by craving tries to “grasp” as if it is something permanent. But nothing is permanent in the world. As long as we take this sort of sustenance or nutriment our five faculties of existence remain as a being, and in the same way when taking of nutriments through the six senses is stopped the ceasing of sustenance takes place.

Consciousness is the lord of the Kingdom of being. Beings are born, exist and demise with the dynamic constant concurrence of consciousness. This lord rules the whole World (man). In the Kinsukopama Sutta (Judas Tree) of the Samyutta Nikaya, the Buddha explained very beautifully and comprehensively how it rules and comes to realize the Message of Truth (Nibbana). According to the Sutta a certain monk went to see another monk and asked a question “How far is a monk’s insight fully purified?” Answering, the other one said “when a monk understands the arising and the destruction of the six fold sense-sphere, as it is, to that extent is his insight fully developed”. But the one who questioned was not satisfied and went to another one and asked the same question. Then he replied “when a monk understands the arising and destruction of the five factors of grasping, as they really are, to that extent his insight is fully purified”. Still the monk was not satisfied and went to still another and put the same question. Answering, he said that when a monk understands the arising and the destruction of the four great essentials, as they really are, to that extent is his insight fully purified. But even then he was not satisfied, with the reply. So he went to yet another monk and put the same question. Responding to that he said that when a monk understands, as it really is, that whatsoever is of a nature of arising, all that is of a nature of ceasing, to that extent his insight is fully purified. 

Thereupon, the monk who was not satisfied with the given answer went to see the Buddha and disclosed the whole story about his question and answers. At the same time he put the same question to the Buddha himself. Explaining very beautifully the Buddha said “Suppose, a man had never seen a Judas tree. He went to a certain man who had seen one, and approaching him asked “what sort of thing is a Judas tree, Master. ”?Suppose he replies“well ,my man, the Judas tree is blackish, something like a charred stump” for the time being the Judas tree is to him as that other man sees it.

The man is not satisfied and goes to another man and puts the same question. He replies “why, my man, a Judas tree is stripped of its bark. It has its pods burst, something like an acacia tree”. So, for the time being, the Judas tree is to him as that other man saw it. Well, the man is not satisfied with the answer and goes to still another man who had seen the tree and puts the same question. The man, answering, says ‘well my man, the Judas tree is reddish, something like a lump of flesh, for the time being the Judas tree is to him as that other man saw it.

Well the man is not yet satisfied with the answer and goes to another man and puts the question. That other replies “well my man, the Judas tree is very thick-leafed. It gives a close shade, just like a banyan tree” So, for the time being a Judas tree is to him as that other saw it. The Buddha explained, just so brother, according as the insight of those good folk is fully purified, in accordance with that they give their explanation of it. In the same way brother, the insight of these worthies is fully purified according to their several bents, and they give their explanation accordingly. 

Explaining the parable, The Buddha further said “It is even as some Rajah’s border-town, brother strongly built with walls and towers and having six gates to it. This town has a wise and watchful warden of the gates, who keeps out enemies and welcomes friends. From the east there comes a pair of swift messengers, and they say unto the warden of the gates: ‘Good fellow, where is the lord of this town? And he replies: “Yonder he sits in the midst where the four ways meet”. Then those twin messengers deliver unto the lord of the town the message of the Truth, and go their ways by the path by which they came.

Like wise also from the West and from the North there comes a pair of swift messengers, and they say unto the warden of the gates: “Good fellow, where is the lord of the town? And in like manner he replies, and they deliver unto the lord of that town the message of the Truth and go their ways by the path which they along. Then the Buddha revealing the comparison expounded as follows: “The town is a name for the body compounded of the four great essentials, of mother and father, rice and gruel food, impermanent, of a nature to be worn away, pounded away, broken and scattered. Having six gates, is a name for the personal six fold sense-spheres. Warden of the gates, this is a name for mindfulness. Pair of swift messengers, this a name for calm and insight. Lord of the town, is a name for consciousness. In the midst where four ways meet, is a name for the four great essentials, the elements of earth, water, fire and air. The Message of the Truth is a name for Nibbana. By the way they came , is a name for the Aryan Eight fold path.1 

This Sutta is very important to realize the Buddhist teaching of emancipation. It teaches us Buddhist Philosophy in a condensed form. The Buddha in his teaching has explained every thing very clearly and unreservedly. People in the world should be mindful to understand this teaching of Upadana and Anupadana, taught in many ways using many techniques, according to the context. In our day- to-day life we can practice His teaching as a way of life. The Dhamma itself taught by him is not to be grasped. One should practice his teaching with neither grasping nor rejection. Both grasping and revulsion lead to extremes. One must understand dhamma by doing one’s activities in society, in a comprehensive manner being mindful of what is going on at the present moment. 

This moment is the best moment according to the teaching of The Buddha.

The Ven. Maha Ghoshananda, a leading Buddhist monk who is highly engaged in Peace activities in Cambodia, says, with pure knowledge of Theravada Buddhism: “We must begin with ‘here..now this.The present instant is the reality from which any change must begin.There is no need to worry about the past or the future. The secret of happiness is to be entirely present with what is in front of you, to live fully at the present moment. You can not go back and reshape the past. It’s gone! You cannot dictate the future... this is the only moment we can control. We can love this moment and use it well.”1 

Unfortunately, Upadana is created by dwelling either on the past or the future. “Upadana” can arise at the present too, but if “mindfulness” as taught by the Buddha is present then “Upadana” will not arise in the present. Hence this stress on the here and now.

The whole teaching of the Buddha depends on mindfulness. When one is mindful enough to look around at what assails us , one can see things properly and with out delusion and one does not get attached nor develop revulsion. One is steady and balanced. Where there is adequate mindfulness there is adequate wisdom to understand things properly. This is balance. Seeing things with adequate wisdom means seeing things correctly, Right Understanding, which is balance. 

As most of us do not see things as they really are, we are categorized as “ignorant”. When we perceive something we unmindfully come to a hasty conclusion by taking either the side of attachment or of revulsion. Then, as a result of it we experience pain, sorrow, lamentation etc. In society we should understand what is right and what is wrong. What is right? And why is something wrong?. Being Buddhist we should be intelligent to understand the problems in society regarding many subjects such as political, social, religious and cultural questions. If we can see such things mindfully we can get a correct picture of them.

In accordance with the teaching of the Buddha the endless round of births is the result of unwise attention. But a man endowed with wise attention follows the Eight fold Path and gains knowledge, from the arising of knowledge, he stops ignorance, from the stopping of ignorance he stops the Sankharas and the whole mass of suffering. That is why the Eight fold Path is said to be the sole way that leads to the purification of beings to the utter passing away of sorrow and grief, to the destruction of woe and lamentation to the winning of the method to realizing Nibbana.1 

In the Eightfold Path morality (Sila) should come first. For the establishment of morality Right speech, Right Action and Right Livelihood should be fulfilled. As stated earlier , the Path consist of three segments. I would like to dwell on the conduct or Sila segment first. Let us take the first step in the Sila segment i.e. Right speech. There is a positive and negative side to Right Speech. We often think it as abstention from false speech. But it is speaking at the proper time too. Abstention is only one side of the picture. Right Speech is very important for living in society. This is the positive side. In the field of Communication, mostly Mass Media like T.V..., Radio and the Press in this country, try to fool listeners and readers with false and unreliable information .

However, people get to know what is true. Nonetheless there are opportunities for carrying tales from place to place. Even more so because people do not trust news and views spread through the Media. People even start idle Chatter. Therefore Right speech is very important for the health of a society.

As for Right speech in the field of Communication, Communicators should Communicate honestly in a friendly and effectively manner, beneficially and with timely utterance. Useful information for the well being and enhancement of a wholesome life, should be broadcast or telecast. Conveying information from a Buddhist perspective is telling the truth without competing for sensation. Getting down to the point and providing clear information is what people need. In the field of Communication providing as well as receiving information takes place. Therefore all voices should be heard, and there should be no suppressing of views, opinions and feelings of others. Each and every one must have access to the channels of Communication, and the different media. Right Speech is required not only in the field of Communication but also in all other fields. Specially I should say, in the field of politics Right Speech is indispensable. 

Next is Right Action in the segment of Sila .Right Action is three fold namely: Abstention from killing, Abstention from stealing, and abstention from illicit sexual indulgence. That is only the abstention side or negative side. The practical application involves more. With regard to abstaining from killing, stealing and illicit sexual indulgence, I know very well, there are some people, who say that they have refrained from misbehaviour and wrong doing and therefore, they need not go to temple or church, need not observe ‘sila’ or need not give alms etc. Looking at it wrongly one can argue in such a manner. But it is not true. While abstaining from wrong one should be mindful enough to practice positive Buddhism in one’s day- to-day life. Thus one will be able to reach the Path of purification which is the Noble Path. 

On the practical side of the path, one should be conscious about abstaining from killing, one should not volitionally kill even a tiny being born or in the state of being born to this world. The practice of abstinence alone is not the path of purification but there should be boundless loving kindness (metta) to suffuse with all living beings in the ten directions of the world. That is to establish Right Action. In the abstention of killing there is no manifest Right Action being practised but action of extending metta is a Right Action that one should practice.

Even in the case of stealing, one can abstain from stealing. But it is not abstention alone that the Buddha inculcated. One must also protect the property and wealth of others.When there is something left by a certain person, we should be kind hearted and truthful to protect it and return it . But in society most people do not do so. They are not extremely conscientious themselves. By abstaining from stealing we can protect the property and wealth of others too. But protection sometimes leads to hoarding wealth. That is not the Buddha’s instruction. According to the Buddha one should give others. That is Dana or generosity. The main idea of abstention from stealing therefore, the practise of generosity which is the first of the perfection to be completed by one to become a Buddha. 

Another aspect in Sila is abstention from illicit sexual indulgence. Right and lawful sexual conduct is not condemned in Buddhism. But unlawful or illicit sexuality is entirely repressed in Buddhism. According to Buddhism sexual intercourse can be practised only by lawfully married husband and wife. All others in society have to follow a Noble life (brahmacariya) Thus only Right Action be accomplished for completion of the code of morality.

Next is right livelihood (samma ajiva). It is living, avoiding wrong livelihood and making one’s living by right livelihood. For this one must not be engaged in work or activity that brings harm to others such as fishing, hunting, rearing animals for meat, trading in or contributing arms for military activities, selling meat, selling intoxicating drinks and selling poison. Right livelihood is necessary to establish peace and harmony among the people and to keep ecological balance.

We have completed the segment of Sila. Next follows the segment of concentration for which the effort is needed- Right effort- it is called. Now what is Right effort? It is to Put forth will, strive stir up energy, strengthen one’s mind to prevent the arising of evil, of unwholesome thoughts that have not yet arisen; to banish the evil unwholesome thoughts that have already arisen; to develop wholesome thoughts that have not yet arisen; and to maintain to preserve, increase, and to bring to maturity and development of these thoughts, and to complete the full circle of such wholesome thoughts that have arisen. Thus one who is in the path, observing morality must be dedicated to the above four fold efforts.

Right mindfulness is practising body contemplation on the body, feeling contemplation on feeling, mind contemplation on the mind and mental objects contemplation on the mental objects. In the Samannaphala Sutta of the Digha Nikaya, regarding mindfulness the Buddha said.

“And how, great king, is the Bhikkhu endowed with mindfulness and clear comprehension? Herein, great king, in going forward and returning, the Bhikkhu acts with clear comprehension. In looking ahead and looking aside. He acts with clear comprehension. In looking ahead and looking aside. He acts with clear comprehension. In bending and stretching the limb, he acts with clear comprehension. In wearing his robes and cloak and using his alms bowl, he acts with clear comprehension. In, drinking, chewing and tasting, he acts with clear comprehension. In defecating and urinating, he acts with clear comprehension. In going, standing sitting, lying waking up, speaking and remaining silent, he acts with clear comprehension. 1 In this way, great king, the bhikkhu is endowed with mindfulness and clear comprehension”. Right mindfulness, as I see is the most important ingredient in the teaching of the Buddha, because apart from that there is no way to Nibbana.

Right Concentration, deals with the four absorptions (jhana). It is indeed very essential in our daily life too. Right concentration moulds and sharpens our mind to act properly and avoid reactions. So we can work in society much better for the well being of the many. That is why concentration is so important in our daily life. This same concentration leads to understand things as they are. That is right understanding . If we have Right understanding of the things in the World we can comprehend how things are composed and how they appear and disappear. And also we can comprehend the real characteristics of existence and their ceasing as well as the path to ceasing of all the existence in the World. 

Right mindfulness generates Right thoughts .One lives one’s life thinking rightly (concentration), and thinking wholesome thoughts(sila).Thus we see the interdependence of morality and concentration. Hence we back to the first steps again, Right views and Right thoughts(samma ditthi and samma samkappa).We see the intermingling of Sila and Samadhi, the intermingling of the segments. With this intermingling of understanding and conduct arises the opposite of clinging because now one knows. It is Anupadana which means non-attachment, non-clinging and non-embracing (grasping). I have already mentioned the three dimensions of upadana, these are the three manifestations of the Anupadana dimensions. Non-attachment, Non-clinging, and Non-embracing(non- grasping) i.e. Nibbana .

___________________________
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CHAPTER 1V

ATTACHMENT AND REVULSION

In the first Chapter, attachment and detachment both were clearly and explicitly described to make a clear distinction between the two. With that exposition in mind we can now turn to understand the difference between attachment and Revulsion. When we discuss attachment, we are concerned with one extreme. The direct opposite of this extreme of attachment is revulsion. But some scholars prefer to use detachment as the direct opposite of attachment. 

The Buddha has taught his Doctrine to be aloof from both attachment and revulsion. That is why we would like to point out these two as extremes . Any one who wants to eradicate defilements should avoid the two extremes with proper understanding i.e. realization. Philosophically detachment is not biased or an extreme. The meaning given in the Oxford dictionary itself is as follows:

“Not joint to another, free from bias or emotion”. This given meaning is very correct in our view. It is the teaching of the Buddha. As aforesaid detachment is “Anupadana” in Pali. It is possible that those who do not attach themselves to anything in the world may go to the other extreme namely dejection. In Pali “domanassa” may be rendered “dejection” which can be condition of revulsion. In the Discourse on Loving kindness (karaniyametta Sutta),1 domanassa is described as ill will(patigha sanna). So both satisfaction and dissatisfaction are extremes. Therefore the Buddha proclaimed, in the first sermon that these two extremes ought not to be practised by one who has gone forth from home to homelessness.

Revulsion,resentment or ill will (patigha) is one of the proclivities (anusaya).Generally it does not provide good results in the ethical sense.

Attachment and revulsion both should be fully comprehended by the one who strives to live a righteous life here, and to be an Enlightened one (Arahant), in the ultimate sense.

In our daily life, without our knowledge sometimes we fall into one extreme, that may be either attachment or revulsion. As a result, we strive to grasp or repulse things in the world .Before his enlightenment the Buddha himself question what the satisfaction was, And what the misery was of eye. What was the way of escape from the eye? Likewise from the ear...nose...tongue...body. and so on. According to the Enlightenment Sutta of the Samyutta Nikaya, he said. “Now so long, brethren, as I did not thoroughly understand, as they really are, the satisfaction of this six fold external sphere of sense as such, the misery of it as such, the way of escape from it as such, so long brethren, was I doubtful whether I was enlightened with that supreme enlightenment, unsurpassed in the world with its devas its Maras, its Brahmas, among the host of recluses and brahmins and of devas and men”.1 

As mentioned in Madhupindika Sutta of the Majjhima Nikaya “Dependent on the eye and forms, eye-consciousness arises. The meeting of the three -eye, form, and arising of consciousness- is contact. With contact as condition there is feeling. What one feels, that one perceives. What one perceives that one thinks about. What one thinks about, that one mentally proliferates. With what one has mentally proliferated as the source, perceptions and notions tinged by mental proliferation beset a man with respect to past, future and present forms cognizably through the eye.2 

It is essential to discuss the sensory impingement for a better understanding of attachment and revulsion or repelling a thing with dislike and emotion. To make this point clear we can consider the Buddhist teaching on meditation.

In the teaching of the Buddha, every thing is to be realized by one self through meditation, because Buddhism is more psychological and- 

Epistemological, in comparison with other Religions. The important point to note for this discussion is mindfulness. According to the teaching of the Dependent origination when one is mindful and wise enough one can change the process of suffering. That is by being mindful and wise at the point of contact (phassa),that is between the sensory impingement on the eye and eye consciousness.

“If we have adequate mindfulness and wisdom, we can bring sufficient mindfulness and wisdom into the process just at that moment of contact. Now in this case of a man who has adequate mindfulness and wisdom just at the time of contact, he can use that mindfulness and wisdom to govern the contact. Then it will be wise contact, Such wise contact will not give birth to blind feeling, but to wise feeling, As the cause is wise contact it gives birth to wise feeling. Wise feeling cannot give birth to blind want, but give rise to wise want with wisdom. Then wise contact or awakened contact gives birth to wise feeling, whether the feeling is pleasant, or unpleasant. This is feeling with wisdom through mindfulness. Such a feeling cannot give rise to blind want or desire but will only give birth to wise want , which cannot be called desire. Then we have wise want. The wise want cannot give birth to attachment. Thus there is no attachment to an illusive concept of ‘I’, ‘my’, or ‘mine’” explains Ven. Buddhadasa1 .

I am in full agreement with the above statement, because when we examine the Buddha’s Teaching on the Dependent Origination we can understand these factors well. The whole Teaching of the Buddha is not to attach but to detach (anupadana). In this teaching, there is nothing to grasp by oneself. Everything whether internal or external is ever changing. So what can we grasp?.

Whatsoever is of the nature of arising that is of the nature of ceasing. The Buddha once visited a certain monk, who was sick, afflicted, stricken with a sore disease. The monk saw the Buddha coming. And seeing in, he stirred himself in his bed. Then the Buddha on coming to him said “Enough brother, stir not on your bed. There are seats make ready, I will sit there. After being seated the Buddha inquired what the ailment of the monk”. Well brother I hope you are hearing up, I hope you are enduring. Do your pains abate and not increase? Are there signs of their abating and not increasing.”

“No Lord, the monk replied. I am not bearing up. I am not enduring. Strong pains come upon me. They do not abate. There is no sign of their abating, but only of their increasing”.

On hearing this the Buddha asked whether the monk had doubt or remorse. The monk said that there is not even a doubt or slight remorse. But the Buddha realized that the monk must have had some sort of doubt, or revulsion. The monk revealing himself said then “Lord I do not understand the meaning of the purity of life in the Norms taught by the Buddha”. So the Buddha stated “well, brother, if you do not understand the meaning of the purity of life in the Norms taught by me, in what sense do you understand it”? “Final emancipation without grasping (Anupada parinibbana) Lord I take to be the meaning of the Norms taught by the Buddha” he said. So the Buddha stated “Well said, brother well said!. Well, indeed ,do you understand the meaning of the Norms taught by me. Indeed it means final emancipation without grasping. Now what think you brother.

B.
Is the eye permanent or impermanent?

M.
Impermanent Lord

B.
Is the ear, nose, tongue,body,mind,permanent or impermanent?

M.
Impermanent Lord

B.
And what is impermanent, is that weal or woe?

M.
Woe Lord

B.
And what is impermanent, woeful, by nature of changeable, is it proper to regard that as “This is mine, I am this. This is myself”?

M.
No Lord.

B.
If he sees thus, the well taught Aryan disciple is dismayed by the eye, the ear, the nose, the tongue and the rest. So that he realizes “For life in these conditions there is no hereafter.”

Thus spoke the Buddha and the monk was released from the asavas without grasping.1 This story of the monk proves that as long as one has the concept’ of I’ or ‘my’ or ‘mine’ one cannot detach oneself from Cankers and no sooner he realizes the three characteristics of existence, he is able to detach himself from all sort of attachment .

Getting away from attachment and becoming completely indifferent to things is a Noble task, which can be practised by a Nobel man. Everyone cannot see things as transient, unsatisfactory and devoid of self. Most people like to grasp everything that manifests itself in their presence. It is only wise men who try to detach themselves from things witch are impermanent. The fool, just like a creeper that strangles the tree on which it grows, exceedingly depraved harms himself as only an enemy might.2 

Attachment, as it seems to me is one dangerous extreme while revulsion is the other. Revulsion ,on the other hand is frightful and horrifying . It leads to aversion. Conditioned by ignorance aversion arises. So if one is mindful and wise one can see things properly and with that understanding one can abandon one’s desire. That is the highest benefit that one can gain by being mindful in the present moment.

Detachment by understanding is taught by the Buddha in his many discourses. In the Discourse on abandoning in the Samyutta Nikaya, the Buddha explained the abandoning of all. “The eye, brethren, must be abandoned, object must be abandoned, eye consciousness...eye contact must be abandoned. That weal or woe neutral state experienced which arises owing to that also must be abandoned. The tongue must be abandoned.. savours. tongue-consciousness.. tongue-contact must be abandoned. That weal or woe or neutral state experienced, which arises owing to tongue-contact, that also must be abandoned, by fully knowing and comprehending it.”3 The Buddha said.

