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INTRODUCTION

THE mythology of evil 1s as manifold as it is universal. A sense
of life’s evil seems to have haunted men from the earliest times,
and has found expression in a wide variety of popular beliefs.
The general theme of this book is the relationship that is capable
of existing between such popular beliefs, which belong properly
to the realm of folk-lore, and the special insights of a radical
religion of salvation.

Stated 1n these terms it is evident that this is a relationship
which i1s capable of existing in other religions besides Buddhism.
Popular forms of belief may vary in their details from place to
place and from century to century; the superstitions of ancient
India may differ in some superficial respects from the super-
stitions of modern Europe; but beneath the differing forms there
are certain basically similar attitudes to the world, and a basic-
ally similar understanding (or misunderstanding) of human
existence.

Moreover, when Buddhism is described as a radical religion
of salvation it 1s evident that in these terms Christianity, among
others, 1s a comparable system. In the course of the following
pages a justification of this way of describing Buddhism will be
offered; from the vantage point thus established it will be pos-
sible to see how both Buddhism and Christianity differ profound-
ly from that understanding of human existence which is pre-
supposed in popular beliefs. Moreover, in view of the way in
which Buddhism has succeeded in dealing with the relationship
between its own essential doctrines and popular indigenous
forms of belief and practice, especially in Burma, it is possible
that there are here some lessons to be learnt which may prove
valuable in other religious situations of a similar nature.

Therefore, although this is primarily a study in Theravada
Buddhism, it is hoped that it will have some value as a contri-
bution to the study of religion in the wider sense. It is based
largely upon the evidence of the Palhh canon. This 1s not on
account of any historical priority which this particular corpus
of the Buddhist scriptures might be thought to possess (since
scholarly opinion 1s now inclined to give as much weight, if not
more, to the Mahayana documents in this respect), but solely
because, by an historical accident, the scriptures of Buddhism
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INTRODUCTION

have been more completely preserved in the Pali tradition.
While this will mean that the picture of Mara, the Evil One, for
instance, is largely the version found in Theravada Buddhism,
nevertheless the aim will be to draw no conclusions that are
inconsistent with the portrait of Mara found in Mahayana
Buddhism, but only those which may justifiably be said to be
representative of Buddhism as a whole.

So far as Western religion is concerned there is a special
value in considering an illustration in the field of religious
mythology provided by Buddhism, for the latter has no direct
family connexions with Judaism, Christianity and Islam. It
is a system which starts from quite different presuppositions,
and which yet exhibits in practice some features which are
strikingly similar to certain aspects of these Western religions.
While there seem, as Professor Zaehner has pointed out, to be
no common elements between the Judaism of the Old Testament
and the more primitive forms of Buddhism,! yet in the subse-
quent history of these two traditions there are some remarkable
parallels. The testimony of Buddhism regarding the kind of
relations which a radical religion may have with popular in-
digenous forms of belief will therefore be the more valuable
because it is the testimony of an independent tradition.

It is sometimes said of the Buddhism of South Asia that it is
nothing more than a thin veneer covering deep rooted and
strongly held belief in demons, and that the animism is the
genuine religion of these lands. The verdict of W. A. Graham,
for example, on the religion of Thailand is that Buddhism is
only the official religion—'little more among the country people
than a top veneer, which the least calamity rubs off, exposing
the immemorial animist beneath it.’? On the other hand, the
same writer records the very effective resistance which the
people of S1am offered to the seventeenth-century attempt on
the parts of Arab merchants to convert the country to Islam.
He adds that the religious tolerance shown by the Siamese
should not be misinterpreted as indifference towards their own
religion, but rather taken as evidence of the ‘certainty in the
minds of the people that no religion can compare with Buddhism
as they know it.’3 From this it would appear that the Buddhism
of Siam 1s after all more than a ‘top veneer’.

The same kind of criticism has been made of Burmese Budd-
hism. In his article on Animism in Burma in the Encyclopaedia
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INTRODUCTION

of Religion and Ethics, Sir R. C. Temple, who was Deputy
Commissioner in Burma from 1888 to 1894, begins by saying
that it is ‘a recognized fact that, whatever the profession of
faith may be, the practical everyday religion of the whole of the
Burmese peoples 1s Animism’.4 Such a judgment has become
the basis for successive statements of the same kind by writers
on comparative religion; thus in 1945 Dr A. C. Bouquet’s
verdict on the Buddhism of Ceylon and Burma was that ‘any
one who knows these countries i1s well aware that the real faith
of their peoples 1s not Hinayana but a thinly veiled animism.’®