Further pronouncing the exhausting of all attachment, the Buddha has elaborated, in the Chapter on ignorance in the Samyutta Nikaya, that dependent on the eye and object arises eye-consciousness. The union of these three is contact. Dependent on contact is feeling. The well thought Aryan disciple is repelled by the eye, by objects, by eye-consciousness, by eye-contact, and by feeling. Being repelled by them he lusts not for them. Not lusting he is set free. By freedom he realizes, attachment has been comprehended by me”. Dependent on ear...nose...tongue.. body.. mind...That is the teaching for the comprehension and exhausting attachment ,for uprooting all conceits.1 You must abandon desire for what is impermanent that is the advice of the Buddha.2 

The Exalted One never taught the Dhamma either for attachment to anything or for revulsion from anything. His Noble task is to lead the way to realize the present situation of a being or a thing. It is because of the power of ignorance that attachment or revulsion arise in our mind. As an evil consequence of, that man becomes self-centred and expects either to grasp things as his own or to hate them. 

Buddhist psychology reveals that both these are unwholesome (akusala). Unwholesome roots are always self-centred while wholesome roots are selfless. Attachment arises from greed, and revulsion from hatred. To be detached, one must convert the two unwholesome roots into wholesome roots which are namely greedlessness (alobha) and hatelessness (adoha). Then there is no desire to be attached to anything or repelled by anything. At this level of mind one takes things with Equanimity (upekkha). Now needs are easier to work with because they are less self-centred and devoid of greed or hatred.

It is however now clear, that the two extremes are unwholesome and do not help the purification of mind or detachment.

The one who is detached from all attachment is also to be detached from revulsion. If one does not realize revulsion as revulsion he may get confused and take a wrong path which leads to illusion (maya). That is completely outside from the bliss of detachment (anupadana). Therefore both extremes should be fully comprehended by oneself for the final end of all suffering. As long as we grasp or dislike things that impinge on us through our six senses we are subjected to rebirth. The Buddha once said .“The all brethren is subject to rebirth: What all? The eye brethren is subject to rebirth, objects brethren are subject to rebirth, ear....sound,....nose...smells,...tongue...tastes...body,... tangibles mind ..mental states, brethren are subject to rebirth. So seeing the well-taught Aryan disciple is repelled by eye.. object ear...sound etc. and so that he realizes. There is no hereafter.”1 

So long as we are in the process of rebirth, we are subject to suffering. That is what the Buddha realized even before his enlightenment. He says “before I was enlightened ...there came this thought: alas ! this world has fallen upon trouble. There is getting born and growing old and dying and falling and being reborn. And yet, from this suffering an escape is not known, even from decay and death. Oh when shall an escape from this suffering.. he revealed?.2 

Then he asks what now being present, does decay and death come to be? To him came comprehension and insight that decay and death is conditioned by birth. So he realized the way to cease birth. “Let there be no birth, then there is no decay and death”. Was the ?dhamma he discovered first, in the form of Dependent Origination. For the detachment from all one must be mindful through one keeps contact with the world, at the point where impingement takes place. Being mindful itself is meditation. If one can be mindful all the time he or she corresponds with the internal and external world: it is this mindfulness that leads to Nibbana. Mindfulness paves the way to fourfold contemplation and seven factors of enlightenment. In the following pages, we propose to explain the fourfold contemplation, illustrating their value for the ceasing of attachment and revulsion and emergence of detachment simultaneously.

In the teaching of the Buddha, methodology of complete detachment is stressed in many Suttas in detail. The term “Viveka” has been used to described the state of detachment.1 But various Oriental and Occidental Scholars agree that there is no proper English equivalent2 to give the real meaning of viveka that stands for being separated from all attachment and revulsion in the world.

According to the Maha Satipatthana Sutta of the Digha Nikaya3 the Buddha has explained the four ways of practising mindfulness and contemplation for detachment.

Four fold Contemplation for the Purpose of Detachment

This is the application of mindfulness in four ways. It was taught by the Buddha as the “only way” for the realization of Nibbana or purification of beings. He declared this truth in a township of the Kurus called Kammassadhamma while he was there with the order of monks. Explaining the importance of mindfulness, he pointed out that there are four foundations of mindfulness. They are:

1. Contemplating the body, in the body so as to control covetousness (attachment) and dejection (revulsion) in the World.

2. Contemplating feeling in feelings so as to control covetousness (attachment) and dejection (revulsion), in the world.

3. Contemplating the mind in the mind so as to control covetousness (attachment) and dejection (revulsion), in the World.

4. Contemplating the mental objects in the mental objects so as to control covetousness (attachment) and dejection (revulsion), in the world. 

The main purpose of these fourfold contemplation of breathing is investigation of the five aggregates of existence. Of the four, contemplation of body has been prescribed for the comprehension of the attachment to Form (rupakaya and vayokaya). The contemplation of feelings for the comprehension of the attachment to feelings (vedana), the contemplation of mind for the comprehension of the attachment to consciousness (vinnana) and the contemplation of mental objects for the comprehension of the attachment to perception and volitional formations,(sanna sankhara) respectively.

The thirty seven (37) requisites of Enlightenment (Bodhipakkhiya dhamma) comprise the entire Doctrine of the Buddha and all these dhamma pertaining to Enlightenment could be realized through contemplating on breathing. In the Satipatthana Sutta there are 21 methods of meditation for the realization of the five grasping groups. Of the twenty one methods 14 are prescribed for contemplation on body. One for feelings, one to mind and the last five sections for contemplation of mental objects. The contemplation of breathing is the first practice of contemplation on body. By practising contemplation on breathing one has to be mindful on in-breathing and out -breathing. We breathe air. There are six kinds of air in our body. namely:

1. 1.Uddhangamavayodhatu (bodily air discharging upwards)

2. Adhogamavayodhatu (Air discharging downwards)

3. Kucchisavayodhatu (Air in the stomach)

4. Kotthasavayodhatu (Air in the intestines)

5. Angamamganusarivayodhatu (Air supporting the movement of the limbs

6. Assasa passasa vayodhatu (Breath of inhalation and exhalation

The advice is, to be mindful to contemplate the last one i.e. breathing-in and breathing-out. In the process of mindfulness of breathing there are sixteen stages to be practised in order to reach purification overcoming both attachment and revulsion. It is explained extensively and elaborately in the Anapanasati Sutta of the Majjhima 

Nikaya.1 The Buddha addressing the order of monks said " Mindfulness of in-breathing and out-breathing monks, when developed and made much of, is of great advantage. Mindfulness of in-breathing and out-breathing monks when developed and made much of, brings to fulfilment the four applications of mindfulness (cattaro satipatthana), the four applications of mindfulness when developed and made much of, bring to fulfilment the seven links in awakening (satta bojjhanga), the seven links in awakening, when developed and made much of, bring to fulfilment freedom through knowledge and deliverance (vijjavimutti)"

For the practising of the above sixteen stages one has to find a suitable place first. That is by going to the root of a tree or to an empty place. having gone to a such a place, one should sit down cross-legged holding one's back erect, arousing mindfulness in front of him (under the tip of the nose). Mindfully he breathes in and mindfully he breathes out. Thus he develops his mindfulness of breathing.

The 16 stages of mindfulness of breathing.

1. When breathing in a long breath he comprehends “I breathe in long” or when breathes out a long breath he comprehends “I breathe out long breath"

2. When breathing in a short (breath) he comprehends “ I breath in short” or when breathing out a short breath he comprehends “I breathe out short.”

3. He trains himself, thinking “I will breathe in experiencing the whole body”. He trains himself, thinking “I will breathe out experiencing the whole body”.

4. He trains himself thinking “I will breathe in tranquillising the activity of body” and he trains himself thinking “I will breathe out tranquillising the activity of body.”

5. He trains himself, thinking “I will breathe in experiencing rapture” and he trains himself thinking “I will breathe out experiencing rapture.”

6. He trains himself thinking “I will breathe in experiencing joy” and he trains himself thinking “I will breathe out experiencing joy.”

7. He trains himself thinking “I will breath in experiencing the activity of thought” and he trains himself thinking “I will breath out experiencing the activity of thought.”

8. He trains himself thinking “I will breath-in tranquillising the activity of thought” and he trains himself thinking “I will breath-out tranquillising the activity of thought.”

9. He trains himself thinking “I will breath-in experiencing mind” and he trains himself thinking “I will breath-out experiencing mind.”

10. He trains himself thinking “I will breath-in rejoicing in mind” and he trains himself thinking “I will breath-out rejoicing in mind.”

11. He trains himself thinking “I will breath in concentrating mind” and he trains himself “I will breath-out concentrating mind.”

12. He trains himself thinking “I will breath-in liberating the mind” and he trains himself thinking “I will breath-out. liberating the mind”

13. He trains himself thinking “I will breath-in beholding impermanence” and he trains himself thinking “I will breath-out beholding impermanence.”

14. He trains himself thinking “I will breath-in beholding detachment” and he trains himself thinking “I will breath-out beholding detachment.”

15. He trains himself thinking “I will breath-in beholding cessation” and he trains himself thinking “I will breath - out beholding cessation”.

16. He trains himself thinking “I will breath-in beholding relinquishment” and he trains himself thinking “I will breath-out beholding relinquishment.”

Those are the sixteen stages of breathing which should be developed and cultivated so that it is of great fruit and great benefit by oneself for the purification of defilements.

Let us now examine how when the four applications of mindfulness have been developed, and made much of they bring to fulfilment the seven links in awakening. At the time, when a monk is faring along contemplating the body in the body, ardent, clearly conscious of it, mindful of it, so as to control the covetousness and dejection in the world, at that time unmuddled mindfulness is aroused in him. At that time the link in awakening that is mindfulness is stirred up in him. That is how he develops the first link in awakening, that is mindfulness (satisam bojjhango). He then mindfully examines, inquiries into, and brings things forward for investigation by means of wisdom. At that time the link in awakening that is investigation into things is stirred up in him and he develops the second link in awakening. That is investigation into things (dhammavicayasambojjhango).

While he is examining by means of wisdom, unsluggish energy is stirred up in him. At that time the link in awakening that is energy (viriyasambojjhango) comes to fulfilment. When he is making effort to purify his mind so intentionally an unsullied rapture arises in him, and at the time the link in awakening that is rapture is fulfilled (pitisambojjhango). Right now both body and mind is rapturous and tranquillised, so that thought is tranquillised; there the link in awakening that is tranquillity comes to fulfilment of development in him. That is “passaddhisambojjhango.” The one’s thought as well as body is at ease an concentrated. At that time he develops the link in awakening of concentration (samadhisam bojjhango). He looks on with proper care at the thought concentrated thus. At the time the link in awakening that is equanimity is stirred up in him, that is Upekkhasambojjhanga. Thus the four applications of mindfulness, when developed bring about to fulfillment of the seven links in awakening.

This is, how when they are developed and made much of the seven links, bring to fulfillment freedom through knowledge? that is enunciated in the Anapanasati Sutta as follows:

"Herein monks, a monk develops the link in awakening that is mindfulness and is dependent on aloofness, dependent on detachment, dependent on cessation, ending in abandoning, he develops the link in awakening that is investigation into things...the link in awakening that is energy ...the link in awakening that is rapture...the link in awakening that is tranquillity...the link in awakening that is concentration...the link in awakening that is equanimity and is dependent on aloofness dependent on detachment, dependent on cessation, ending in abandoning. Monk, when the seven links in awakening are developed thus, are made much of thus, they bring to fulfilment freedom through knowledge."1 

Seven stages of purification

Referring to purification, there are seven stages, known as the seven stages of purification (satta visuddhi). Those seven in order are:

1. Purification of Virtue (silavisuddhi)

2. Purification of Mind (Citta visuddhi)

3. Purification of View (Ditthi Visuddhi)

4. Purification by overcoming doubt (Kankhavitarana visuddhi)

5. Purification by knowledge and Vision of the Way (Maggamagganana dassana Visuddhi)

6. Purification by knowledge and Vision(Patipadananadassana Visuddhi)

7. Purification by knowledge and Vision (Nanadassana Visuddhi)

According to this prescription, the real and Ultimate goal does not consist in Purification of Morality, or of Mind, or of View, or of overcoming doubt etc. but in the total deliverance and extinction.

In the Rathavinita Sutta of the Majjhima Nikaya1 these seven stages, are classified very well through the unfolding of the parable of the chariot, by Venerable Punna Manthani's Son. Once he met venerable Sariputta and this is how their conversation took place on purification without attachment.

S : Your reverence, is the Brahma-faring lived under our Lord?

P : Yes your reverence.

S : Your reverence, is the Brahma-faring lived under the Lord for purity of moral habit?

P : Not for this, your reverence.

S: Then your reverence, is not the Brahma-faring lived under the Lord for purity of mind?

P : Not for this, your reverence.

S : Then your reverence, is the Brahma-faring lived under the lord for purity of View?

P : Not for this, your reverence.

S : Then your reverence, is not the Brahma-faring lived under the Lord for purity through crossing over Doubt?

P : Not for this, your reverence.

S : Then your reverence, is the Brahma-faring lived under the Lord for purity of knowledge and insight into the Way and what is not the way?

P : Not for this, your reverence.

S : Then your reverence, is not the Brahma-faring lived under the Lord for purity of knowledge and insight into the course or way

P : Not for this, your reverence.

S : Then your reverence, is the Brahma-faring lived under the Lord for purity arising from knowledge and insight ?

P : Not for this, your reverence.

S : So, what is the reason, then your reverence that the Brahma-faring is lived under the Lord?

P : The Brahma-faring under the Lord, your reverence, is lived for utter “Nibbana without attachment” (anupadaparinibba nattham kho avuso bhagavati Brahmacariyam Vussati).

From the conversation between Ven.Sariputta and Ven. Punna Manthani's son, we can understand the importance of living as a monk and also the aim of the monk. As Ven. Punna points it out Brahma-faring is lived under the Lord for utter “Nibbana without attachment.” That is the final goal that which do all Buddhists expect. When this answer was given Ven.Sariputta again inquired whether purity or moral habit is utter “Nibbana” without attachment? "It is not this, your reverence" was the reply given by Ven. Punna. thus the conversation again continued as follows:

S: Then your reverence, is not purity of mind utter “Nibbana”

without attachment ?

P : It is not this, your reverence.

S : Then your reverence, is purity of View utter Nibbana without attachment?

P : It is not this, your reverence.

S : Then your reverence, is not purity through crossing over doubt utter Nibbana without attachment?

P : It is not this, your reverence.

S : Then your reverence, is purity of knowledge and insight into the way and what is not the way utter Nibbana without attachment? 

P : It is not, you reverence.

S : Then your reverence, in not purity of knowledge and insight into the course utter Nibbana without attachment?

P : It is not, this, your reverence.

S : Then your reverence, is purity arising from knowledge and insight utter “Nibbana” without attachment.

P : It is not this, your reverence.

S : But your reverence, what is utter Nibbana without attachment except these states?

P : It is not this, your reverence.

S : But your reverence, the meaning of what has been said should have been shown as it was spoken.

P : If your reverence the Lord had laid down that purity of moral habit...of mind...of view...through crossing over doubt ...of knowledge and insight into the way and what is not the way... of knowledge and insight into the course... that purity arising from knowledge and insight was utter “Nibbana” without attachment is the same as that with attachment, and your reverence, if there were utter “Nibbana” without attachment apart from these states, the average person would be attained to utter Nibbana for the average person, your reverence, is apart from these states".1 Saying so Ven.Punna laid down the parable of chariots in view of explaining the seven stages of purification.

When we talk of purification, in the development of insight meditation, there are sixteen kinds of knowledge to be obtained in sequence: They are:-

1. Knowledge of Delimitation of mind-and-matter (Namarupa paricchedanana)

2. Knowledge of Discerning cause and Condition (Paccaya pariggahanana)

3. Knowledge by Comprehension (sammamsananana)

4. Knowledge of Contemplation of Arising and passing Away (Udayabbayannupassananana)

5. Knowledge of Contemplation of Dissolution (Bhanganupas sananana)

6. Knowledge of Contemplation of Appearance as terror (Bhayatu patthananana)

7. Knowledge of Contemplation as Danger (Adinavanupassananana)

8. Knowledge of Contemplation of disenchantment (Nibbidanu passananana)

9. Knowledge of Desire for Deliverance (Muncatu kammyatanana)

10. Knowledge of Contemplation of Reflection (Patisankhanupas sananana)

11. Knowledge of Equanimity about Formations (Sankharupekkhanana)

12. Knowledge in Conformity with Truth-conformity knowledge (Saccanulomikanana)

13. Knowledge of Change-of -lineage (Gotrabhunana)

14. Knowledge of Path (Magganana)

15. Knowledge of fruit (Phalanana)

16. Knowledge of Reviewing (Paccavekkhananana)1 

Of these sixteen, nine are called nine stages of Knowledge (Navamahavipassananana). They are:

1. Knowledge of Contemplation of arising and passing away Udayabbayanupassananana)

2. Knowledge of Contemplation of Dissolution (Bhanganupas sananana)

3. Knowledge of Appearance as Terror (Bhayatupatthananana)

4. Knowledge of Contemplation of Danger (Adinavanu passananana)

5. Knowledge of Contemplation of Disenchantment (Nibbidanu passananana)

6. Knowledge of Desire for Deliverance (Muncitukammyatanana)

7. Knowledge of Contemplation of Reflection (Patisankhanu passananana)

8. Knowledge of Equanimity about formations (Sankharu pekkhanana)

9. Knowledge in Conformity with Truth or Conformity Knowledge (Anulomanana)

For the attainment of the Supramundane path Meditator has to go through all this preceding work of practice. The aim of his endeavour is complete realization of Nibbana. There are Four Supramundane 

Paths which must be passed through to reach full Purification and emancipation. they are:-

1. The Path of stream entry

2. The Path of Once returner

3. The path of Non-returner 

4. The Path of Arahantship

These four have to be attained in sequence. Attainment of all the four can occur in a single life time, or it can be spread out over several lifetimes, but once the first path is reached the meditator is assured of never falling away and is bound to reach the final path and fruit in at most seven lives.

The Buddha very clearly explaining the significance of the four Applications of mindfulness ensured in Maha Satipatthana sutta "Bhikkhus! whoso shall thus practise these four Applications of Mindfulness for seven years, in him one to two kinds, of fruition (Anagami or Arahant)may be looked for: either of two in this present life the knowledge, or if there be yet residuum for rebirth, the state of him who returns no more. Or not to speak of seven years, bhikkhus, whoso shall thus practise these four for six years, for five only, for four only, for three only, for two only, for one year only, in him one of two kinds of fruition may be looked for: either in this present life. The knowledge to, if there be yet residuum for rebirth the state of him who returns no more. Or not to speak of one year, bhikkhus, whoso shall thus practise these four for six months or for five months, for four only, or for three or two , or one months only, or half a month only, in him one of two kinds of fruition may be looked for: either in this life the knowledge or if there be yet residuum, for rebirth, the state of him who returns no more. Or not to speak of half a month, bhikkhus, whose shall practise these Four for seven days, in him one of two kinds of fruition may be looked for: either in this present life the knowledge, or if there be yet residuum for rebirth, the state of him who returns no more".1 

When we take this great and entrusted admonition of the Buddha surely it encourages us to keep in line to practise the Fourfold mindfulness for the realization of Nibbana.

In this teaching, the Buddha has abridged the gap between Sansara and Nibbana for the well-understanding of the people in keeping with the real meaning of his Doctrine that which was taught to get immediate result within this lifetime itself. If anyone do not let the germs of defilement into his mind he can experience the bliss of Nibbana all the time.

So with this background we can now come to study various methods of detachment in the teaching of the Buddha, in the next Chapter.

___________________________

Table of Contents
CHAPTER V

METHODOLOGY OF DETACHMENT IN BUDDHISM

In this chapter our study is kept up with more references taken from the first four Nikayas of the Canon. The sole aim of the teaching of the Buddha is nothing but detachment. According to Nimokka Sutta of the Samyutta Nikaya, a certain deity came into the presence of the Exalted one and said, "Dost thou, dear Sir, know for them (beings) that live deliverance, freedom, detachment? . So the Exalted one said " Yes I know, friend, for them that live deliverance, freedom, detachment." Then the Exalted One described at the request of the deity that:

“When life-lust, when becoming is no more when mind that marks and works by sense is dead when feeling's turmoil ceases, laid to rest I know, O friend, that thus to them that live deliverance, freedom, and detachment come.1” 

Detachment is to detach from all sorts of bondages in the World. Beings are born to this world and bound by the bounds or fetters of complying, resisting, uncertainty, conceit, worldly lust, ignorance and views.2 

When beings are bound by such bonds they can not understand things in the World as they really are, because the mind is fettered. We cling to many things through ignorance and become enslaved. If we can practice and develop our mind it conduces to straightforward revulsion., disgust, ending, tranquillity, full comprehension, perfect Enlightenment and Nibbana.3 

When there is a bondage there should be release from it, too. In Anguttara Nikaya the Buddha says.

"Bound by the bond of passion and becoming, bound by the bond of view, by ignorance, Circled about, to birth and death returning, Creatures go faring on Samsara's round But they who, passions fully comprehending, have learned becoming's bond and have thrown off the bond of view and ignorance abandoned freed, from all bonds have surely bonds transcended."1 

In this context, bondage means attachment or Upadana. Detachment (anupadana) is the methodology laid down in many Suttas to get release from bondage and to win the unsurpassable peace.2 

To explain detachment, the Buddha has employed many ways and means, in many Discourses of the Cannon. Those methods are varied and sometimes even complicated for the common man. We do not go into detail or list out all the methods which the Buddha has utilized in his teaching. Besides, it is not an easy task. In this connection, therefore, our intention is to bring out some methods shown by the Buddha for the purpose of detachment.

When we consider the Noble way of his teaching on detachment throughout his life, we cannot condense such a vast body of teachings into a few lines. Whenever and wherever He visited He preached his doctrine for the benefit of all beings. He adopted diverse methods to present his teaching. Almost all his listeners praised him at the conclusion of his teaching. What they normally said was "Abhikkantam bho Gotama Abhikkantam bho Gotama, seyyathapi bho gotama nikkujjitam va ukkujjeyya, paticchannam va vivareyya, mulhassa va maggam acikkheyya, andhakareva telapajjotam dhareyya cakkhumanto rupani dakkhintiti, evamevam bhota Gotamena aneka pariyayna dhammo pakasito, esaham bhagavantam gotamam saranam gacchami dhammanca bhikkhusanghanca, upasakam mam bhavam gotamo dharetu ajja tagge panupetam saranam gatanti." which brings the meaning as follows:

Excellent, good Gotama, excellent good Gotama. It is as if one might set upright what had been upset, or might disclose what was covered ,or show the way to one who had gone astray, or bring an oil-lamp into darkness so that those with vision might see material shapes. even so in many a figure has dhamma been made clear by the revered Gotama. Thus I am going to the revered Gotama for refuge to the Dhamma and to the Order of monks. May the revered Gotama accept me as a lay follower going for refuge from today forth for as long as life lasts. 

From this sort of expression we can understand to what extent his teaching was successful. He taught t the Dhamma for the cultivation of mind. His analytical teaching of mind has not been surpassed by any other teaching in the world. In the Citta Vagga (the mind) of the Dhammapada it has been penetratively and invincibly described. It is very difficult to guard and control one's mind. But the discerning man straighten his mind as a Fletcher straighten an arrow shaft.1 

The cultivation of mind is indeed a tractable thing. Once the Buddha said "Monks I know not of any other single thing so conducive to great profit as the cultivated mind". Only by cultivating one's mind one can detach from worldly bondage. The Buddha has applied many methods in the Cannon for the purpose of explaining the Dhamma in a presentable manner. Of them a few can be quoted as follows:

1. Similes

2. Parables]

3. dialogues

4. Analysis

5. Synthesis

6. Conversations

7. Catechism

8. Sermons

9. Discussions

10. Exhortations etc.

As time and space does not permit us to describe all the methods of teaching of the Buddha in this study, I intend to discuss only about the first three methods in order.

Let us study first the simile method as it has been put into practice in his teaching effectively. We all know that in many discourses we can come across this method, of teaching for the realization of detachment (anupada Parinibbanaya).

SIMILES

Simile means comparison of one thing with another. In Canonical discourses this method can be recognized easily. In the Majjhima Nikaya itself there are some discourses on this method, such as the Simile of elephant's footprint (M.N.27,28), the Simile of the Pith (M.N.29,30),the simile of the Quail (M.N.66), the Simile of Cloth (M.N. 7) etc. etc. Besides these there are many discourses where the method has been used as a way of instruction.

When we read the Discourses we can find similes on sun, Moon, sky, earth, paddy, rivers, ocean, mountain, sand, fire, jewel, water, rain, fish, crocodile, snake, monkey, cock, birth, cow horse, elephant, farmer, charioteer, horse-trainer, Brahman, King, tree, plant, grass, fruit, cloud, pot, ship. lamp etc.

The latter three which we mentioned here, pot, ship and the lamp respectively are very important and meaningful similes to explain the nature of man, his journey and the end.

The Life of a being is uncertain like a raw pot made by a potter. It is impossible to make sure whether it can be utilized of daily use. Even after getting it fired the pot is always liable to break into pieces at any time. In the same manner our life is uncertain. We all are liable to die at any time, any where. That is reality.
His activity is an endless journey through Samsara. Samsara has been compared to the Ocean. Dhamma is the Ship to cross over the Ocean of Samsara. Those who are engaged in practising dhamma, are sailing in the Ocean to cross over. The only way to cross the Ocean is sailing on the ship of the Dhamma.

The lamp illustrates characteristic of Nibbana. This is the best simile to explain Nibbana. i.e. the extinction of being. Lamp, whatever it is made of, burns only so long as its fuel and wick last. The lamp of man exists in the same manner, only as long as his volitional formations exist as a condition. In other words beings are born again and again in Samsara having name and form (namarupa). But when name or the four aggregates of existence, namely the aggregate of feeling, aggregate of perception, aggregate of volitional formation and the aggregate of consciousness cease the lamp of man is blown out.What we called a being is then nothing but the existence of the following 24 Dhammas.

The eye
Shape
Visual consciousness
Visual contact

The ear
Sound
auditory consciousness
auditory

The nose
Odours
olfactory consciousness
olfactory

The tongue
Tastes
gustatory consciousness
gustatory

The tough
Tangibles
tactile consciousness
tactile

The mind
Mental states
representative cognition
mental contact1

So called being (man) must be wise enough to well direct his mind for the cessation of suffering. If he does not direct his mind properly to the proper path, he cannot realize the truth. In Anguttara Nikaya, the Buddha enunciated a very good simile for the explanation of an ill-directed and well-directed mind. He said.

"Suppose, Monks, the spike of bearded wheat or bearded barley be ill-directed. When pressed by hand or foot it can not possibly pierce hand or draw blood. Why not? because the spike is ill-directed. Just so, Monks, it can not be that a monk of ill-directed mind will pierce ignorance, draw knowledge, realize Nibbana. Why not? Because his mind is ill-directed. But, suppose, monks, the spike of bearded wheat or bearded barley is well-directed. when pressed by hand or foot it is certain that it will pierce hand or foot and draw blood. why so? Because monks, the spike is well-directed. Just so, monks, it is certain that the monk with a mind that is well-directed will pierce ignorance drew knowledge, realize Nibbana. Why so? Because monks, his mind is well-directed."2 

The above simile points out the importance of well-directness of one's mind for the detachment from defilement. People are attached to things in the world because they lack the intelligence to understand the Unsatisfactoriness. They think that there is satisfaction in the world. In the same way there is misery too in the world. If there were no misery in the world, beings would not be disgusted. There is also and escape from misery. Since there is an escape from misery beings are able to liberate themselves. i.e. through detachment.1 

According to the Vatthupama Sutta in the Majjhimanikaya,2 the Buddha says that the cloth that is stained and dirty cannot be properly dyed because the cloth is not clean. Even so when the mind is stained or defiled a bad destination is to be expected. On the contrary when the cloth is quite clean and pure that can be dyed in bright colours. Even so when one's mind is not stained with defilements a happy destination may be expected a good bourne. That is the simile given in this Sutta to explain detachment.

When we consider the lesser discourse on the simile of the elephant's footprints in the Majjhima Nikaya, we find the Dhamma explained in a very peasant manner. This is the Discourse delivered by Ven.Maha Mahinda on the Full Moon Day of Poson on his first visit to Sri Lanka to introduce Buddhism.

This Discourse, describes one's freedom of thought. It says that an elephant tracker might enter an elephant forest, and might see in the elephant forest a large footprint, long and broad. But a skilled elephant tracker does not at once come to a conclusion as indeed it is a great bull-elephant because, there are in elephant forests, stunted she elephant who have large footprints, and he thinks this could be a footprint of such a one. He follows them and sees that the footprint is long and broad and he finds it has grazed off the high branches but he does not come to a conclusion yet because there are in the forest she-elephants who have tusks and large footprints. So he thinks, this could be such a footprint. Thus he follows the footprints and when only he sees the bull-elephant at the root of a tree or in the open, walking or standing or sitting or lying down, then does he come to the conclusion: This is that bull-elephant himself.

This teaches us to be vigilant and to investigate what is right. This simile of the elephant's footprint is clearly depicted in the greater Discourse on the Simile of the Elephant's Footprint (Maha Hatthipadopama Sutta). This Sutta states "among all creatures that can walk all pedal qualities are combined in an elephant's foot and as the elephant's foot is chief among these in point of size, so, all skilled states of mind are included among the four Aryan Truths. Among what four?, in the Aryan truth of anguish, in the truth of the uprising of anguish, in the truth of the stopping of anguish, and in the truth of the course leading to stopping of anguish."1 

According to this statement the prescribed four Aryan truths are the Way to detachment. That is how the Buddha pointed out the way to detachment in this Discourse. 

We shall now come, to the simile of the pith (heart wood) in the Majjhima Nikaya according to this Sutta some clansman goes forth out of faith from the home life into homelessness, considering, I am a victim of birth aging, and death, of sorrow, lamentation, pain, grief, and despair, I am a victim of suffering, a prey to suffering, surely an ending of this whole mass of suffering can be known. When he has gone forth thus, he acquires again, honour and renown. He is pleased with that gain, honour and renown and his intention is fulfilled. On account of it he lauds himself and disparages others thus. I have gain, honour, and renown, but these other bhikkhus are unknown and of no account. He becomes intoxicated with that gain, honour, and renown, grows negligent, he lives in suffering.

He is like a man who seeking heartwood but passing over its heartwood, its sapwood, its inner bark, and its outer bark, would cut off its twigs and its leaves and take them away thinking they were heartwood. But his purpose was not served. Like wise there are some others who go forth, and without being pleased with gain, honour, and renown etc. But rather being diligent, achieve the attainment of virtue. They are like these who seeking heartwood and cut off outer bark. There are still others who going forth achieve the attainment of concentration. They are like these who seeking heartwood grasp the inner bark thinking it is heartwood. In society there are people going forth grasp knowledge and vision (nanadassana) they are like those seeking heartwood but grasping sapwood and those who seeking and knowing heartwood and cut off heartwood are the people who attain perpetual liberation. They are unshakeable. That is the goal of this holy life.1 

According to this simile of the pith, pith is compared to detachment. So the simile given is very appropriate to the expression of detachment or Nibbana.

In the Anguttara Nikaya, there is a very beautiful simile about men in water . With this explanation in “the water simile Sutta”,2 the Buddhist way of life and detachment is comprehensively explained in seven steps.

In accordance with the Sutta we can list the seven steps or persons as below:

1. Person who plunges once and drowns

2. Person who comes up and plunges again

3. Person who comes up and stay

4. Person who comes up, looks, and sees

5. Person who comes up and crosses

6. Person who comes up won to a firm ground

7. Person who comes up crossed over, gone to the beyond and stands on ground, a Brahmin (Arahant)

In this simile, the first person is the one whose way is wholly black and evil. He plunges once and drowns in the water of defilements. the second person has faith, shame and fear, effort, and wisdom but he does not cultivate them therefore though he comes up from the water of defilements he plunges again.

The third person also has faith, shame and fear, effort and wisdom and he neither wanes not waxes because he cultivates them so as he comes up he stays on the flood.

The fourth person comes up looks and sees he cultivates the above factors and as a consequence breaking the three fetters he becomes a Stream, (Sotapanna) then he is not liable to fall. Thus he comes up and looks, sees a suitable Island to cross over.

The fifth person cultivates the above factors, breaking the three fetters and lessening passion, hatred and delusion he becomes a Once-returner (Sakadagami) who comes to this world once only. Thus he comes up and crosses the flood.

The sixth person breaks the five lower-fetters (orambhagiya) and is spontaneously born in the state of becoming completely. Non-returner (anagami) and thus he comes up onto a firm ground.

The seventh person comes up and crosses over and gone to the beyond and stands on high ground. He is called a Brahmin (Arahant). According to the Sutta, destroying the cankers he enters and abides in the cankerless, deliverance of mind (Cetovimutta) and deliverance through wisdom (Pannavimutta), here and now. It signifies the fruition of Arahantship.

These two terms Cetovimutti and pannavimutti often have an inter-relatedness. Those are the last two stages of the ten stages which conduce to downright detachment, to fading, ending, calming, comprehension, enlightenment, to Nibbana. The ten are subsequently:

Right View, right thought, right Speech,

Right Action, Right Livelihood, right Effort,

Right Mindfulness, right Concentration,

Right Knowledge and right Deliverance.1 

According to the Mahavedalla Sutta of Majjhima Nikaya, freedom of mind is immeasurable, unshakeable, it is shown to be the Chief for that unshakeable freedom of mind. It is void of attachment, void of hatred, void of confusion. Attachment is something obstructive, hatred is something destructive and confusion is something obstruction. So this avoidance of attachment is nothing but detachment. That is not another extreme. Detachment is sheer avoidance of both attachment and revulsion. In other words, it is Viveka or Nibbana. Therefore we can come to a final conclusion that the method of the teaching of similes is very successful in the Buddha’s way of teaching.

PARABLES

We can now come to parables through which the teaching of detachment has been disclosed in the Canon. A Parable is a simple story designated to teach a moral lesson. The most popular parables of the Majjhima Nikaya are the discourse on the parable of the Water Snake (Alagaddupama Sutta) and the discourse on the parable of the saw (Kakacupama Sutta). These two are very significant for the study of Buddhist Philosophy. In the Samyutta Nikaya there are many parables. But we do not wish to consider all those in this Chapter.

The Alagaddupama Sutta of the Majjhima Nikaya1 narrates a parable about Water-Snake. Once Ven. Arittha who had formerly been a Vulture-killer, grasping Dhamma taught by the Buddha at the wrong end, said that there is no stumbling block in the Path according to the Dhamma. On hearing this pernicious view some monks advised him and also informed the Buddha. Then the Buddha uttered the parable of snake. He said "Herein monks, some foolish men master Dhamma: the Discourses in prose, in prose and verse, the expositions, the verses, the uplifting verses, the as it was said, the Birth stories, the Wonders the Miscellanies. These having mastered that Dhamma do not test the meaning of these things by intuitive wisdom, and these thing whose meaning is untested by intuitive wisdom do not become clear, they master this Dhamma simply for the advantage of reproaching others and for the advantage of winning the debate and they do not arrive at that goal for the sake of which they mastered the Dhamma. These things, badly grasped by them conduce for a long time to their woe and sorrow. What is the reason for this? Monks it is because of a wrong grasping of things. Monks it is like a man walking about aiming after a water snake, searching for a water-snake, looking about for a water snake. He might see a large water-snake, and he might take hold of it by a coil or by its tail; the water-snake, then would turn back on him and bite his hand or arm or on another part of his body; from this cause he might come to death or deadly suffering. What is the reason for that? Monks it is because of his wrong grasp of the water-snake. Even so monks, do some foolish men here master the Dhamma."2 

When we come to the parable of the saw, that is also very important to understand the teaching of forbearance in Buddhism. In this Sutta, the Buddha advocated five ways of speaking.

Those five are namely:

1. Speaking at the right time (Kalena bhasitam)

2. Speaking according to fact (Sacca ca bhasitam)

3. Speaking gently (sanha ca bhasitam)

4. Speaking about what is connected with the goal (atthasanhitena bhasitam)

5. Speaking with a commitment of friendliness(mettacittena bhasitam)1 

At the end of the Sutta the Buddha designated the parable of the Saw. Addressing the monks he stated "Monks, as low-down thieves might carve one limb from the other with a double-handed saw, even then whoever sets his mind in enmity, he is not a follower of my teaching. Here in monks, you should train yourselves thus, neither will our mind become perverted nor shall we utter an evil speech, but kindly and compassionate will we dwell with a mind of friendliness, void of hatred, and beginning with oneself, we will dwell having suffused the whole world with a mind of friendliness that is far-reaching, wide spread, immeasurable, without enmity, without malevolence; this is how you must rain yourselves monks". 

According to this Sutta loving kindness is to be practised for the realization of detachment. In many Suttas this method has been declared by the Buddha.

When we take into consideration the Samyutta Nikaya, we come across some more parables related by the Buddha to make more sense and comprehensive his teaching of the Dhamma. There is a very beautiful parable in the Great Chapter of the Samyutta Nikaya on monkeys. It is said in the Sutta" In Himalaya, king of mountains, Monks, there is a tract of land that is rough and hard to cross, where neither monkeys nor humans do resort. Likewise there is a track of land where monkeys do resort, but not humans.

There are tracts, monks, in Himalaya, tracts of country, delightful sports, where both monkeys and humans do resort. In these spots, monks, a hunter sets a trap of pitch in the monkeys' tracks to catch the monkeys. Now those monkeys who are free from folly and greed on seeing that pitch trap keep fall away from it. But a greedy foolish monkey comes up to the pitch and handle it with one paw, and his paw sticks fast in it. Then thinking, I will free my paw he seizes it with the other paw: But that too sticks fast. To free both paws he seizes them with one foot, and that too sticks fast. To free both paws and the one foot, he lays hold of it with the other foot; but that too sticks fast. To free both paws and both feet, he lays hold of them with his muzzle; but that too sticks fast.

So that monkey, thus trapped in five ways, lies down and how is thus fallen on misfortune, fallen ruin, a prey for the hunter, to work his will upon him, so the hunter spits him and prepares him for eating there and then over a charcoal five and goes off at his pleasure.

Just so it is, monks with one who roams in wrong pastures that belong to others. Wherefore do not you so roam. For to those who so roam, Mara gets access to them Mara gets his opportunity".1 

In the same Nikaya, there is another very significant discourse on how to practise mindfulness.That is very much relevant to our topic “detachment”; because there is no detachment without mindfulness. In this Sutta, addressing the monks, the Buddha said"


"Suppose monks, the multitude flock together, crying, the fairest lass in all the country-side the fairest lass in all the country-side!. Then that girl displaying all her charms, dances for them, sings for them, and a still greater multitude would flock together crying, the fairest lass in all the country side is dancing, she is singing".

Then a man comes, fond of his life, not in love with death, fond of ease, averse to pain, and they say to him, "see here my man". Here is a bowl brimful of oil. You must carry it round between the crowd and the fairest lass in all the country- side. Behind you in your tracks comes a man with uplifted sword. If you spill a drop, off goes your head"!. Now what thinks you monks?. Would that fellow, neglecting that bowl of oil, turn away his attention to outside things and grow slack?. Surely not lord', said monks. " Well, monks, this is a parable I have made for your understanding. This is the meaning of it. "The bowl brimful of oil monks is a term for mindfulness relating to body wherefore monks thus must ye train yourselves. Mindfulness relating to body shall be cultivated by us, shall be made much of, made a vehicle, established, made effective. It shall be increased and well applied. Thus monks must you train yourselves"'1 

Again I would like to narrate another parable of that which describes the iron-ball. This parable is absolutely wonderful and marvellous. Once Ven. Ananda went to the Buddha and asked whether the Buddha understood how to reach the Brahma world by psychic power. The Buddha answered “Yes”. Then he inquired whether the Buddha understood how to reach the Brahma world by psychic power in this physical body of the four great elements. "I do so understand Ananda" the Buddha replied. Then Ven. Ananda asked whether the Buddha knows how to reach the Brahma world both in this mind-made body and in this physical body of the four great elements. "Yes Ananda" the Buddha responded. “The Tathagatas are possessed of powers that are wonderful and marvellous. At such time, Ananda, as the Tathagata concentrates body in mind and concentrates mind in body, at such time as he enters on and abides in the consciousness of bliss and buoyancy, then it is, Ananda, that the Tathagata's body is more buoyant, softer, more plastic and more radiant. Just as Ananda, an iron-ball, if heated all day long, is lighter and softer, more plastic and more radiant, even so at such time as the Tathagata concentrates body in mind and concentrates mind in body, at such time as the Tathagata enters on and abides in the consciousness of bliss and buoyancy, then it is Ananda, that the Tathagata's body is more buoyant, softer, more plastic and more radiant".2 

Before concluding this method of parables, we would like to specify another interesting parable from Samyutta Nikaya itself to bring to light the teaching of attachment, revulsion and detachment. The parable states "Suppose, brethren, a man catches six animals of diverse range and diverse pasturage, and tethers them with a stout rope. He catches a snake and tethers it with a stout rope; also a crocodile, a bird, a dog, a jackal, and a monkey; he tethers them with a stout rope. Having done so, brethren, he ties them together with a knot in the middle and sets them going. Now brethren, these six animals of diverse range and diverse pasturage would struggle to be off each one to his own range and pasture. The Snake would struggle, thinking I will enter the anthill. The crocodile I ‘ll enter the water, the bird I will mount into the air, the dog I ‘ll enter the village, the jackal would think I ‘ll go to charnel-field and the monkey would think I'll be off to the forest."1 (Six animals are six sense bases). 