This kind of view has been challenged by Professor Slater,
in his book, Paradox and Nirvana. These statements, he says,
‘merely reflect, without further evidence or critical examination,
an opinion expressed by a European official in a Census Report
of 1891.’¢ This opinion, emphasized ten years later by another
official was that ‘the Burman has added to his Animism just so
much Buddhism as suits him. . . .’ The survival of animistic
ideas among the Burmese is not to be gainsaid, Slater agrees,
but after a careful and thorough examination of the matter he
concludes that one must hesitate before describing the Buddhism
of the Burmese as only a veneer. He quotes an opinion based
upon a full inquiry on the subject to the effect that ‘Buddhism
in Burma has kept 1tself remarkably free from the practice of
taking ideas and customs associated with primitive religion in
general and Nat worship in particular and making them its
own’.? Professor J. B. Pratt’s verdict is very similar.® The con-
clusion from this drawn by Professor Slater is the opposite to
that stated by the Census Report: ‘it is nearer the truth to say
that (the Burman) has added to his Buddhism just so much
animism as suits his Buddhism’.®

In the view of an anthropologist who has recently made a
special study of Buddhism in Burma it is misleading and in-
correct to think in terms of a rigid dichotomy between what is
popular and what is monastic; rather, he maintains, one should
think 1n terms of a continuum, from animistic ideas on the one
hand, to abstract analyses of the Dhamma on the other. He
describes the religious situation in Burma by saying: ‘Previous
attempts to define the nature of Burmese religion have been
bedevilled by the use of two terms “animism’ and “Buddhism”
. . . textual scholars saw Burmese religion as a “pure’” Budd-
hism hampered at every turn by animistic practices of partly

13
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local, partly Hindu origin.’1® He grants that if only village and
monastic life are studied (separately), ‘there does appear to be
an inexplicable gap between the worship of a host of varied
spirits on the one hand, and the practice of an austere, godless,
self-renouncing philosophy or way of life on the other.” Beneath
the surface, however, it is possible to discern that there are con-
necting links between these two, so that, in fact, Buddhism is in
living contact with the popular religion ; the two are seen ‘in their
right perspectives as two pcles of a continuum which 1s Burmese
religion.’!! It is with one of these ‘connecting links’ that the
present study is mainly concerned: the important example of a
connecting link which is provided by the Buddhist conception
of Mara the Evil One. It is suggested here that this i1s one of the
important means by which the continuum has been held to-
gether, one of the means by which the radical insights of
Buddhism have been able to remain in living and fertile con-
tact with popular indigenous beliefs, so that the frontier be-
tween Buddhism and popular belief has remained open, but has
been firmly controlled from the Buddhist side.

The consideration of such matters will not appeal to the
adherents of other faiths who are convinced that they have
nothing to learn from the study of religions, and are confident
that their own houses are perfectly in order. But for others it
1s hoped that the material here brought together may not only
provoke thought but may also prove in some way illuminating
to their own situation.
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POPULAR MYTHOLOGIES
OF EVIL

Popular demonology in ancient India

THERE 1s a story, found more than once in the Buddhist
scriptures, of a monk, who, contrary to the usual custom, went
out at night on an alms-round. A village woman, catching sight
of this silent figure, clad in rag robes and carrying a skull as an
alms-bowl, standing in the darkness outside her house, uttered a
scream of horror: ‘How terrible for mel!l’, she cried, ‘There’s a
demon after me!’* The intention of this tale, as it stands in the
scriptures, 1s to justify certain regulations which were imposed
on monks in connection with the collection of alms. But it also
reveals incidentally how natural it was for the ordinary house-
holder of India i1n the time of the Buddha to interpret an
uncanny or frightful experience by reference to the idea of a
demon.

It was against such a background of popular beliefs that
Buddhism developed. It is a background which can be re-
constructed 1n some detail from evidence found in both Buddhist
and non-Buddhist sources. The canonical scriptures of Budd-
hism, while they are primarily intended to set out the doctrine
of the Buddha, also afford some interesting sidelights on the
beliefs and practices of the people of India in the sixth century
BC. Spirit beliefs are found in association with Buddhism from
the very beginning.2, Non-Buddhist evidence of these beliefs is
available in the Vedic literature, particularly in the collection of
hymns and charms known as the Atharva Veda. From these two
sources, Buddhist and non-Buddhist, a picture emerges of a
world of popular belief peopled by all kinds of spirit-beings,
many of whom are demonic, and who in many ways resemble
the demons, ogres, goblins and the like, which have held a large
place in the beliefs of men of many parts of the world.