This parable portrays how to detach from both extremes of attachment and revulsion. One seeing an object with the eye is attached. i.e. attachment. And when one is averse to the object one is displeased and dwells in aversion, that is revulsion. His thought then is in a primitive state and he does not understand things as they really are. So that there cannot be experienced emancipation or deliverance of heart, or emancipation through wisdom. Hearing a sound with the ear...smelling a scent with the nose...tasting a savour with the tongue contacting what is tangible with body and cognizing a mind-state with the mind, he is attached or averse. But if one is mindful and dwells with full attention to whatever is going on, one can understand things in the environment as they really are. And also one would not either be attached or averse but detached. That detachment is the emancipation of heart and wisdom. The same parable is continued to bring out the roles of the six senses with reference to the six animals. It says when those six hungry animals grew weary while they are tethered they would follow after the one of them that was stronger and they would conform to that one; thus they would become subject to him even so of the six senses.

When one is stronger than the other all other senses would follow after that one. Generally mind is the strongest sense, because it perceives things before you and even things not before you. That is the same mind which roams in your past and the future too.

So coming to the conclusion we can say that the method of the parable has been harnessed by the Buddha in his teaching for the better explanation of detachment from all sorts of extremes in the world.

DIALOGUES.

Dialogues are another method that we come across in the Canonical teaching. That was a very prominent method during the time of the Buddha. He, the Buddha used to visit non-Buddhist monasteries to meet those Teachers and to have meaningful dialogues with them. Though there are innumerable dialogues in the Scriptures we will take some that are relevant to our topic.

These dialogues are between the Buddha and his disciples or the disciples themselves.

What is a dialogue? It is a conversation or talk between two or more people. In the teaching of the Buddha this method is visible every now and then. The Buddha mostly had dialogues with his disciples themselves and with kings, Ministers, Householders, and followers.

Discussion, conversation, and dialogue are very powerful methods of teaching and these methods have been accepted today too in our modern Education system .

When one visits the Buddha the Buddha never disregards him. Exchanging the customary greetings first of all he inquires (pubbabhasi) about his visitor's personal requirements and enters into a friendly dialogue step by step.

There are classic examples ,like Upali’s meeting and Saccaka’s meeting .When we read the four groups of Canonical discourses we can come across many instances of this method of teaching. Because the number is too many to list down. We wish to take a few of them related to our study.

There is a dialogue between the Buddha and Venerable Ananda.Oncethe Ven. Ananda visited the Buddha and said:

A. As to "becoming, becoming " Lord pray to what extent is there becoming?

B. If there were no worlds of sense, desires and action to ripen therein, Ananda, would any sensuous becoming be manifested?

A. Surely not Lord.

B. In this way Ananda, action is the field, consciousness is the seed, craving the moisture. For beings that are hindered by nescience, fettered by craving, consciousness is established in lower worlds. Thus in the future there is repeated rebirth. In this way there is becoming, Ananda. Again if there were no worlds of form and no action to ripen therein would any formal becoming be manifested?

A. Surely not Lord.

B. In this way action is the field, consciousness the seed craving the moisture. for beings that are hindered by nescience, fettered in the intermediate worlds, in the future there is repeated rebirth. Again if there were no formless worlds and no action to ripen therein would any formless becoming be manifested?

A. Surely not Lord.1 

This dialogue shows how beings are born again and again in the three Spheres of existence (Kama, Rupa and Arupa).

We will see another dialogue between the Ven. Kaccana and a Brahmin. While Ven.Kaccana, the great, was staying at Varana on the bank of Muddy pool a certain Brahmin, named Aramadanda, came to visit him and put this question.

B. You Master Kaccana, What is the reason, what is the cause, why nobles quarrel with nobles, brahmins, and house-holders with house-holders?

K. They do so because of their bondage and servitude to sensual lusts, because they are possessed by attachment to the lusts of sensuality.

B. But you Master Kaccana, what is the reason, what is the cause why recluses quarrel with recluses?

K. They do so because of their bondage and servitude to sensual lusts, their greed for sensual lusts, because they are possessed by attachment to the lusts of opinions.

B. But you Master Kaccana, is there anyone in the world who has passed beyond the bondage’s and servitude to sensual lusts, their greed for sensual lusts and to the lust of sensuality, and to the lusts of opinion?

K. Yes, there are such Brahmin.

B. You Master who are they?

K. There is a town called Savatthi, Brahmin, in the Eastern district there now dwells the exalted one, that Arahant who is Fully Enlightened one. The Exalted one, Brahmin, has passed beyond both of these lusts.

On hearing this the Brahmin rose from the seat, drew his robe over one shoulder and resting his right knee on the ground stretched out his joined palms in the direction of the exalted one and trice uttered these solemn words.


"Honour to him, the Exalted one, in that he hath transcended the bondage of servitude, of attachment to the lust of sensuality: in that he hath transcended the bondage, attachment to the lust of opinion."1 

From this dialogue we can understand the importance of understanding the variety of bondage. Whatever name you call “bondage” by they bring attachment to the world.

On another occasion Venerable Samiddhi visited the Ven.Sariputta and then this dialogue took place between them.

Sariputta :
What Samiddhi is the basis of purposive thoughts?

Samiddhi :
Name and shape sir,

Sa:
What gives them their variety?

Sm:
The elements

Sa:
What gives rise to them?

Sm:
Contact

Sa:
Wherein have they common ground?

Sm:
In feeling

Sa:
When are they at their best?

Sm:
In a state of concentration.

Sa:
What is their master state?

Sm:
Wisdom

Sa :
What is their very essence?

Sm:
The giving up, liberation.

Sa:
Where are they finally merged?

Sm:
In the deathless

Sa:
Well done, well done samiddhi1

For the realization of the three Characteristics of existence, we come across the following teaching of the Buddha in many Suttas in the form of dialogue.

Buddha :
Now what think you brethren? Is the eye permanent or impermanent?

Monks :
Impermanent Lord.

Buddha :
Now what is impermanent, is that weal or woe?

Monks :
Woe Lord.

Buddha :
But what is woeful, of a nature to change, could one's personal weal and woe arise without dependence on that?

Monks :
Surely not Lord.

Buddha :
Is the ear...nose....tongue...body.... mind permanent or impermanent?

Monks :
Impermanent Lord.

Buddha :
Now what is impermanent, of the nature of charge, could one’s personal weal or woe arise without dependence on that?

Monks :
Surely not Lord

Buddha :
So seeing the well-taught Aryan disciple is averse from the eye… from the mind

Being averse from it he does not lust for it, Not lusting, he is set free. By being free, comes the knowledge that one is free. So that he realizes, "destroyed is a rebirth, lived is the righteous life done is the task. For life in these conditions there is no hereafter.1 

In like manner we shall now come to another dialogue between Ven. Ananda and the Wanderer Channa. Once the Wanderer Channa met the Ven.Ananda and Put this question.

Channa :
Reverend Ananda do you preach the abandoning of passion of malice and delusion?

Ananda :
We do indeed Reverend Sir,2

Channa :
Seeing what disadvantages therein do you do so. sir?

Ananda :
Why Sir, one who is overwhelmed by passion, losing control of mind plans things which trouble himself which trouble others, which trouble both himself and others, and so experiences mental suffering and dejection. But if passion be abandoned he does not so, and thus does not experience mental suffering and dejection. And again, Sir, one who is overwhelmed by passion practices immorality in deed, word and thought. But if passion be abandoned he does not do so. Besides, if he practises immoral he understands not as it really is, his own profit, that of others, that of self and others. Passion is the cause of blindness, of not seeing, of not knowing, of loss of insight, it is joined with vexation it does not conduce to Nibbana. Likewise the one who is malicious and the one who is deluded. Seeing the disadvantages in passion, malice and delusion we preach the abandoning of them.3

Channa:
But sir, is there any way, is there any practice for the abandonment of passion ,malice and delusion?

Ananda :
There is indeed Reverend Sir,

Channa :
Pray, Sir, what is that way? what is that practice?

Ananda :
Sir,it is just the Aryan Eightfold way to wit: right View, right thought, right Speech,rightAction,right Livelihood, Right effort, right mindfulness and right concentration.4

Before concluding this Chapter we can examine another dialogue between the Buddha and the Ven. Ananda. On one occasion the Ven. Ananda approached the Buddha and asked thus.

Ananda :
The Lord what is the object, what is the profit of good conduct?

Buddha :
Why Ananda freedom from remorse is the object, freedom from remorse is the profit of good conduct.

Ananda :
The Lord, what is the object, what is the profit of freedom from remorse?

Buddha :
Joy, Ananda, is the object, joy is the profit of freedom from remorse.

Ananda :
But Sir, what is the object what is the profit of joy.?

Buddha :
Rapture, Ananda is the object, rapture is the profit of joy.

Ananda :
But Lord, what is the object, what is the profit of rapture?

Buddha :
Calm Ananda, is the object Calm is the profit of rapture.

Ananda :
But Sir, what is the object, what is the profit of calm?

Buddha :
Happiness, Ananda is the object, happiness is the profit of calm.

Ananda :
The Lord what is the object, what is the profit of happiness?

Buddha :
Concentration Ananda, is the object, concentration is the profit of happiness.

Ananda :
But, Lord, what is the object what is the profit of concentration?

Buddha :
Knowing and seeing things as they really are, Ananda is the object and profit of concentration.

Ananda :
What is the object, Lord, what is the profit of knowing and seeing things as they really are?

Buddha :
Detachment and fading of interest, Ananda is the object of it.

Ananda :
Lord what is the object and profit of detachment and fading of interest?

Buddha :
Release by knowing and seeing Ananda is the object and profit of these. So you see Ananda, good conduct has freedom from remorse, as object and profit, freedom from remorse has joy, joy has rapture, rapture has calm. Calm has happiness, happiness has concentration, concentration has seeing things as they really are, seeing things as they really are has detachment and fading of interest, detachment and fading of interest have realized by knowing and seeing as their objects and profit. So you see, Ananda good conduct leads gradually up to the summit, Nibbana.1

As we mentioned earlier though there are many methods prescribed by the Buddha for the better description of his teaching we are not permitted to touch upon any more. In this Chapter we attempted to look into some methods which have been stressed by the Buddha in many Suttas to explain the teaching of detachment. Therefore we are compelled to conclude this Chapter with a conclusive statement. DETACHMENT IS TO BE REALIZED BY ONSELF HERE AND NOW. In the succeeding chapter we hope to survey a practical approach to detachment, relevant more to our day-to-day lives.

___________________________
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CHAPTER V1

A Practical approach to detachment in daily life.

Our aim in this chapter is to explain how to put detachment into practice in daily life. Attachment to things or persons is very easy. But detachment is very difficult because generally all beings have craving and ignorance. Both attachment and detachment depend on our state of grasping or non-grasping.

Hence it is not beyond our capacity. We ourselves are responsible for our condition of grasping or attachment as well as for detachment. Neither a deva nor a Brahma can create grasping in us in relation to things or persons. They are our own creations. It is very easy to do things that are bad and harmful to oneself . But exceedingly difficult to do things that are good and beneficial.1 Beings, other than human born to the world in various forms, cannot understand the nature of attachment or detachment. These both can be understood only by a man. Therefore man himself should understand the nature of these two, attachment and detachment, individually and intuitively.

Whatever merit and demerit we incur is associated with volitional formations. Volitional formations are in other words Volitional actions. As aforesaid, man is nothing but mind and matter (namarupa). What we called matter is the body that we leave behind after death. But mind or nama is not so. It has power to exist even after one's death. It roams from place to place and from birth to birth . Sometimes, when I say so some may misunderstand and perhaps get confused about the theory of soullessness in Buddhism. Soullessness is solid base in Buddhism. But we have to carefully understand the nature of mind after one’s death.

It is a very difficult task, because we cannot perceive, our mind after death. Whatever we say about the consciousness after death is based on what we have gathered from the scriptures.

Consciousness (vinnana) is not a single item and cannot move by itself from place to place.There are other concomitant parts such as feeling (vedana) perception (sanna) and Volitions (sankhara). So long as one's mind roams in the cycle of birth one has to undergo suffering.

According to Buddhism, since one's consciousness is the forerunner and also because of its clear manifestation, we prefer to say that one's consciousness roams from place to place or from birth to birth. That is as when we see a man or a car, we do not see the parts functioning but the whole entity. And on the other hand we do not say a hand or a head is going or a wheel or steering wheel is going either. That is because when we see things first, we see them as a whole. It is only after that, that we analyze it into parts and decide whether they are suitable either to grasp as our own or to reject.

What I want to emphasize here is that the mind, though it roams from birth to birth, is not a permanent - entity. That mind itself is ever changing. Therefore it too comes within the nature of impermanence or changing. So by that one can not come to a conclusion that since mind roams from birth to birth there is a soul or permanent entity.

Buddhism teaches how to develop one's mind to understand the real existence of the so called soul. Apart from our consciousness there is no soul within us. On the contrary this mind itself can not be perceived as the soul because it is ever changing. If anyone wants to grasp one's mind as the soul, that will be a complete mistake; because according to the teachings of the Buddha one's mind is moving faster than matter.

"One's mind beats at the speed of about 3000,000,000,000, per the duration of a flash of lightning and this rate of repetition is regular and constant. The forces of the mind vary from being to being according to the weight of accumulations of defilements and purity each carries.1” The number of distinct motions of each unit of element during the course of a period of the duration of one flash of lighting is 176,470,000,000.2 Therefore if one is willing to make any sort of permanent entity out of these human five aggregates of existence, it will be more meaningful and successful to make a soul out of matter than mind, because matter (body) lasts longer than mind.

Such is the dynamic force of the mind that it can be developed to the brim. The Buddha said "neither mother, father nor any other relative can do one greater good than one's own well-directed mind.”1Hence our prime aim should be directed towards the development of mind. Being mindful is the way to develop one's mind. That is the purpose of meditation. The purpose of meditation is to achieve uninterrupted mindfulness, and only mindfulness produces Enlightenment. 

But how many of us in society think of this and practise it in our daily life. Only if we try to practise mindfulness in all our daily activities, can we call ourselves “contented Buddhists”, not only just Buddhists by name, but practical Buddhists. Buddhism basically, is not a religion of worship or mere rites and rituals. It has a profound and unmatched philosophy, which is based on mind. That is why when one practises mindfulness one practises Buddhism. Practising mindfulness in our daily life is quite difficult in the beginning. But if we have courage and determination with unyielding organized effort we can practise mindfulness in our daily life. It is true that we cannot keep up mindfulness in all the activities we are performing. But most of our activities can be done mindfully. Being mindful itself is the way to mindfulness. Once A. J. Muste, a leader of the peace movement in America, who inspired millions of people said referring to peace "There is no way to peace, peace is the way:" . Similarly we can say the samething. There is no one particular way to practise mindfulness being mindful is the way to mindfulness.

In society most of us are unknowingly practising attachment and revulsion. But when we are mindful we do not practise both these and we practise detachment instead. As I see it, in this so called modern society of science and technology, people have become more sophisticated and worldly. Therefore they want more and more of goods to exists in society. They do not think of their four basic requisites alone. They need everything to give pleasure on the operation of a switch or a digital button . But they did not realize their moral and cultural failure.

People in present-day society do not develop mutual understanding and achieve peaceful co-existence. They quarrel with each other for land, race, colour, and creed; with such foolish fighting Dhamma taught by religious leaders for the survival of man flees away. Dhamma can exist only in a peaceful atmosphere.

Some people have become like senseless machines. They are always in hatred or covetousness. They breed jealousy, enmity, and sensual desires- throughout their lives.

Practising mindfulness means being aware of what we are engaged in. But in society how many people are mentally in the present. While they are doing something in the office, they are reflecting on something else. Suppose a girl or a boy is moving in a street in Colombo, can he or she be mindful of himself or herself? Certainly not. Because there are many items in the show-cases for them to cling to; since they do not have enough money to purchase them dejection arises in them.

It is not necessary to go to the city of Colombo to experience attachment and revulsion. Even when one is at home one can experience both easily. So what about practising detachment?. Should one go to a forest? Should one go from home to homelessness or should one give up all his worldly activities? No not at all .The only requirement is to be mindful of your present activity. 

The problem we have is that we are doing one thing while reflecting on something else.But let us try to be mindful. Then we may be able to do that one thing even better. That will be a great success in our lives. For a start we can be mindful at the dining table, while we are having our meal we can practise mindfulness very well. I understand that many people are usually engaged in talking while they are taking their meal. When they talk too much at the dining table they cannot enjoy the meal.They just gulp down their meal as if it were loaded into a pipe to fill it up. There is no reflection on food.Having your meal without reflecting does not cause any benefit to you.But one should think of the way how it came to the plate even for a second, then you can see the people 

who helped to make your plate of rice which is in front of you. You can reflect on this before the meal, during the meal, or at the end of the meal. While you are having your meal do not forget to be mindful and reflect on those who are at the background. If you are mindful, surely you can see how they sweated for your meal. Then you can consider with gratitude the people who work in the kitchen, in the field, in the workshop, in the sky, the sea, on the earth. That is how you can realize one of the main teachings of the Buddha. That is Dependent Origination. In that you can see how you depend on others.

Some people very proudly say that they do not depend on others but they do not even for a second think of their own body how it is covered with a shirt made in India, a trouser made in China or a skirt made in Korea and the blouse made in Sri Lanka. Do they not depend on others? Who helped them to cover their body? As I see, today in this society no one can live without others help, even the monks cannot move in society without others help. Sometimes I have heard some of our monks too are very proud to say that they do not depend on others. That might be true, because they might mean that they do not receive their food from the people. That is an entirely wrong concept.

As I think each and every monk should depend on people. They should take as meals what ever is given by the people. Though they say that they do not depend upon others, how do they get their robes? Is that self woven? From where is his umbrella and the hand bag and the pair of sandals?

If we are mindful enough we can think of these meaningfully and profoundly. Most monks today have nothing, to show as made by themselves when they are on their way to visit a particular place. We can examine the truth of this matter. The robe is made in Thailand and the umbrella is from Japan. Slippers are from Singapore and the bag is from Sri Lanka. So is he not depending on others? But if we develop our mind that is ours .I think what we possess should be spiritual development. If we do not have spiritual advancement in our lives, then surely there is nothing in us. In this search we can come to the conclusion that we cannot live without others’ help in the world. This proves the reality of Dependent Origination (paticcasamuppada) discovered and taught by the Buddha. The Buddha taught his disciples to reflect in a Four-fold way, by wisely consuming the four-requisites, namely: 1.robe 2.food 3.lodgings and 4. medicine. These four requisites are not only for the monks but also for the laymen. If we can reflect on these four requisites we can be mindful in our daily activities.

But we should admit that in this fast moving society monks too are very busy with the service to the layman’s spiritual needs that they have been rendering to this society since the advent of Ven.Arahant Maha Mahinda to Sri Lanka in 247 B.C. We must think of their unparalleled service to people of this country and abroad as well. Today the population is about 18 million in Sri Lanka and of them more them 70% are Buddhists. But there are only about 30,000 monks in this country. How can they render religious and social services to people effectively? In this connection though there is a possibility of getting ever-ready support from Buddhist nuns, there are no signs of successful discussions or dialogues relating to the setting up of the Nun’s Order. As it is irrelevant to talk about this I do not wish to deal with it here. what I emphasize here is that whether we are in society or in the forest we should be mindful about our daily activities.

The More appliances we acquire create more problems to us. Therefore let us be concerned about our rooms, homes and temples by restricting our needs as Buddhist monks and Buddhist laymen. As I said earlier, let us be mindful while we take our meals to start with. Then we would be able to put into practice mindfulness in our activities in life. Our aim should be, to be mindful regarding desires. But it is very difficult to curb our desires which come in waves. If we can be mindful, we can understand how desires arise. That is why this phenomenon of mindfulness is so important in this sense. When we are not mindful we are foolishly misguided by our own ignorance which leads to unwholesome results, throughout Samsara.

In our whole life there are two extremes to be avoided. Those two are attachment and revulsion. They are mental formations. Both are unwholesome in nature . If we are mindful we can avoid both wisely. These two do not arise in us simultaneously. They repudiate each other. When we are not mindful we strive to fall into either. 

It is common in our society that people get easily irritated and blame others. They normally never accept their own faults. When two get together both are very reasonable and fair to all. But society is corrupt and unjust; outwardly people behave as saints, but inwardly they pollute the whole of society. Therefore it is very dangerous to move in such a social set-up.

When we move in society we can observe how people behave. For this purpose we should be mindful and wise in our day-to-day life. Anywhere, anytime, we can observe unfortunate incidents in society. But to comprehend day-to-day life, careful attention and listening are essential.

In order to understand how people behave when they are overcome by anger and revulsion, I can relate a very good experience which took place two three days ago, while I was coming from my home-town.

On that day I set off for Colombo early in the morning. There was a CTB bus from Anamaduwa to Chilaw passing Andigama junction, and there was another private coach which was scheduled to start from Andigama, at 4.30 in the morning. On that day the private coach had left for Chilaw a little earlier and when the CTB bus reached Andigama, the private coach had left the place. I got into the CTB bus just before the Andigama junction. Having seated myself I maintained a keen awareness of what was going on in the bus. Though I had the intention of meditating I was also a little bit anxious about buying my ticket. Then the conductor came to me but he had an unpleasant expression in his face. I bought a ticket. Afterwards he went to the driver and explained to him what had been done by the driver of the private coach. Now I was mindful about their expressions. The conductor asked the driver to drive faster.

So the driver started driving faster and he was encouraged by the conductor who was moved by hateful thoughts. The conductor then turned back and began to explain the situation to the commuters rear him. Explaining, he said "You see what an unreasonable thing he has done. He could have gone a little later, and it was the same thing he did yesterday too"

With this explanation I could understand well what had happened today and its background, how revengeful thoughts had persisted for the past few days. On hearing this story the commuters also sided with this driver and conductor and started blaming the driver of the private coach. Listening to all their expressions I became more and more mindful trying to understand their psychological feelings.

I observed that the driver moved by anger was driving fast. His intention was to overtake the private coach by any means. His mind was completely overcome by hatred early in the morning. He hated the driver of the private coach i.e. revulsion. But the coach driver was not even in his sight. The driver thought that he was right. But as he was over whelmed with ignorance and aversion he could not see things as they were. He did not even stop at the usual bus halts for commuters . Since he was irritated he did not observer the rule imposed by CTB which reads " commuters should be picked up from each halt". He did not care about the people at halt or in the bus either

His only aim was to over take the private coach. As I see this incident, the germ of hatred had taken birth in the conductor’s mind of itself and the conductor put it into the driver’s mind and then the driver became angry and began to drive fast. After that the conductor, explaining it to his commuters, put the same germ into the commuters’ mind and they too became angry. As the driver did not stop at the halts, people who were waiting for the bus became angry and also the drivers of the other vehicles and the pedestrians too were angered.

Thus many people on either side of the road became angry early in the morning. So as a result of uncontrolled aversion that arose in one's mind the whole environment got polluted. If he had controlled his anger with mindfulness and wisdom such an unwanted calamity could have been easily avoided.

After reaching our destination I asked the conductor what happened. "See Ven Sir, he had come early today also, that is what he does everyday." He said angrily. Then I went to the private coach, which belonged to one of our relations, and there was a friend of mine who had travelled in the private coach. I inquired whether the driver of the private coach expressed anything about the driver of the CTB bus. He said "No, he did not utter anything but he came fast". That is the story. See how dangerous the mind can be which is not cultivated.That story was only a very simple incident that occurred.There are thousands of such incidents which occur every day in society because of uncultivated mindfulness. If we are mindful, we can at once understand when revulsion, aversion or attachment arise. Then we can avoid it mindfully and wisely. That is why Buddhism teaches us to be always mindful.

Now, shall we take another incident which tells us again to be mindful and to be distasted from attachment . This is a story about a close friend of mine, he revealed his own experience with his girl friend because of our close friendship. Mr. A. is my friend. He is now 28years old. Once he practised meditation with me in the same centre. He works in a private firm . Recently he had got an opportunity to go on a three day picnic with his friends of the Institute. They had visited many places of worship during the three days. On the first day itself a pretty girl who had hope of winning his heart had started chatting with him and gradually fell in love. Now they have become intimate friends. But as he tells me he does not want to continue the affair because he intends to become a monk, and dedicate his life for the practice of meditation and the dhamma. He told me how he felt at the beginning of their friendship. And how he recognized his feelings which forcefully prompted him to love her. As he says, little by little and day by day, he has been attracted to her beauty and complexion. Her beauty had blinded him. He says" I could not do anything without her, Ven. Sir, I wanted her help to do everything. Even when I take a meal I wanted her to sit with me, but Ven. Sir I thought deeply and made up my mind to associate with her as only a friend of mine. And later on we both came to a conclusion to associate as brother and sister. Now it is successful". Anyway, isn’t it a very good account for us to study attachment. It is very difficult to distance oneself from such attachment to one of the opposite sex. The Buddha himself once said "Monks, I know not of any other single form by which a man's heart is so enslaved as it is by that of a woman. Monks, a woman's form obsesses a man's heart. Monks, I know of no other single sound by which a man's heart is so enslaved as it is by the voiced of a woman. Monks a woman's voice obsesses a man's heart.

Monks, I know of no other single scent..savour.. touch by which a man's heart is so enslaved as it is by the scent. Savour and touch of a woman. Monks, the scent, savour and touch of a woman obsess a man's heart.

Monks, I know of no other single form, sound, scent, savour and touch by which a woman's heart is so enslaved as it is by the form, sound scent savour and touch of a man. Monks, a woman's heart is obsessed by these things."1 

It is only the wise who can detach themselves from such entaglement. When one perceives things which are beautiful and attractive one gets mad about grasping them. But the wise, seeing such things in society do not grasp but realize their nature and put into practice mindfulness and turn it into a better way to keep in touch with them. Be unattached.

While seeing things in the outside world we normally compare them with the things we have in our homes. Then if the thing is superior to what we have in our home we have an urge to possess them. Then we strive to grasp it by hook or by crook. If the thing belongs to another then dejection and dislike arise in us. As a result the real conflict arises between the two persons who want arouse it. That is the main source for most of the conflicts in society. As long as we have desire and make comparison we try to “grasp” things. But according to Buddhist teaching every component thing is impermanent, ever changing. Mindfulness helps us to see this reality of things in the world. When one can see this characteristic of impermanence, one can realize that whatever is impermanent is necessarily in the nature of unsatisfactoriness and soullessness. Those three are the main characteristics of Buddhism. These three characteristics of existence can be realized through any object in the world. Insight meditation in Buddhism is basically focused on realize these three characteristics of existence of phenomena in the world. When we practise insight meditation we can realize this very truth taught by the Buddha.

At this points I think I should say something on meditation because there are some misconceptions prevailing in society on meditation. Some people think that meditation is to be practised by elderly people or monks who are especially dedicated and restricted to a solitary life in the forest. It is sad to say that some monks themselves too have this misconception. They never want to talk on meditation or practised meditation in their temples. They never teach this indispensable subject of Buddhism to their devotees. They are ready to perform some sort of rituals for worldly pleasures of the people. But certainly its a deviation from the core of Buddhism. Monks should guide their devotees in the proper way. Otherwise all will follow the wrong way which leads one to Samsara. For this matter an example has to be set at the highest level of the community.

Meditation is the proper way to develop one's mind. When we mention about meditation some people sometimes get excited. But mental development is the only way to realize what is reality in the world. Some people do not like to meditate because they think that one should go to a forest or to a temple to meditate or one should give up one's daily activities. But it is wrong. There is no such stern bondages in Buddhist teaching. Mental development or mindfulness can be practised at anywhere any society in any manner. Some may think that when one is meditating one becomes lazy and slothful. But it is just the opposite. When one is meditating correctly he develops the essential faculties namely faith,(saddha) effort(viriya) mindfulness(sati) concentration (samadhi)and wisdom(panna). He can work and walk fearlessly. His behaviour is peaceful to both himself and society. He always strives to maintain mindfulness and wisdom by living in the present. He does not do anything meaninglessly and uselessly. The success of all his activities depends on detachment(viveka).

Some of our friends in society think that meditation is something to be practised by monks and nuns isolating themselves in the forest, but not for the ordinary people in society. That is another misconception. Meditation or mental development is to be engaged by everybody is society.Buddhism was introduced not to a chosen group of people but to all in the world. There are many methods of meditations. But all of them lead to concentration or insight (Samatha and Vipassana). Anapana or the inhaling and exhaling meditation is profound and very effective. It is by practising this methods of meditation that all the supremely Enlightened ones have reached their Buddhahood. This is very convenient for meditation because you do not have to convey anything to your meditation place. As long as you are alive there is breathing in you. Therefore as long as you are alive you can practise meditation. The only thing you have to do is to keep your mindfulness in your breathing in and breathing out. Though we breath in and breathe out from the day we were born into this world, many of us have not been aware of how it comes in and goes out, let us look at it now. Breathe in and breathe out thrice mindfully before you start the practise daily, during your leisure. There is no restriction of time for you to meditate. Now… stop your work for a while and keep your consciousness on your breathing, either on your belly movement or on the tip of your nose. Just be mindful of the nature of breathing, that is all . Now start again your work. When you want to practise again stop working and practise it for a while. The more you do so the more experience of it can be gained. The highest experience that you can achieve is the bliss of Nibbana.

Everyone can meditate while engage in daily activities. A thousand miles of road starts with one step. If we try to tame our mind now, in this moment we can tame it and a tamed mind brings happiness.1 Our mind is very subtle. It seizes whatever it desires. Only those who have constant energetic effort can apply mindfulness. But it can be cultivated not by animals or devils but by people like you and I. 

How can we be mindful in our daily life? We all start our day in the morning with an undisturbed mind. From the time you get up in the morning do not be lazy and sluggish. Wake up with a purified mind. As soon as your mind informs you to open your eyes, open them mindfully and try to keep your mindfulness to each and every movement of your limbs. And be aware of your mind. How it runs far and roams with the activities. Keep your attention to your mind. See how it works. When you turn to a side in bed be aware of the way you turn your body and when you want to move your hands and head and legs be mindful and try to keep constant awareness.

Suppose you want to raise your body do it mindfully. When you want to alight from the bed,mindfully stretch out your legs and be mindful at once when you put your legs on the floor. Take a cup of water and rinse your mouth mindfully and drink water as much as you can, but mindfully. Now sit somewhere for a while and do some light exercises for physical fitness. Whatever exercise you do must be done mindfully.

If you like to read now, do it mindfully and, when you want to go out, step down mindfully. Start with your right leg, be mindful and note well that you put your right leg first. And you may walk mindfully, but naturally, Right ...left, Right.. left, Right left ... will be the way that you walk.

While you are walking, if you want to do some thing else, do it mindfully. Suppose now you want to brush your teeth. Take the brush mindfully and put some toothpaste mindfully and brush your teeth mindfully, you can now brush well. Say that while you are walking you are brushing your teeth. Now what should be done ? You can not do two activities mindfully, simultaneously. Therefore you should decide on the activity which is more apparent to you; and then keep your attention on that one.

Sometimes people are doing two or more activities at the same time. But their attention has not been properly kept to any of them. Since the attention has not been focused well there is no room for wisdom to arise. Now if you want to wash your face do it mindfully. When you wipe your face, do it mindfully. If you want to talk with others try to do it mindfully. So try to do all your activities of the day mindfully. If you can do most of your work of the day mindfully, truly you are successful in practising the dhamma.

As long as you are mindful you are developing your mind. This mindfulness leads you to insight and wisdom. Besides, if you are mindful you can do your activities with a concentrated mind. Concentration of mind paves the way to peace of mind. That means you can do things peacefully and properly. When you go to bed at night, be mindful enough to understand how you get to your bed. While you are on the bed to sleep do not think about your past or future but just keep your attention on your belly or on the tip of your nose and inspect carefully how you breathe in and breathe out. But if you can spend at least one hour in the morning and one hour in the evening do not forget to sit cross-legged, observing your breathing. This observation of breathing itself helps you to lead a successful life here and hereafter. This sitting meditation greatly helps to keep up our mindfulness in carrying out our daily activities.When a doctor gives an injection, not only the arm but whole body benefits from it. In the same way when we practice half and hour or one hour sitting, it helps us a lot for whole day.

If you can practise mindfulness in your daily life you do not want to be attached to any thing because there is nothing worthy of attachment in the world. And on the other hand, you can reduce you anger and hatred. I can tell you this from my own experience gained throughout this monastic life. If anyone can be satisfied with his life as spent so far, then it is a successful life according to the teaching of the Buddha. In my whole life I am fully satisfied so far because I have never done anything to repent.

Some people in society cannot be satisfied even with a shower of gold coins. 1 And on the contrary there are some others in society who are hot-tempered. Neither of them can be detached, Buddhism teaches the path to detachment. People want to live in society. What ever they do in their daily life is to sustain themselves. If they want to hoard more and more things as their own, then it leads to craving and attachment. The life of a monk is the best example given by the Buddha to learn detachment. They do not possess wealth and property. They have given up all of their possession for going forth from home to homelessness. Even in the fulfilling their four requisites they do not have attachment. They depend on what they are offered. They take food not for the pleasure of it not for pride not for adornment, not for beautifying the body, but merely to maintain this body, to still the hunger, and to enable the practice of the holy life; also to resist the pangs of hunger and to resist the pain. Thus they maintain their life free from wrong doing and discomfort.

In the same way, they wear the robe only in order to protect themselves from cold, heat, gadflies, mosquitoes, wind and sun and from snakes and also as a constant covering for their modesty. They make use of lodgings wisely, only in order to protect themselves from cold and heat, from gadflies and mosquitoes, from wind and sun, from snakes, and also as a constant protection against the rigorous of climate and in order to realize that ardent desire for seclusion which begets mental concentration.

And they make use of medicine only as an aid to eliminate bodily pains that have arisen, and also to maintain that important condition, which is freedom from disease. That is the best lesson taught by the Buddha to live in society, unattached.

The Buddha advised us, "Monks follow not the Vulgar way; live not in heedlessness; hold not false views; linger not long in worldly existence.”1 On another occasion the Buddha said “Come! Behold this world, which is like a decorated royal chariot. Here fools flounder, but the wise have no attachment to it. (Natthi Sango Vijanatam)2, Riches ruin the foolish, but not those in quest of the Beyond (Nibbana). Through craving for riches the ignorant man ruins himself as well as others”.3 

The fool does everything harmful to both himself and the others. But the wise behaves for the benefit of both himself and the others. When one is wise one can be mindful and comprehend what is right and wrong. Right mindfulness and clear comprehension go together. In the Samannaphala Sutta of the Digha Nikaya how a bhikkhu can be endowed with mindfulness and clear comprehension is explained as follows:

"Herein, great king in going forward and returning, the bhikkhu acts with clear comprehension. In looking ahead and looking aside, he acts with clear comprehension. In bending and stretching the limbs, he acts with clear comprehension, In wearing his robes and cloak and using his alms bowl, he acts with clear comprehension. In eating, drinking, chewing, and tasting, he acts with clear comprehension. In defecating and urinating he acts with clear comprehension. In going, standing, sitting, lying down, waking up, speaking, and remaining silent, he acts with clear comprehension"4 

When monks or laymen practise mindfulness and clear comprehension they can experience contentment. Contentment is, according to the same Sutta, described as “Noble contentment”(ariyaya santutthiya). A monk is content with his robes to protect his body and alms food to sustain his life; (kayaparihariyena civarena kucchiparihariyena pindapatena). whenever he goes out he sets out taking only his requisites along with him. Just as a bird, wherever it goes, flies with its wings as its only burden; in the same way a bhikkhu is content with robes to protect his body and alms food to satisfy his belly.”1 

When we have too many objects in our vicinity, we find it difficult to keep mindfulness to our movements of the body and mind. In our day- to-day life when we are busy we forget to be mindful. When the mind starts reflecting on a certain object it travels far away. But we can not be aware of it. Only after a long journey we can be aware of it. Then the mind has roamed in a vast area of the particular field unawares. As long as the mind roams without mindfulness there is no development of wisdom. But on the other hand as long as we are conscious enough to be mindful; we develop wisdom too. In this way we develop both mindfulness and wisdom, which are the essential requisites for the attainment of Enlightenment. If we practise mindfulness throughout our life we can surely experience happiness and serenity.

To be mindful in our daily life, we can now examine some instructions given by an internationally renowned Buddhist leader, Venerable Thich Nhat Hanh. Venerable Thich Nhat Hanh is a Vietnamese Buddhist monk, poet ,and a peace advocate, who was nominated for the Nobel peace prize in 1967 by Martin Luther King. After winning the Nobel prize for peace, he presently lives in Southwestern France. He teaches the art of mindful living. In his many works he emphasises this teaching of the Buddha and he practises it throughout his life. As a prominent ,engaged Buddhist monk, who lives in this modern society he always strives to teach the practical side of Buddhism. He teaches how one would see things in the world and the importance of conscious breathing. According to his instructions 

present moment is the wonderful and most significant moment. He says “We can practice conscious breathing not only while sitting in a meditation room, but also while working at the office or at home while driving our car, or sitting on a bus, wherever we are, at any time throughout the day.”1 

He has written many books on Buddhism and specially on mindful living in the midst of this fast moving society. In his books he states that we know to sacrifice years and years for degrees and diplomas and we are willing to work very hard to get a job, a car, a house and so on. But we have difficulty remembering that we are alive in the present moment, the only moment there is for us to be alive. He says further, every breath we take, every step we make can be filled with peace, joy and serenity. We need only to be a wake, alive in the present moment.

We know sometimes our mind is thinking of one thing and the body is doing something else. It shows that our mind and body are not unified. When the mind is straying, we are not well aware of the things we are performing. But when we are mindful we can see how our body and mind act together, in the present moment. Then with clear comprehension we can avoid unwholesome activities while doing wholesome ones. Being mindful one can breathe-in and breathe-out. This is a very interesting and useful experience which one can gain in one's life time.

When one is breathing -in a long breathe or a short breathe, if one is mindful, one can recognize it well, and can practice further. For detachment from things in the world one should practice mindful breathing constantly.

Ven. Thich Nhat Hanh introduces new methods of meditation such as telephone meditation, driving meditation, hugging meditation and Tangerine meditation and even meditation on love. Many people in society do not have the habit of meditation. I think these new concepts should be introduced by monks. Whatever the name given does not matter if the basic idea of meditation is fulfilled by practising it.

He says "I enjoy breathing everyday. But many people appreciate the joy of breathing only when they have asthma or a stuffed-up nose. We do not need to wait until we have asthma to enjoy our breathing. Awareness of the precious element of happiness is itself the practice of right mindfulness."

Though there are many ways and means to practise meditation in this fast moving society of the latter part of 20th century, or in other words at the very entrance to the 21st century, meditation practices should be kept up to date. For this purpose such modern names are essential and more effective. The way of being mindful is varied and it can be decided by oneself along, because people are engaged in various types of activities in society and their characters too differ. If anyone knows the principle of mindfulness, one can practice it in accordance with his or her own employment. For example a typist can be mindful as to how she moves her fingers and an official can be mindful by being aware of how he speaks to others.

Society today is full of crime and corruption because of unmindful behaviour of the people. They are guided by their emotions and desires. They do not care about wisdom. Only what they expect is temporary pleasure through any means. But that is not the dharmic way of life. In the Dhamma greed (lobha) anger (Kodha) hatred (dosa) lust (raga) delusion (moha) and fear (bhaya) bring about all the disasters of society. These are called pervasive defilements. to get rid of these, one should always be mindful and vigilant. Then one can understand the fourfold dimension of a problem. Those four are :-

1. What is the problem?

2. Where does it come from?

3. What is its purpose or end?

4. How do we achieve it?

These four questions in their plural from can be traced to the convenience of investigating social problems as well as problems of individuals.

1. What are the problems?

2. Where do they come from?

3. What is their purpose or end?

4. How do we approach and realize it?

When we are mindful we can explore these four problems in society.

As the path to a Dharmic way of life, a renowned Buddhist monk, Ven. Santikaro, Sauan Mokkhabalarama, Chaiya, Thailand, points out a 12 fold path to be followed. Those 12 are as follows:

1. Right Religion

2. Right Education

3. Right Leadership

4. Right Organization & Government

5. Right Communication

6. Right Culture

7. Right Family & Sexuality

8. Right Economy

9. Right Ecology

10. Right play

11. Right Monitoring

12. Right Sangha & Solidarity.1 

All religions teach us to lead a righteous life. Life can be a righteous one, only by practising Dhamma in society. To practice the Dhamma in society, mindfulness and wisdom are indispensable factors. That is why we can say that Buddhism is based on mindfulness. 

I cite all these to show that Anupadana or non-grasping and non-revulsion is not something devoid of society. But we can practise it being mindful in our daily activities. One should see thing as it is.