In the story just mentioned the word used for demon is pzsdca.
The pisacas, together with the yakkhas and the rakkhasas, are the
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BUDDHISM AND THE MYTHOLOGY OF EVIL

most common demons both of the Buddhist Pali canon and of
the Atharva Veda (Sanskrit, pisacas, yaksas and raksas). They
are not at all clearly difterentiated, their characteristics overlap,
and the terms themselves are interchangeable.

There are many allusions to demons in the Jataka stories,
which comprise the most popular section of Buddhist literature
and have from the earliest days held a prominent place in
Buddhism as a medimum of popular instruction. These stories
embody a good deal of non-Buddhist material, drawn from the
folk-lore of India, and for this reason it is not surprising that
they provide a rich source of popular demonology. The first
Jataka tells the story of a caravan of travellers who set out
to cross a wilderness beset by demons. These, it is said, come
out at night from their stronghold to kill men and oxen and to
devour their flesh, leaving only the skeletons beside the road
to tell the tale to subsequent travellers. The party in this story
travels in two halves. The leader of the first half is very
credulous, and 1s easily deceived by a demon who appears in
the guise of a waggoner, approaching from the opposite direc-
tion. The leader of the second half is wiser, and not so easily
deceived. He and his party, encountering the same demon,
notice his red eyes, his aggressive bearing and the fact that he
casts no shadow. This last feature marks him and his company
out conclusively as non-human creatures, and the travellers
exclaim: ‘These are not men but yakkhas! They will return in
the hope ot devouring us!’4

A number of characteristic features of these demonic beings
are exemplified in this story. They are more often than not
creatures whose home 1s in wild, lonely places. They are more
active during the night. They are non-human, often with
horrific or uncanny qualities; a yakkha of the forest who seized
the princess Sambula is described as ‘with seven tufts inspiring
dread alarm’.5 Another yakkha is described as a kind of hairy
ogre;® they are often represented as assuming disguises in order
to deceive men.? They are usually regarded as carnivorous, but
most commonly they devour men rather than animals. The
Jatakas testify fairly frequently to this idea; they tell of a
demon who devoured all who went down into a certain pool,
and who were unable to give the right answer to a question he
put to them;® of a yakkha-town inhabited by female yakkhas
who used to entice shipwrecked men, and then imprison and
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POPULAR MYTHOLOGIES OF EVIL

devour them;® of yakkhas in a forest whose custom 1t was to
put down poisoned food in the road for unwary travellers to
eat; when the travellers had eaten and died, the yakkhas would
come out and devour them 1% of a woman’s rival who, reborn as
a female yakkha sought to devour the woman’s child.!* These
and many other such references, both in Buddhist and Vedic
texts, suggest that flesh-eating was the predominant charac-
teristic of the demons.?

What their flesh-eating habit denotes is by no means clear.
Some scholars have thought that belief in man-eating demons
originated among people who had encountered cannibals. The
word pisdca, which has been noted as one of the common terms
for demons, is also known to have been the name of a certain
tribe inhabiting the north-west of India, among whom cannibal-
ism is fairly certainly proven.1? But the question whether these
human cannibals inherited their name from the ancient belief
in carnivorous demons, or whether 1t was the other way about,
is still unsettled. In general, it seems more likely that the name
belonged originally to the demons.!* Moreover, there is, in
the Vedic texts especially, a strong association between the
demons and various kinds of sickness. They are responsible for
disability of the joints,1® excessive discharges from the body,¢
insanity,!? various wounds,!® and barrenness among women.!?
In the Vinaya Pitaka the example is quoted of a certain place
which some monks had made their residence for the rainy
season, but which was then found to be haunted by demons
(pisacas), who took possession of the monks and sapped their
vitality. This was regarded as sufficient justification for the
suspension of the rule under which monks were obliged to
remain in the same place throughout the rainy season.?29

It is thus possible that the idea of demons as ‘flesh-devourers’
may have had its roots in the connection they had with disease
and debility. On the other hand, the fact that in the Atharva
Veda they are said to arise in throngs at night-time, the time
of their greatest power, and appear to constitute a threat to
cows, horses and domestic animals, suggests that they were
thought of as mysterious and dreadful creatures of the darkness,
somewhat akin to beasts of prey. It has to be remembered that
the line between demonic beings and animals was somewhat

indistinctly drawn by the people among whom such beliefs
were held.?
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BUDDHISM AND THE MYTHOLOGY OF EVIL