The Buddha saw suffering as suffering, and happiness as happiness in his Teaching. We in our daily life should be mindful to understand these two as they are. Since it is quite beyond unenlightened mind, generally most people dislike facing to true facts of life. They fall themselves into a false sense of security by day-dreaming and imagination, taking the shadow for the substance. Many never see, know or even care to find out the facts of life, preferring to live a humdrum existence in the world to which they are born.1 For the understanding of our life better we can quote a poem from a Tibetan Buddhist Yogi, Milarepa. His poem is very simple but its a comprehensive picture of our life.

"Youth is like a summer flower

Suddenly it fades away

Old age is like a fire spreading

Through the fields - suddenly, it’s at your heels 

The Buddha once said Birth and death 

Are like sunrise and sunset 

Now come, now go. 

Sickness is like a little bird 

Wounded by a sling. 

Know you not, health and strength 

Will in time desert you? 

Death is like a dry oil lamp 

(After its last flicker)

This world is impermanent;

Nothing, I assure you

Can remain unchanging.

Evil karma is like a waterfall

Which have never seen flow upward,

A sinful man is like a poisonous tree. 

If you lean on it, you will injured be. 

Transgressors are like frost-bitten peas - 

Like spoilt far, they tuin everything. 

Dharma practisers are like peasants cultivating in the fields 

The law of Kamma is like Samsara’s wheel 

Whoever breaks it will suffer a great loss. 

Samsara is like a poisonous thorn 

In the flesh-If not pulled out, 

The poison will increase and spread.

The coming of death is like the shadow 

Of a tree at sunset-

It runs fast and none can halt it

When that time comes,

What else can help but the Holy Dharma?

Though Dharma is the fount of victory,

Those who aspire to it are tare.

Scores of men are tangled in 

The miseries of Samsara

Into this misfortune born,

They strive by plunder and theft for gain.

When you are strong and healthy

You ne'er think of sickness coming

But it descends with sudden force

Like a stroke of lightning.

When involved in worldly things

You ne'er think of death's approach

Quick it comes like thunder

Crashing round your head.

Sickness, old age and death

Ever meet each other

As do hands and mouth

Do you not fear the miseries 

You experienced in the past?

Surely you will feel much pain 

If misfortunes attack you?

The woes of life succeed one another 

Like the sea’s incessant waves-

One has barely passed before

The next one takes its place

Until you are liberated, pain

And pleasure come and go at random

Like passer-by encountered in the street.

Pleasures are precarious,

Like bathing in the sun;

Transient, too, as the snow storms

Which come without warning.

Remembering these things,

Why not practise the Dhamma?. -Songs of Milarepa-1 

This beautifulsimple and comprehensive poem of Milarepa depicts a clear picture of human life.If we are not mindful enough to understand this reality of our life, there is no use of being a human being. In our view each and every individual should think of this matter and should be mindful to understand the Dhamma or reality in the world. It is neither Buddhists’ nor Christians' Dhamma. But the reality in the world. When we practice mindfulness in our daily life we can detach from attachment and revulsion. The detachment itself is reality in the world. Detachment is the quality of Arahants, the enlightened ones which we hope to deal with in next chapter.

Before concluding, this chapter I would like to say something on telephone meditation. The telephone is a vital instrument in modern society. If anyone can practise mindfulness through the telephone I think that would be very significant for us. This is a quotation from "peace is every step" by Ven. Thich Nhat Hanh.

Telephone meditation

The telephone is very convenient, but we can be tyrannised by it. We may find its ring disturbing or feel interrupted by too many calls. When we talk on the phone we may forget that we are talking on the phone, wasting precious time and money. Often we talk about things that are not that important. How many times have we received our phone bill and winced at the amount of it?.The telephone bell creates in us a kind of vibration, and also may be some anxiety: “Who is calling?” “Is it good news or bad news?” Yet some force in us pulls us to the phone, and we cannot resist. We are victims of our own telephone.

I recommend that the next time you hear the phone ring,just stay where you are, breathe in and breathe out consciously, smile to yourself, and recite this verse:

“Listen, listen, 

this wonderful sound 

brings me back to my trueself.”

When the bell rings for the second time, you can repeat the verse and your smile will be even more solid. When you smile ,the muscles of your face relax, and your tension quickly vanishes. You can afford to practice breathing and smiling like this , because it the person calling has something important to say, she will certainly wait for at least three rings .When the phone rings for the third time, you can continue to practice breathing and smiling, as you walk to the phone slowly, with all your sovereignty. You are your own sake, but also for the sake of the other person. If you are irritated or angry, the other person will receive your negativity. But because you have been breathing consciously and smiling, you are dwelling in mindfulness, and when you pick up the phone, how fortunate for the person calling you!

Before making phone call, you can also breathe in and out three times, then dial. When you hear the other phone ring, you know that your friend is practicing breathing and smiling and will not pick it up until the third ring. So you tell yourself, “she is breathing, why not me?” You practice breathing in and out, and she does too. That’s very beautiful!

You don’t have to go into a meditation hall to do this wonderful practice of meditation. You can do it in your office and at home. I do not know how phone operators can practice while so many phones ring simultaneously. I rely on you to find a way for operators to practice telephone meditation. But those of us who are not operators have the right to three breaths. Practicing telephone meditation can counteract stress and depression and bring mindfulness into out daily lives.1 

With this account of telephone meditation we can now find out some qualities of the enlightened ones.

___________________________
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CHAPTER VII

Detachment and characteristics of Enlightened ones

The Buddha is the fully Enlightened one. He was the peerless and unparalleled one in the world. In the Gopaka Moggallana Sutta of the Majjhima Nikaya, it is very clearly said by Ven. Ananda to the Brahmin Gopaka Moggallana that there is not even one monk who is possessed in every way and in every part of all those things of which the Buddha was possessed.

In this Sutta Brahmin Gopaka Moggallana asked:-

“Is there even one monk, Ananda, who is possessed in every way and in every part of all those thing of which the good Gotama, Perfected One, Fully Awakened one was possessed? 

Answering Ven. Ananda said

“There is not even one monk, Brahmin, who is possessed in every way and in every part of all those things of which the Lord was possessed, Perfected One, Fully self-Awakened one.” 1
An Arahant has completely detached from all sorts of attachments to the world. Therefore Arahants are detached ones. (Sabbesu dhammesu anupalitto). The prime aim of the path of the Buddha is attaining Enlightenment. Those who have attained Enlightenment are liberated or Enlightened ones. They have no more attachment to any thing in the universe and they are explicitly detached from worldly things.

They have some exclusive characteristics in their lives. Apparently not physically but mentally. Hence to illustrate some of those characteristics of liberated ones, we shall now make a brief survey in this chapter.

When we take searching look into the early discourses in the Sutta Pitaka, we can come across many accounts regarding the main characteristics of Enlightened ones.

Before we come to examine these accounts from the early discourses, I would like to offer a linguistic comment on Arahant; the enlightened one.

The term “Arahat” is derived from the root “arh”-“to be worthy of” (eg. Save kasavamarahati1 which means he is worthy of the yellow robe) or “to deserve”.2 

Arahants are venerable persons, holy men or saints who have attained final sanctification. This term is used even in the non-Buddhist literature, for instance, to describe Acelakas the naked ascetics.

“Araham” is an adjective. It is used in the well known formula “Itipiso bhagava araham Samma Sambuddho….etc” Here the term has been used adjectivally. But Arahant or “Arahat” is a noun to denote the person who has completely eradicated all defilements.

The term ‘Tathagata’ has also been used as a synonym in our Texts to denote the persons who completely destroyed cankers. But it is a controversial term in the canon, in the common view. Though the term refers to the fully Awakened one, the Buddha, some scholars state that the term refers not only to the Buddha but also to Arahants, and beings - (Satta)

We shall consider this at the end of this chapter, referring to some instances from the canonical Texts.

As “detached ones”, Arahants have realized things as they are they are completely released from all Samsaric bondages. Happiness, contentment and peace are everlasting in their hearts. They have blown out the fires of greed hatred and delusion (raga, dosa, moha).3 
When these fires are blown out peace is attained and the person becomes completely cooled (sitibhuto)4 like a beautiful lotus flower which does not cling to water but rises above it ,he does not cling to both merit or demerit.5 He has by passed all acquisitions which lead to rebirth. By him all taints (asavas) have been tern asunder and without grasping, like a lion, he has eliminated fear and dread.1 

There is a splendid description about Arahants in the Sona Sutta of the Anguttara Nikaya. According to the Sutta, having won Arahantship, Venerable Sona visited the Buddha and said “Lord the Arahant monk who has destroyed the cankers, lived the life, done what was to be done, set down the burden, won self weal, shattered life’s fetters and is freed by perfect gnosis has applied himself to six things; to wit: dispassion, detachment, harmlessness, destroying craving, destroying grasping and non-delusion.2 

These qualities have been poetically translated by E.M. HARE in Gradual sayings as follows:

“Dispassion, minds detachment, harmlessness 

Grasping’s and craving’s end mind undeluded

Who hath applied himself to these, hath seen 

Sensations rise his mind is wholly freed 

And in that monk, calmed, Wholly freed naught need. 

Be added to what’s done, naught due is found 

As massive crag by wind is never moved 

So sight, tastes, sounds, smell, touches yea the things. 

Longed for and loathed, stir not a man like that;

His mind stands firm, released, he marks their set”3 

(Nekkhammamadhimuttassapavivekancacetaso Abbyapajjhadhimuttassaupadanakkhayassaca Tanhakkhayadhimuttassa asammohanca cetaso 

Disva ayatanuppadam samma cittam vimuccati 

Tassa samma vimuttassa santacittassa bhikkhunmo 

katassa paticayo natthi karaniyam na vijjati 

Seloyatha ekaghano vatena na samirati 

Evam rupa rasa saddha gandha phassaca kevala

Ittha dhamma anittha ca nappavedhenti tadino 

Thitam cittam vippamuttam vayam cassanupassati)

Since the Arahant is freed from all cankers his heart dwells peaceful. There is nothing to be added to what has been done; and nothing more remains for him to do. Just as a rock of one solid mass he remains unshaken, by the wind. He has gained deliverance.1 He experiences the bliss of Nibbana which can be characterized by four special attainments, namely, Happiness,. Moral perfection, Realization and Freedom.2 Those who are wise, meditative, strenuous and advancing ever steadily attain the supreme happiness or Nibbana, the freedom from bondage.3 

The state of Nibbana that the Enlightened ones are experiencing is generally defined in negative terms. But there are positive aspects too. I mean Nibbana is not mere absence but there are achievements that accrue through the destruction of evil qualities of man. All those are specifically, qualities or characteristics of the Enlightened ones. Some of them can be listed as follows:-

1. Deliverance from pain and sorrow (Mokkha)

2. Liberation from imprisonment (Nirodha)

3. Peace (Santi)

4. Unchanging Truth (Sacca)

5. The state of Bliss (Siva)

6. The deathless state (Amata)

7. The state of permanence (Dhuva)

8. The refuge from Suffering (Sarana)

9. Final destiny (Parayana)

10. The state that has no end (Ananta)

11. The state free from Fear (Khema)

12. The absolute; the Summum bonum (Kevala)

13. The state of support (Pada)

14. The supreme state (Panita)

15. The State free from delay (Accuta)

16. Release; liberation (Mutti)

17. Emancipation (Vimutti)

18. Tranquillity (Santi)

19. Purity (Visuddhi)

20. The state of coolness (Nibbuti)1 

Arahant has eliminated all types of conceit the superiority and the inferiority complex, plus the complex of equality (seyya mana, hinamana Sadisamana). His mind is released (vimutta) cooled (Nibbuta) and at death it is blown out like the flame of a lamp,2 no longer grasping at any form of existence. (Anupada Parinibbati). 3 

He has full control over his thoughts (cetovasippatto).4 He is able to withstand all the painful sensations with mindfulness and clear comprehension without being fatigued by them. For instance once a Yakkha a malevolent non-human being dealt a blow on Ven. Sariputta’s head and the severity of the blow is described as being capable enough to tear a mountain peak asunder or make a seven and a half cubit high elephant go down on its knees. Ven Moggallana who saw this incident with his divine eye inquired how Ven. Sariputta was. He then replied that he was all right but there was a slight pain in the head.

This story shows us that the blow had only a minimal impact on the Arahant. Arahants are said to experience only physical sensation, for instance the Buddha felt acute pain when he was wounded by stone splinter.

They (Arahants) see things as they really are. They know very well that all suffering is due to self identification which manifests itself in three ways: “This is mine (etam mama) this I am (eso aham asmi), this is my self (eso me atta) in relation to the five aggregates of existence. The Buddha said “the eye.. the ear… the nose …. The tongue… the body… the mind… is impermanent. What is impermanent, that is ill, what is ill, that is void of the self What is void of the self, that is not mine (netam mama) I am not it (nesohamasmi) it is not myself (nesomeatta). That is how it is to be regarded with perfect insight what really is.1 

By their perfect intuitive wisdom they see things as they are. They comprehend things as stated above. .i.e. as self-negation. The attainment of Nibbana itself is the cessation of these three-fold process of self identification.2 They have no severe mental feelings (vedana). Since they have eliminated all tensions (daratha) ferment (santapa) and fevers (parilaha) for good, they experience both physical and mental bliss (kayasukhampi cetosukhampi patisam vedeti).3 They have no more egoistic view, therefore they do not care about sex differences even . With regard to this, Prof. Lily de Silva very clearly explains the story of the nun Soma. Illustratively Prof. Silva says “When soma, a female Arahant was rebuked by Mara the Evil one, saying that womankind with very little intelligence can not attain that state which is to be attained with great effort by seers and sages, Soma replied that womanhood is no impediment for the realization of truth to one who is endowed with intelligence and concentration. Further she (Soma)said that Mara you must address these words to one who thinks “I am a man” or “I am a Woman” and not to one like herself.

This reply seems to imply that one loses even sex identity on the attainment of Arahantship4 

Enlightened ones always live in the present. They are mindful and clear conscious of the moment. Four sublime modes, loving kindness (metta)compassion (karuna) sympathetic joy(mudita) and equanimity (upekkha) respectively have been fully developed by them. 

It is impossible for them to commit immoral acts. The freedom they have achieved is called release of mind (cetovimutti) and release through wisdom (pannavimutti) that is the highest bliss one can gain as a human being born to an existence in this sensuous sphere. In the Pali canon we can find a lots of instances of Arahantship.According to some accounts some Arahants are endowed with the fourfold analytical knowledge, They are:

1. Meaning of goal (attha)

2. Profound truth (dhamma)

3. Language or the medium of communication (nirutti)

4. The originality of expression (patibhana).

In the canonical Texts the Theragatha and Therigatha are the best lyrics in Indian literature which describe Arahants, and their past and present lives.

Arahants are healthy in both mind and body. They have put an end to all psychosomatic diseases. But they have Physical ailments. They are immeasurable, just as it is impossible to calculate the drops of water in the ocean, it is impossible to conceptualize the developed state of their mind. 

Regarding the five aggregates, they are detached from all grasping groups and after death they become completely untraceable (gati tesam durannaya).1 

According to the Arahanta Vagga of the Dhammapada we can reflect such supreme personalities of the Enlightened ones. They are not attached to any home; like swans that abandon the lake, they leave home after home behind. They have completed their journey (gataddhino). They are sorrowless and wholly-self free and have broken all bondages (sabba gattappahinassa parilaho na vijjati). Like the earth, resent nothing, they are as firm as a high pillar and as pure as a deep pool free from mud (rahadova apetakaddamo).

They have calm thoughts speech and deeds. They are perfectly tranquil and wise. Comparing to human beings they are the most excellent of men (uttama porisa). Be it a village or a forest a vale or a hill, inspiring, indeed that place where the Arahants are dwelling.2 They abide in the dhamma, delight in the dhamma, meditate on the dhamma and bear the dhamma well in mind and they do not fall away from the sublime dhamma. 3 

Once the Buddha said “I do not call him a holy man because of his lineage or highborn mother. If he is full of impeding attachments, he is just a superficial man: but who is free from impediments and clinging ,him do I call a holy man”1 

The Enlightened ones do not cling to sensual pleasures; like water on a lotus leaves and mastard seed on the point of a needle. They have laid aside the burden and have become emancipated ones. Their knowledge is unsurpassable. They are wise and skilled in discerning the right and wrong path. They have totally renounced violence towards all living beings weak or strong (nidhaya dandam bhutesutatesu thavaresu ca). 2 

Those Enlightened ones indeed live happily free from hatred. They are friends amidst the hostels, peaceful amidst the violent, unattached amidst the attached3.They want nothing of either from this world or the World after this. They are desire-free and they have transmitted the ties of both merit and demerit. They are stainless and pure, spotless and pure like the moon. They have destroyed both craving and continued existence (tanhabhavaparikkhinam)

These Enlightened ones know in every way the death and rebirth of all beings. As they do not cling to any thing past, present and future they have nothing to hold on. They have all come to Anupadana-Detachment.4 

Attainment of Arahantship is eradication of defilement. That knowledge is known as asavakkhayanana which is unique to Buddhism. Among the Arahants there are slight differences from the way that they have developed the faculties (saddha, viriya, sati, samadhi and panna) for the realization of Nibbana. Thought they have practised different techniques they all have come to the same zenith (nibbana). Certainly there are many methods to practice for the attainment of Nibbana. But all these are pointed to the three main characteristics of existence namely impermanence (Anicca) unsatisfactoriness (dukka) and soullessness (anatta).

According to Atthakanagara Sutta of the Majjhima Nikaya, there are eleven different ways to be practised for the attainment of Nibbana. In this Sutta when the house-holder Dasama of Atthaka put the question to Venerable Ananda whether the fully self Awakened one has pointed out any one thing to go to complete destruction or attainment of matchless security from bonds, Ven. Ananda pointed out those eleven ways. At the end of the Sutta Dasama of Atthaka said,

“Revered Ananda it is as though a man who was seeking for one opening to some hidden treasure were to come at one and the same time on eleven openings to the treasure. Even so do I, revered Sir, in seeking for one door to the deathless come to hear at one and the same time of eleven doors to the deathless. And too, Revered Sir, it is like a man’s house that has eleven doors, if his house were on fire he could make himself safe by any one of the doors., Even so can I, Revered Sir, make myself safe by one of these eleven door to the deathless.”1 From this statement of Ven. Ananda we can understand that there are many methods to achieve Anupadana. or to attain Arahantaship. But at this juncture we must not forget that all these methods lead to the Eight fold Path. Now since they have come along different paths,their personal experiences are varied. For instance one may practise loving kindness (metta) as the object for the attainment of Arahant ship, while the other the plane of infinite consciousness (vinnanancayatana). Their experiences are necessarily different from each other. Although they have adopted different methods to reach Anupadana, they all experience the same bliss. They have a complete knowledge of the path that they have trodden.

With this knowedge of their discripancies, we can now examine some of their differences. In this present study specifically we hope to look into the differences between the Buddha and Arahants.

According to Pasadika Sutta of the Digha Nikaya the Buddha very clearly says that he is the Arahant supremely Englightened one.2 In the same Sutta there is a magnificent explanation about the characteristics of the Arahant. In accordance with that they have destroyed all mental intoxicants, have lived the life, have done their task, have laid down their burdens, have attained salvasion , have utterly destroyed the fetters of rebirth, and are emancipated by the true gnosis, attained the state of Anupadana and they are in capable of perpetrating nine things. Those nine are namely:

1. Incapable of deliberately depriving a living creature of life (Abhabbo sancicca panam jivita voropetum)

2. Incapable of taking what is not given so that it constitutes theft. (Abhabbo adinnam theyya sankhatam adiyitum).

3. Incapable of sexual impurity (Abhabbo methunam dhammam patisevitum)

4. Incapableofdeliberately telliung lies(Abhabbo sampajanamusa bhasitum)

5. Incapable of laying up treasure for indulgence in worldly pleasure as they used to do in the life of the house (Abhabbo sannidhikarakam kame paribhunjitum seyyathapi pubbo agarikabhuto)

6. Incapable of taking a wrong course through partiality (Abhabbo chandagatim gantum).

7. Incapable of taking a wrong course through hate (Abhabbo dosagatim gautum)

8. Incapable of taking a wrong course through stupidity (Abhabbo mohagatim gantum).

9. Incapable of taking a wrong course through fear (Abhabbo bhayagatim gantum).1 

In some Suttas we can find this following passage at the end of the Sutta “Khina jati Vusitam brahmacariyam Katam Karaniyam naparam itthatthayati abbannasi. Annataro ca kho panayasma…. arahatam ahosi” which means destroyed is birth brought to a close is the Brahma faring, done is what was to be done, there is no more of being such or such.So theVenerable…. became one of the perfcted ones.1 That passage describes us how one becomes an Arahant after achieving “Anupadana”.In the Maha Assapura Sutta of the Majjhima Nikaya there is another description of how one becomes and Arahant. It say “Evil unskilled states that are connected with the defilements with again becoming, fearful whose results are anguish, leading to birth, ageing, and dying in the future are far from him. It is thus monks that a monk is a perfected one.” (Katham ca bhikkhave bhikkhu araham hoti; arakassa honti papaka akusaladhamma sankilesika ponobhavikasadaradukkhavipaka ayatim jatijaramaraniya. Evam kno bhikkhave bhikkhu araham heti)2 

There is a close relation between wisdom and philosophy. To be an Enlightened one, one has to cultivate one’s wisdom. When one has cultivated one’s wisdom one becomes a philosopher. But to my knowledge there is no female philosopher in the history of thought and the history of man. That is some thing to be taken into consideration in a study of “Women and their emancipation”. But it is out side our present topic.

In an Arahant there is no resentment, no distress, no dissatisfaction of mind, no joy, no gladness, no elation of mind,3 They do not cling to body, do not cling to feeling, do not cling to perception, do not cling to volitional formation and do not cling to consciousness,They are released from all these4 and liberated without grasping.

In the Arahant Sutta of Khajjaniya Vagga in Samyutta Nikaya,5 there are many instances for how they became Detached ones. They have become Anupadana by penetrating the five aggregates of existence.With regard to body feeling, perception, volitional formation and consciousness; they feel disgust, Feeling disgust they are repelled; by revulsion they are released, by that release set free and then knowledge arises in them that they are freed and then they come to know “destroyed is rebirth, lived is the righteous life, done is the task, for life in these conditions there is no hereafter (Nibbindam virajjati viraga vimuccati vimuttasmin vimutta miti nanam hoti. Khinajati vusitam brahmacariyam katam karaniyam naparam itthattayati pajanati)1 

The Buddha said that the Arahantship is the highest of the seven abodes, and the best in all the world (Yavata bhikkhave sattavasa yavata bhavaggam ete agga ete settha lokasmin yadidam arahanto)2 In the Samyutta Nikaya the Buddha explains Arahantship as follows in verses:

1. “Sukhino vata arahanto Tanha tesam na vijjati 
Asmimano sammcchinno mohajalam padalitam

2. Anejanto anuppatta cittam tesam anavilam 
Loke anupalitta te brhahmabhuta anasava 

3. Pancakkhandhe parinnaya satta saddhamma gocara
 pasamsiya sappurisa putta buddhassa orasa

4. Sattaratana sampanna Tisu sikkhasu sikkhita 
Anuvicaranti mahavira Pahinabhaya bherava 

5. Dasahangehi sampanna mahanaga samahita 
ete kho settha lokasmim Tanha tesam ana vijjati

6. Asekhananam uppannam antimo yam samussayo 
yo saro brahmacariyassa tasmin aparapaccaya 

7. Vidhasu na vikampanti Vippamuttapunabbhava
dantabhumim anuppatta te loke vijitavino

8. Uddham tiriyam apacinam nandi tesam na Vijjati 
nadanti te sihanadam Buddha loke anuttara

(S.N.III 76 PP 83-84)

According to thisdescription given by the Buddha they are happy indeed. In them there is no craving. They have rooted out the “I concept”and burst out of the “net of delusion.”They have attained the bliss of Nibbana. Their consciousness is translucent. Theyare completely free from cankers. Being detached they live as the highest beings in the world. They are praiseworthy and gentle hearted and they are the sons of the Buddha who follow the seven dhamma (faith, shameness, fear, truth, energy, mindfulness and wisdom).1 They have fully realized five groups of existence and the five grasping groups of existence(Panncakkhandha and panca upadanakkhandha),

Developing the seven factors of Enlightenment and the threefold division of the Eightfold Path (sila samadhi panna) they live peacefully in society eradicating fear and dread.Arahants are called so because they are endowed with ten attributes (dasa angehi samannagato arahati vuccati). Those ten are the tenfold powers of a perfect one. In the Maha Sihanada Sutta of the Majjhima Nikaya it is stated “Sariputta a Tathagata has these ten powers of a Tathagata, endowed with which powers a Tathagata claims the leader’s place, roars his lion’s roar in assemblies and sets rolling the Brahmawheel” (Desa kho panaimani Sariputta Tathagatassa Tathagatabalani yehi balehi samannagato Tathagato asabhan thanam patijanati, parisasu Sihanadam nadati brahmacakkam pavatteti)2 

These virtues of the Enlightened ones are the highest in the World. They have won the knowledge which goes beyond training (Asekhanana). They have reached their last birth. They have makd the ultimate use of their lives. They are unshaken by all kinds of conceit and set free from rebirth. They have come to the “tamed stage” (dantabhumi), and they are the victorious ones in the World. Considering them in all direction, there is no lure in them. They make the lion’s roar. They are the Detached Ones (Anupada Vimutta).

Early Buddhist teaching and the Tathagata concept

From the point of view of the early Buddhist Teaching I intend doing an analytical survey the above topic. This is obviously a deep and profound subject to deal with. In our early Discourses (4 Nikayas) the term. “Tathagata” is found frequently. As we mentioned in the very out set of this chapter this term has been used by the Buddha to denote himself on many occasions. In the discourse of the Banner protection (Dhajagga)1 the Buddha introducing himself to monks said “O monks, the Tathagata who is Arahant Supremely Enlightened, is free from lust, free from hate is free from delusion, and is not liable to fear, terror, fright or flight”.(Tathagato bhikkhave araham Samma Sambuddho Vitarago Vitadoso Vitamoho abhiru acchambhi anutrasi apalayiti)

There are numerous instances in the Suttas where the term has been employed to designate the Buddha, the supreme Enlightened one. We can firmly state that in all places where it has been employed it refers to the Buddha, the Supreme Enlightened one. To understand the different contexts and meanings of the term I intend to do this survey focusing, mainly, on the Four Nikayas because without any controversy, each and every scholar will accept those Four Nikayas as the teaching of the Buddha.

When we come to Digha Nikaya, in the very first Sutta itself the world “Tathagata” appears more than hundred times (103). Mostly the term has been used with the epithet of “Samano Gotamo”.2 In the short paragraphs on conduct (Culasila), the longer paragraphs on conduct (Majjhima sila) and the long paragraphs on conduct (Maha Sila), this same epithet can be seen referring to the Buddha . Even afterwards the term has been used as a synonym for the Buddha; the Self Awakened one3 . As a self realised one, the Tathagata knows things as they are. He has understood the arising and passing away of things and also their taste and danger and without grasping after anything he, is quite set free.4 

Towards the end of the sutta it is mentioned that the outward form of the Tathagata (who has won the Truth) stands before us (gods and men) to behold but he has cut rebirth and on the dissolution of the body, neither gods nor men shall see him.5 

When we come to the Samannaphala Sutta of the Digha Nikaya, the term “Tathagata” has been mentioned several times in that sutta too. In this sutta the term appears, is a reference to the Buddha himself. According to the Sutta addressing to the King Ajatasattu, the Buddha said “O King, there appears in the World one who has won the truth (Tathagata) an Arahant a fully Awakened one, abounding in wisdom and goodness. Happy, who knows all worlds, unsurpassed as a guide to mortals willing to be led a teacher for gods and men, a Blessed one a Buddha. He by himself, thoroughly knows and sees, as it were, face to face this universe, including the Worlds above of the gods, the Brahmas, and the Maras, and the world below with its recluses and Brahmans, its princes and peoples and having known it, he makes his knowledge known to others”.1 

In this context all the epithets are given to the Buddha together with the term “Tathagata”. In the same Sutta there is another occasion where the term has been employed by Sanjaya Belattha. He says “Hoti Tathagato param marana na hoti Tathagato param marana hoti ca na hoti ca Tathagato parammarana. Nevahoti na na hoti  tathagato parammarana? Iti ce mam pucchasi. Evam pi me no Tatha ti pi me no. Annatha ti pi meno. No ti pi me no. No no ti pi me no.” It means if he were asked the four question whether the one who has won the truth (Tathagata) will continue after death? Does not continue after death? Neither continue after death? Neither continue nor not continue after death? If he were to think that the Tathagata exists after death he replies “yes”. If he were to think that the Tathagata does not exist he replies “no”, and if we were to think that the Tathagata neither exist nor not exist he replies the same. His answers are not clear but there is a deep meaning in his philosophy too. He practised sceptical doubt towards everything in the world.

These four fold method of questioning is confined to Indian philosophy and the same questions are found in many Suttas in the canon.

From this Account we can come to a conclusion that the term is peculiar to Buddhism and constantly occur in the Nikayas.

When we further examine the Digha Nikaya itself this term can be found in many suttas.We would now like to draw your attention to the term Tathagata in the discourses of the first Four Nikayas.

DIGHA NIKAYA

1. Ambattha Sutta:- “Tathagatena Yava tatiyakam saha dhammikam panham puttho na vyakaroti etthevassa sattadha muddha phalissati” - D.N. III Sutta P.95

2. Jaliya Sutta:- “Tathagato Loke uppajjati araham samma sambuddho” - D.N.VII Sutta. P. 159

3. Potthapada Sutta:- “Hoti Tathagato param marana na hoti Tathagato..”D.N.IX Sutta P. 188

4. Lohicca Sutta:- “Tathagatappaveditam Dhamma vivesam adhigacchanti” - D.N. XII Sutta P229

5. Tevijja Sutta:- “Tathagatassa Brahma loke va…. Tathagato loke uppajjati” :- D.N. XIII Sutta P 249

6. Maha Padana Sutta :- “Tathagatassa Mahiddhikata mahanubhavata” - D.N. XIV Ssutta P.8

7. Maha Nidana:- “Hoti Tathagato param marana no hoti…” :- D.N. XV Sutta P.68

8. Maha Parinibbana Sutta:- “Natthi Ananda Tathagatassa dhammesu acariya mutthi” (in this Sutta the term is appearing for 143 times) - D.N. XVI P.100

9. Maha Sudassana Sutta :- “Tathagate abhippasanna te Tathagatassa sarira pujam karissati” - D.N. XVII Sutta P.169

10. Jana Vasabha Sutta:- “Tathagatam namassanta Dhammassa ca Sudhammatam” - D.N. XVIII Sutta . P. 211

11. Maha Samaya Sutta :- “Tathagatam dassanaya bhikkhu sangahan ca” - D.N. XX Sutta P.255

12. Patika Sutta:- “Tathagate arahante samma sambuddho” D.N. XXIV Sutta PP 25 - 26

13. Udumbarika Sihanada Sutta:- “Tathagatassa va Tathagata savakassa va” - D.N. XXV Sutta P.47

14. Agganna Sutta:- “Tathagatassa hetam adhivacanam Dhamma kayo itipi, Brahmakayo itipi Dhamma bhuto itipi Brahma bhuto itipi” - D.N. XXVII P.84

15. Sampasada Sutta:- “Tathagatassa appicchata santutthita” - D.N. XXVII Sutta P.115

16. Lakkhana Sutta:- “Tathagato purimam jatim purimam bhavam” -D.N. XXX Sutta P.145

17. Sangiti Sutta:- “Idhavuso Tathagato ca loke uppanno hoti araham samma sambuddho” - D.N. XXXIII Sutta. P.264

18. Dasuttara Sutta:- “Itime timsa dhamma bhuta taccha tatha avitatha anannatha samma Tathagatena abhisambuddho” - D.N. XXXIV Sutta. P.267

When we scrutinize the discourses of the Digha Nikaya; pasadika Sutta1 is very much significant for the elaboration of the term “Tathagata”. In this Sutta it is said why He is called “Tathagata”. There are five definitions. They are:-

1. Concerning things Past, Future and Present the tathagata is a prophet of the hour, a prophet of fact, a prophet of good, a prophet of the Norm, a prophet of the discipline. For this is he called Tathagata.( Atitanagata paccuppannesu dhammesu Tatagato kala vadi, bhutavadi, attha vadi, dhamma vadi, vinaya vadi. Tasma Tathagato ti vuccati).

2. Whatever in this World with its devas and Maras and Brahmas, is by the folk thereof gods or men, recluses or brahmins, seen, heard, felt discerned accomplished, striven for, or devised in mind. All is understood by the Tathagata. For this is he called Tathagata (yo kho sadevakassa lokassa samarakassa sabrahmakassa sassamanabrahmaniya pajaya sadeva manussaya dittham sutam mutam vinnatam pattam pariyesitam anuvicaritam manasa sabbam Tathagatena abhisambuddham tasma Tathagato ti vuccati).

3. All that in the interval between the night. Werein the Tathagata was enlightend in the supreme enlightenment, and the night wherein he passed away without any condition of rebirth remaining, all that, in that interval, he speaks in discourse or conversation or exposition all that is so, and not otherwise. For that is he called Tathagata (yam ca rattim Tathagato anuttaram sama sambodhim abhi sambujjhati, yanca rattim anupadisesaya nibbanadhatuya parinibbayati yam etasmim antare bhasati lapati niddisati sabbam tam tatheva hoti na annatha. Tasma Tathagatoti vuccati)

4. As the Tathagata says, so he does, as he does, so he says, In as much as he goes even according to his word is according to his going, for that is he called Tathagata (Yathevadi Tathagato tatha kari, yathakari tatha vadi. Iti yatha vadi tathadari yatha kari tatha vadi, tasma Tathagato ti vuccati)

5. As to the World with its Maras and its Brahmas, of all its folk, divine or human, recluses or brahmins, the Tathagata has surpassed them, has not by them been surpassed, surveys them with sure vision, disposer of things. For that is he called Tathagata. (Sadevake loke samarake sabrahmake sassamana brahmaniya pajaya sadeva manussaya Tathagato abhibhu anabhi bhuto annadatthu daso vasavatti. Tasma Tathagato ti vuccati).1 

MAJJHIMA NIKAYA 

1. Mulappariyaya Sutta :- Tathagato pi bhikkhave araham Samma Sambuddho pathavim pathavito abhijanati..M.N. 1 - P.5-6

2. Cula Sihanada Sutta :- Tathagato ca kho bhikkhave araham Samma Sambuddho Sabbupadana Parinnavado - M.N. 1I. P.67

3. MahaSihanda Sutta:- Dasa Kho panimani Sariputta Tathagatassa Tathagata balani yehi balehi samannagato Tathagato asabha thanan patijanati, parisasu sihanadam nadati .- M.N. 12 P.69

4. Madhaupindika Sutta:- Cakkhubhuto nanabhuto dhamma bhuto brahma bhuto vatta pavatta atthassa minneta amatassa data, dhammassami Tathagato - M.N. 18 P.111.

5. Alagaddupama Sutta:- Tatra ca bhikkhave pare Tathagatam akkosanti paribhasanti rosanti tatra bhikkhave Tathagatassa na hoti agato na appaccayo na cetaso anabhiraddhi - M.N. 22 P. 140

6. Rathavinitha Sutta :- Brahmano ti kho bhikkhu Tathagatassa etam adhivacanam arahato Samma Sambuddhassa - M.N. 24 P. 144

7. Ariyapariyesana sutta:- Na bhikkhave Tathagato bahuliko na padhanavibbhanto navatto bahullaya. Araham bhikkhave Tathagato Samma Sambuddho - M.N. 26 P.172

8. Culahatthipadopama Sutta :- Idha pi vuccati brahmana Tathagata padam iti pi Tathagatanisevitam iti pi Tathagataranjitam iti pi - M.N. 27 P.181-182

9. Maha Gopalaka Sutta :- Idha bhikkhave bhikkhu Tathagatappavedite dhamma vinaya desiyamane na labhati atthavedam na labhati dhammavedam na labhati dhammupasamhitam pamujjam - M.N. 33 P. 221

10. Cula Assapura Sutta :- Tathagatappaveditam dhamma - vinayam agamma evam mettam karunam muditam upekkham bhavetva labhati ajjhattam vupasamam. 40 P. 284

11. Vimansaka Sutta :- Vimansakena bhikkhave bhikkhuna parassa cetopariyayam ajanantena dvisu dhammesu Tathagato Samannesitabbo - M.N. 47. P. 318

12. Brahmanimantanika Sutta :- Tathagatassa ye asava sankilesika ponobhavika sadara dukkhavipaka ayatim jatijara maraniya te pahina.. M.N. 49 P 331

13. Maratajjaniya Sutta :- Nikkhama papima ma Tathagatam vihesesi ma Tathagata savakam - M.N. 50 P. 332

14. Sekha Sutta :- Idha Mahanama ariya savako saddho hoti saddhahati Tathagatassa bodhim - M.N. 55 P. 356

15. Jivaka Sutta :- Yo kho jivaka Tathagatam va Tathagatasavakam va uddissa panam arabhati so pancahi thanehi bahum apunnam pasavati - M.N. 56 P. 371

16. Cula Malunkya sutta :- Hoti Tathagato param marana na hoti Tathagato param marana, hoti ca na hoti ca Tathagato param marana neva hoti na na hoti Tathagato param marana - M.N. 63 P.428

17. Nalakapana sutta :- Na kho Anuruddha Tathagato janakuhanattham na janalapanattham na labhasakkara silokanisamsattham.. - M.N. 68 P. 465

18. Kitagiri Sutta :- Tathagatappavedita cassa dhamma pannaya vodittha honti vocarita - M.N. 70 P. 470

19. AggivacchagottaSutta:YenarupenaTathagatampannapayamanopannapeyya tam rupam tathagatassa pahinamM.N.72 P.487

20. Magandiya sutta :-Tathagatassa danto gutto rakkhito samvuto… - M.N. 75 P. 503

21. Makhadeva Sutta :- Na akaranena Tathagata sitam patukaronti. - M.N. 83 P. 74

22. Esukari Sutta :- Tathagatappaveditam dhamma vinayam agamma panatipata pativirato hoti… - M.N. 96 P. 181

23. Suba Sutta :- Na tveva Tathagatassa brahmalokam va brahmalokagaminim va patipadam putthassa M.N. 99 P. 207

24. Devadaha sutta :- Evamvadi bhikkhave Tathagao, evamvadim bhikkhave Tathagatam dasa sahadhammika. M.N. 101 P. 227

25. Sunakkhatta Sutta :- Bhisakko sallakatto ti kho sunakkhatta Tathagatassa etam adhivacanam arahato samma sambuddhassa. - M.N. 105 P.260

26. Ganakamoggallana Sutta :- Tathagato purisadammam labhitva pathamam evam vineti - M.N. 107 P.2

27. Chabbisodhana Sutta :- Thagatena anuttaram dhammacakkam pavattitam sammadeva anuppavatteti ​M.N. 112 P. 29

28. Bahudhatuka Sutta :- Thanan ca kho etam vijjati yam puttujjano duttho citto Tathagatassa lohitam uppadeyya - M.N. 115 P.65

29. Mahasunnata sutta :- Ayam kho pana Ananda viharo Tathagatassa abhisambuddho yadidam…M.N. 122 P.111

30. Dantabhumi Sutta :- Tathagato uttarim vineti. Ehitvam bhikkhu kaye kayanupassi viharahi… M.N. 125 P. 136

31. Dakkhinavibhanga Sutta :- Tathagate parinibbhate ubhato sanghe danam deti - M.N. 142. P.255
SAMYUTTA NIKAYA

· Thathagatassa buddhassa sabbabhutanu kampino - S.N. 1.1.4.5. P.25

· Tathagatam arahantam candima saranamgato S.N. 1.11.1.9 P.50

· Tathagatam arahantam suriyo saranamgato S.N. 1.11/1.10. P.51

· Tathagata balappatta Tinna loke visattikan S.N. 1.II. 1.10. P.50

· Apunnam pasavimaro Asajjanam Tathagatam S.N. 1. IV 2.8 P.114

· Yatra hi nama Tathagatassa Arahato samma sambuddhassa appossukkataya cittam namati no dhammadesanaya- S.N. 1.VI.1.1. P.137

· Handadani bhikkhave amantayami vo appamadena sampadetha vayadhamma sankhara ayam Tathagatassa pacchima vaca S.N. I.VI. 2.5 P.158

· Annatra brahmana Tathagatassa Va Tathagata savakkassa va S.N. 1. VII. 1.9. P.168

· So Tathagatappavedite dhamma vinaye saddham samadiyitva silam samadiyitva sutam samadiyitva S.N. 1. XI. 2.4. P.232

· Ete te kassapa ubho ante anupagamma majjhena Tathagato dhammam deseti S.N. 11/ XII. 17 P.20

· Uppada va Tathagatanam anuppada va Tathagatanam thita va sa dhatu dhammatthitata dhamme niyamata idappaccayata S.N. 11. XII. 20 P.25

· Dasabala samannagato bhikkhave Tathagato catuhi ca vesarajjehi Samannagato asabhan thanam Patijanati - S.N. 11. X11. 21. P.27

· Rupa….Vedana…Sanna…Sankhara..Vinnanadhatuya kho gahapati yo chando yo rago ya nandi ya tanha ye upayupadana cetaso adhitthanabhinivesanusaya te Tathagatassa pahina ucchinnamula talavatthukata anobhavakata ayatim anuppada dhamma tasma Tathagato anokasariti uccati- S.N. 111. XXII. 3.8 P.10

· Ayam kho bhikkhave viseso ayam adhippayoso idham nanakaranam

· Tathagatassa arahato Samma Sambuddhassa pannavimuttena bhikkhunati - S.N. III.XXII. 58 P.66

· Tathagatassa dhammadesanam sutva yebhuyyena bhayam samvegam santasam apajjanti. S.N. III. TathXXII. 78 P.85

· Tam kim annasi avuso yamaka rupam tathagato ti samanupassasi vedanam… sannam.. sankhara.. - S.N. III. XXII. 85 P.6

· Yo so avuso tathagato uttamapuriso Paramapuriso paramapattipatto tam Tathagato annatra imehi catuhi thanehi Pannapayamano pannapeti. Hoti Tathagato param marana.III. XXII. 86 P.116

· Sabbam atthiti kho kaccana ayam eko anto sabbam natthiti ayam anto. Ete te kaccana ubho ante anupagamma majjhena Tathagato dhammam deseti - S.N. III. XXII. 90 P.135

· Thathagato ca kho bhikkhave araham Sammasambuddho rupanam samudayam ca atthagaman ca assadan ca adinavan ca nissaranon ca yathabhutam viditva na ruparamo na ruparato na rupasamudito S.N. IV. XXXV. 136 P.127

· Evameva kho maharaja yena rupena Tathagatam pannapayamanopannapeyya tam rupam tathagatassa pahinam ucchinnamulam ta lavatthu katam anabhavakatam ayatim anuppada katam. S.N. IV. XLIV 1. P. 374

· Tathagato ca kho vaccha araham sammasambuddho na rupam..vedanam… sannam…sankhare… vinnanam…attato samanupassati.. - S.N. IV XLIV. 8 P. 396

· Yavata bhikkhave satta apada va dvipado va catuppada va bahuppada va rupino va arupino va sannino va asannino va nevasanninasannino va Tathagato tesam aggam akkhayati. S.N. V. XLV. 139 P.41-42

· Tathagatassa kho Ananda na evam hoti. Aham bhikkhu sangham pariharissami ti va mamuddesiko bhikkhu sangho ti va. S.N. V. XLVII. 9 P. 153

· Sadhu Sadhu Sariputta eso hi Sariputta anuttaro yogakkhemo yam Sampassamano khinasavo bhikkhu Tathagato va Tathagatasane va Paramanipaccakaram pavattamano pavatteti S.N. V XLVIII. 58 P. 234

· Ayam kho sa bhikkhave majjhima patipada Tathagatena abhisambuddha cakkhu karani nana karani upasamaya abhinnaya sambodhaya nibbanaya samvattati S.N. V. LVI. 12.1. P.420
ANGUTTARA NIKAYA

1. Tathagatena bhasitam lapitam Tathagatenati dipenti 1.1.X. P.18-19

2. Tathagatassa arahato Samma Sambuddhassa 1.1. XIII P.22

3. Dvema bhikkhave Tathagatassa dhammadesana katama dve? Sankhittena ca vittharena ca A.N. 1. 11.11. P.53

4. Dve me bhikkhave Tathagatam abbhacikkhanti katame dve? Duttho va dosantaro saddho va duggahitena - A.N. 1.II. III P.59

5. Katama ca bhikkha ve ukkacita vinita parisa no patipuccha - Vinita? Idha bhikkhave yassam parisayam bhikkhu ye te suttanta Tathagata bhasita gambhira gambhirattha lokuttara - A.N. 1.11.V. P.72

6. Dve me bhikkha ve puggala loke uppajjaman uppajjanti bahujanahitaya bahujana sukhaya bahuno janassa atthaya hitaya sukhaya deva manussanam. Katame dve. tathagato ca araham Samma Sambuddho raja ca cakkavatti1.II.VI. P.76

7. Tathagate ca Tathagatasavake ca A.N. 1.II.XII. P.91

8. Idha bhikkhave ekacco puggalo labhanto va Tathagatam dassanaya alabhanto va Tathagatam dassanaya A.N. 1.III.22 P.121

9. Uppada va bhikkhave Tathagatanam anuppada va Tathagatanam… A.N. 1.III. 134 P. 286

10. Cattarimani bhikkhave Tathagatassa vesarajjhani A.N. 11.IV 8 P.8

11. Loko bhikkhave Tathagatena abhisambuddho lokasma Tathagatovisamyuttolokasamudaya bhikkhave Tathagatena…. - A.N. 11. IV23 P.23

12. Evam mahddhiko kho bhikkhave Tathagato sadevakassa lokassa evam mahesakkho evam mahanubhavo A.N. 11.IV 33 P.33

13. Yavata bhikkhave sangha va gana va Tathagatassa savaka sangho tesam aggam akkhayati - A.N. 11.IV 34 P.34

14. Vadho heso kesi ariyassa vinaye yam na Tathagato vattabbam anusasitabbam - A.N. 11.IV.111. P.113

15. Idha Tathagato jato ti bhikkhave saddhassa kulaputtassa dassaniyam samvejaniyam thanam… idha samma sambodhim abhisambuddho..idhadhammacakkampavattesiti…idha anupadisesayanibbana dhatuya parinibbuto A.N. 11.IV.118 P.120

16. Tathagatassa bhikkhave arahato samma sambuddhassa patubhava ime cattaro acchariyaabbhuta dhamma patubhavanti - A.N. 11.IV. 127 P.131

17. Tathagato araham sammasambuddho atthannu dhammannu mattannu parisannu .111.V.CXXXI. P. 148

18. Tathagato araham samma sambuddho dhammiko dhammaraja dhammam yeva nissaya - A.N.111.V.CXXXIII P.150

19. Tathagatappavedite dhamma vinaye desiyamane A.N. 111.V.CXL P.163

20. Tathagatassa arahato samma sambuddhassa patubhavo dullabho lokasmin - A.N. 111.V.CXLIII. P.168

21. Tathagatassa bhikkhave arahato sammasam buddhassa pubbeva sambodho anabhisam buddhassa A.N 111. V.CXCVI P.240

22. Idha kimbila Tathagate parinibbute bhikkhu bhikkhuniyo upasaka upasikayo satthari agarave viharantiA.N. 111.V.CCL P.247

23. Yo ca kho bhikkhave Tathagatassa va Tathagatasavakassa va dhammasavanaya gacchati nivittha saddho nivittha pemo ekantagato abhippasnno A.N. 111. VI. XXX. P. 326

24. Evam pi kho Ananda Tathagatassa ayatim dhamma smuppado cetasa ceto pariccavidito hoti - A.N. 111. VI. LXII P.409

25. Chayimani bhikkhave Tathagatassa Tathagatabalani. Yehi balehi samannagato tathagato asabhan..A.N. 111.VI.LXIV. P.417

26. Tathagatappavedite dhamma vinaye agarasma anagariyam pabbajjam - A.N. IV.VIII.LI. P.276

27. Sihoti kho bhikkhave Tathagatassa etam adhivacanam arahato samma sambuddhassa - A.N.V.X.XXI. P.33

28. Tathagatena abhasitam alapitam Tathagatena ti dipenti A.N. V.X.XXXVI P.74

29. Tathagato loke uppajjati araham samma Sammabuddho tasma Tathagatappavedito dhamma vinayo loke dipenti V.LXXVI P.144

30. Yasmin Mahanama samye ariyasavako Tathagatam anussarati nevassa tasmimsamaye ragapari yutthitam cittam hoti na dosapariyutthitam cittam hoti na mohapariyutthitam cattam hoti. A.N. V.XII.XIII. P.333

Thus we can see many contexts where the term Tathagata has been mentioned in the first four Nikayas. Tathagata means the perfect one. Literary the one who has “thus gone” or “thus come”. It is an epithet of the Buddha used by him when speaking of himself. The term has derived from “tatha” or “tatha” in pali, which means “thus” and “truth” or “reality”. So when the term taken with the suffix “gata”(Tatha + gata) provides the meaning “thusgone” and when the term is made by the suffix “agata” (Tatha + agata) provides the meaning “thus come”.

This term is found in the elaboration of the causal conditioning of the buddha too. In the paccaya Sutta of the Nidana Vagga in Samyutta Nikaya, explaining the causal happening and things as having causally happened the buddha said “iti kho bhikkhave ya tatra tathata avitathata anannathata idappaccayata ayam vuccati bhikkhave paticcasamuppado”. For which Mrs. Rhys Davids furnishes the meanining in kindred sayings as follows “Thus bretheren that which here is such wise, not elsewise, not otherwise the relatedness of this to that:- this bretheren is called causal happening.1 

In the above passage the three words “tathata”,”avitathata” and “anannatatha” are very important for our study. These three are the characteristics of the Truth. Referring to this context the Buddha has declared the real existence of theWorld by explaining the Dependent Origination (paticcasamuppada). Since the term is related to truth “Tathata” yields the meaning thatness or suchness literary “reality”. Avitathata means that the truth that can not be changed and proved in its nagative aspect.Anannata is that one can not provide alternative of suchness or truth.So the three terms indicate some characteristics of reality.Therefore in term “Tathagata” “tatha”means reality or the truth .That is Nibbana. Accordingly those who have come or gone to the state of reality or Nibbana are “Tathagatas”.

As we mentioned earlier this term “tathagata” is an undefined term. In the Pali Text Society’s Pali-English Dictionary it is explained that Buddhaghosa himself was in doubt about the derivation of the term. But it is accepted that the term has been used as an epithet of an Arahant. It says the term has not yet been found in any pre-Buddhist work.1 

In the Dictionary of Pali proper names, Prof. Malalasekara states giving the meaning to Tathagata: 

“An epithet of the Buddha used by the Buddha in reffering to himself. The commentaries give eight (sometimes expanded to sixteen) explanations of the word which shows that there was probably no fixed tradition on the point.The explanations indicate that the name can be used for any arahant, and not necessarily only for a buddha. The term was evidently pre-Buddhistic, though it was not yet been found in any pre-buddhistic work”.2 

On the other hand R.C.Childers syas, in his Dictionary (A Dictionary of the Pali Language) giving the meaning to tathagata,

“ A sentient being (satto), a Buddha. It is quiet evident that the term Thagata was first applied to a sentient being generally and afterwards transfered to a Buddha. As a name for a Buddha, it means the Being Par-excellence, the Great Being. Gautama Buddha frequently in the Suttas speaks of himself as the Tathagata”.3 

With those expressions of the scholars of good old days and the present we can understand that there is no unanimity among the scholars regarding this term.

Some say that it has been used to denote the being (satto) while the others prefer to say that it has been used in the canon to denote the Arahants. But all are agree that the term has been used in the canon by the buddha referring to himself.
In our survey we could not find any place where the term “Tathagata” has been clearly used to denote the being (satto) or arahant.
Certainly, there are some places where it is not clear that the term refers either to the buddha or to the Arahant; such as in Aggivacchagotta Sutta of the Majjhima Nikaya (72. Sutta), Yamaka Sutta (III.XXI.. 85 P.6) and Aunradha Sutta (III.86 P.116) of the Samyutta Nikaya where the term starts with simple ‘t’ instead of capital ‘T’ as it occurs in PTS.books.
We can come to a conclusion that the term can be used for Arahants too. But I have not been able to trace any evident to prove that the term Tathagata has been used in the first four Nikayas to denote a “being” (satto). If any scholar can kindly point out that the term has been mentioned to being (satto) in the first four Nikayas I would humbly and gratefully accept it.
With that I clearly say that the term ‘Tathagata’ has been used in the four Nikayas, mostly referring to the Buddha himself. Eventhough some do not like to see the distinction between the Buddha and the Arahants other than the precedence of the Buddha.1 I can say without any hesitation that the Buddha and his characteristics are completely different and exalted than Arahants.
As a conclusion we can say that Arahants are the detached ones in the world and they do not immerse in the mud of defilements. They are as pure as drops of water on lotus leaves. Those Enlightened ones are not super human beings. They live in society but always unattached (Anupadana).
They are the men who are standing on the bank of the pool of water, according to the Samannaphala sutta of the Digha Nikaya. It explains.
“O King, as if in a mountain fastness there were a pool of water,clear,translucent,and serene; and a man, standing on the bank, and with eyes to see, should perceive the oysters and the shell, the gravel and the pebbles and the shoals of fish, as they move about or liewithin it he would know; “This pool is clear, transparent, and serene and there within it are the oysters and the shells and the sand and gravel and the shoals of fish are moving about or lying still.”1 
The pool is nothing but the world. The men who are on the bank of Samsara are Arahants. They can see properly how beings are moving in the world. Those Arahants have completed their journey, the final emancipation of Nibbana. They live at present. They neither reflect on their past nor the future. Boundlessly they serve for all beings in the World.

___________________________
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CHAPTER VIII
CONCLUSION
I was inspired to write on Upadana and Anupadana by the knowledge and experience gained throughtout many years in the field of Buddhist studies.
The Buddha has revealed two aspects of life.Those two are the nature of the cycle of birth or Samsara, and the way to get rid of it; that is Nibbana. Beings are born and die again and again. Throughout the stretch of life they are attached to things in the World. Detachment is to be experienced within this realm of life. Therefore it is not one’s birth and death that are significant but those two are two events of one’s life.
The Buddha taught many things about attachment and revulsion than about detachment (Anupadana) . Attachment and revulsion are the main factors of life to be realised by oneself. In a broad sense, these two could be considered as the fundamental teachings of the Buddha. In his first sermon itself, attachment was explained as craving (Tanha).

Upadana or attachment is a general inclination of man. The emancipation in Buddhism is detachment from craving. This is to be eradicated in this very life as a human being; by being detached from both attachment and revulsion.

In the Maha Satipatthana Sutta of the Digha Nikaya these two terms (attachment and revulsion) are dealt with “abhijjha” and “domanassa” (atapi Sampajano satima vineyya loke abhijjha domanassam ). 

Those two are to be avoided by the wise who mindfully and strenuously meditate to eradicate defilements

When the extremes are avoided detachment takes place. That avoidance itself is detachment (Nibbana).

Both Upadana and Anupadana have been described in the Pali canon in an explicit manner. If one wishes to paractise Buddhism one should know what is attachment and what the other extreme revulsion is. Then can be realized detachment (Nibbana) too.

The Buddha by his own wisdom realized attachment and detachment as two paths which lead to Samsara and Nibbana.That is revealed through his central Teaching of the Four Noble Truths.

Suffering or Unsatisfactoriness of life is the result of attachment. i.e. Upadana. It takes place because of craving (Tanha). Craving is the root cause of suffering. In other words that is the arising of suffering. those two (suffering and the arising of suffering) explain Samsara (Upadana) while the cessation of suffering and the path leading to the cessation of suffering explain detachment (Anupadana).

One should realise the nature of attachment which manifests the existence of the “being” and the “World”. This realization itself is detachment. Dana or generosity is one way to experience detachment in our daily life. Dana means giving away. That is the harbinger of detachment (Nibbana).

In general, beings are born to the world and are attached to things. That is a continuous process. According to the Ariyapariyesana Sutta of the Majjhima Nikaya the Buddha explained attachment as an unariyan quest (anariya pariyesana) and having understood the peril, seeking the uttermost security from bonds as the ariyan quest (Ariya Pariyesana); that is detachment (Nibbana)

People in society prefer to go with the current by attaching to transpires in society just like the stream that flows in one way. But Buddhism leads one against the stream (patisatagami). The Buddha said:

“Kicchena me adhigatam-Halandani pakasitum

Ragadosa Paretehi-Nayam dhammo Susambudho

Patisotagamim nipunam-Gambhiram duddasam anum

Ragaratta na dakkhinti-Tamokkhandhena avatati”

( This that through many toils I’ve won enough! 

Why should I make it known? 

By folk with lust and hate consumed.

This Dhamma with not be understood.

Leading on against the stream, deep, subtle, difficult to see, delicate, unseen, it will be by passions slaves cloaked in the murk of ignorance).1 

Most people are passion’s slaves (ragaratta), therefore it is difficult for them to follow the teaching of detachment.That can be followed only by the wise. The prime aim of the Buddha was to lead the people to detachment. It too is absolutely difficult.

For this purpose the Buddha used various ways and means. I have pointed out many occasions where the Buddha taught this teaching in the Sutta Pitaka.

The Buddha never wanted to teach what is detachment or Nibbana. It is inexpressible. “Na-upadana” is a term used in the cannon to detachment. There are three kinds of detachment according to the Maha Niddesa.

Those three are :- 

1. Bodily detachment (kaya viveka)

2. Mental detachment (citta viveka ) and 

3. Detachment from the substrata of existence (upadhi viveka) subsequently.

The term viveka has been used in the pali canon to denote detachment. But the term detachment is not sufficient to explain the real meaning derived from the term “Viveka” in pali. Upadhi viveka or detachment from the substrata of existence is very much important in this context. It traces the characteristics of Nibbana. The three terms kaya Viveka Citta Viveka and Upadhi Viveka represent Sila (morality) Samadhi (concentration) and Panna (wisdom) too. Eradication of greed hatred and delusion is Nibbana. I explained these three unwholesome roots and their opposites for the better understanding of the root causes of defilements. Eradication of defilement means eradication of those causes of merit and demerit.

Detachment is the highest mental state in one’s mind. When one is not attached to anything, one may be repelled by things in the world. I pointed out that being mindful one can conquer this World as well as the World after death.

According to the teaching of the Buddha the final emancipation or Nibbana itself is to be realized by being mindful. While practising mindfulness one can develop one’s wisdom. Wisdom and compassion are the two most important factors in Buddhism. Buddhism whether, Theravada or Mahayana is based on these two. According to Theravada Buddhism, wisdom is to be developed by oneself to attain enlightenment. In this moment too, we emphatically say that mindfulness is very important to everyone in daily life. When one is practising Dhamma one is able to delight in heedfulness and view heedlessness with fear. Certainly he will not fall. He is close to Nibbana.

He who is mindful does not cling to anything of the past present and future.

In the last chapter of this Thesis we attempted to describe some characteristics of the Enlightened ones. In order to do so, we did a brief survey of the first Four Nikayas. Especially we had to look into the term Tathagata in this chapter, because of the prevalent controversy regarding the term.

Some of our scholars say that the term applies to Arahants also while a few suggest that it implies a being (satto). But as I did this survey I can darely say that except in two or three contexts in the first Four Nikayas, the term Tathagata has been employed in the sense of the supreme Enlightened one. I have given many references from the Four Nikayas.

There are two or three places where the term starts with a simple “t”, but in most places it starts with the capital letter. I did not consider whether it is capital or simple. What I considered was whether it stands for the Buddha, Arahant or a being.

Referring to the first Four Nikayas I do not come to a conclusion about the term in some places. Especially where the four fold way of questioning regarding the Tathagata(hoti tathagato param marana, na hoti tathagato param marana, hoti ca na hoti ca tathagato param marana ne va hoti na na hoti tathagato param marana).

In one instance, in the Anapanasati sutta of the Majjhima Nikaya I came across the word “Tathasato” instead “Tathagato”. I examined it referring to Sinhala version of the sutta too, but I should say that there is no relation between the two terms “Tathasato” and “Tathagato”. That may be a printing mistake . I found the error. In the Sutta there is an adjectival phrase which reads as “Tatha sato viharanto”. But for the compilation of the Pali Test, the two words “Tatha” and “Sato” have been connected.

“Tatha”, here means thus and “sato” is mindful and Viharanta is to live. Therefore the whole phrase gives the meaning “while thus he lives mindfully”. Viharanto is nominative singular. Now we can understand what happened and how the two words Tatha and Sato became one as “Tathasato”.

Really I do not consider it as a very big error. But we should be mindful enough to understand the Dhamma as it is according to the contest.

Those who wish to study further on the tathagata concept I have made a list of the places where it is mentioned in the major four Nikayas in the Sutta Pitaka. But I should say that I did not mention the places where the term is repeated. Anyway this collection also will be a great asset for future investigations.

In conclusion I can summarize the factors of the Dhamma which I wanted to express in this thesis under the following four topics.

1. Upadana and Anupadana could be explained through the Buddhist context to illustrate the nature of Samsara and Nibbana

2. Attachment is a three dimensional term (adhering, grasping and clinging) and attachment and revulsion both should be comprehended for the attainment of Detachment (Nibbana).

3. Mindfulness is the most important factor in practising the teaching of the Buddha to attain detachment.

4. The term Tathagata in the pali canon has been employed mainly to denote the supreme Enlightened one, the Buddha.

___________________________

END
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Jhaya Bhikkhu! Ma ca pamado

Ma te kamagune bhamassu cittam

Ma lohagulam gili pamatto

Makandi dukkhamidan‘ti dayhamano

· The Buddha (Dh. 371)

( Meditate, O monks! do not be heedless

Let not your mind whirl on sensual pleasures.

Heedless ,do not swallow a red hot iron ball,

Lest you cry when burning, 

“O this is painful !” )
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