The horrific qualities of the demons were further exhibited
by the loud noises which they were thought to make in order to
frighten people, especially at night.2? The story is told of how
the Buddha was once deep in meditation, in the darkness of the
night, when a demon, coming upon him there, and wishing to
make him feel ‘dread, horror and creeping of the flesh’, raised
a great hullabaloo, ke a loud and dreadful goat-cry. The
similarity between demons and wild creatures with strange
cnies, such as owls, i1s attested in the Vedic literature.23

The instances which have been mentioned are only a few of
many references of this kind which are to be found in the
Buddhist suttas and the Vedic hymns, but they are enough to
indicate the general tenor of such references. It is evident that
the demons of ancient Indian belief represented a fairly wide
range of human experience of whatever was dark or terrible.
They were the conceptions used in order to explain the myster-
ious and menacing aspects of men’s existence. As A. A. Mac-
donell wrote in connection with Vedic mythology, such beliefs
‘have their source in the attempt of the human mind, in a
primitive and unscientific age, to explain the various forces and
phenomena of nature with which man is confronted. They
represent in fact the conjectural science of a primitive mental
condition.2? Disease of body or mind, the mysterious and dimly
understood forces of nature, the hostile forces of the jungle, of
deep waters and great mountains, indeed, anything in man’s
environment that was uncanny or frightening, these were the
matters which popular demonology sought to explain, and, to a
limited extent, to deal with.

The method of dealing with these hostile forces often, at the
popular level, took the form of magic or sorcery. This is the kind
of method whicl: the Atharva Veda reflects; it is probably for
this reason that these hymns were only grudgingly accepted by
the guardians of the Vedic tradition as a part of the Vedas.?s
M. Bloomfield, commenting on the significance of the Atharva
hymns and charms, writes: ‘the broad current of popular
religion and superstition has infiltrated itself through number-
less channels into the higher religion that is presented by the
Brahman priests, and it may be presumed that the priests were
neither able to cleanse their own religious belief from the mass
of folk-belief with which it was surrounded, nor i1s it at all likely
that they found it in their interest to do so.’?¢ These words are of

18



POPULAR MYTHOLOGIES OF EVIL

double interest in connexion with the present study. They are a
reminder of the deeply popular nature of the beliefs which are
being considered, and they serve also to emphasize the difference
between, on the one hand Brahmanism’s relation with popular
belief, and on the other hand, that of Buddhism and the same
popular beliefs—a relationship which is to be examined in sub-
sequent chapters. At this point i1t is worth noting that the Brah-
man priests appear to have come to a virtual acquiescence in
popular belief; this is to some extent true of Buddhism also,
but only when important qualifications have been made. First,
however, there is more to be said concerning the popular
practices which were connected with demon-beliefs.

Measuvres for dealing with the demonic

- The simplest and most elementary of these was, wherever
possible, to keep out of the demons’ way. A certain lonely island
was regarded by voyagers as likely to be the haunt of demons,
and therefore to be avoided, according to a Jataka story.??
Before building a house it was apparently the custom to
ascertain whether the site was haunted by spirits or not, and the
practice which is several times mentioned in the Buddhist
Canon, where it is condemned as a low art.2® Allied with this
was the craft known as bhwia-vijja, the knowledge of how to
deal with demons.??. Those who found themselves the victims
of attack from demons would withdraw from the infested place,
as did the monks mentioned in the Vinaya. Once the demons
had done their evil work, however, the ill had to be countered,
often by means of charms. Such charms, directed against
disease-demons, form a large part of the Atharva Veda collec-
tion. From this it is only a short step to the offering of sacrifices
to propitiate the demons. There is good evidence of such
practices in the India of the Buddha's time. The word yakkha,
which is one of the commonest terms for a demon, is explained
by the Pali Buddhist commentators as being derived from the
root yaj, to sacrifice, so that a yakkha 1s understood as a being
to whom sacrifice is offered. The etymology may be unsound,
but it indicates that there was some connection between
yakkhas and sacrifice in common practice.?® The Jatakas
contain several direct references to sacrificial offerings made to
demons.
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Such, apparently, were the everyday methods by which the
people of India sought to deal with the evil results that attended
encounters with demonic beings. |

These kinds of beliefs and practices are characteristic not
only of Buddhism’s birth-place, but also of the neighbouring
lands of South-East Asia to which Buddhism subsequently
spread. Although nowadays animism 1s said to be slowly giving
place to modern materialistic ways of thought, nevertheless
so far as the less sophisticated inhabitants of the Theravada
countries are concerned, the same i1s still very largely true, and
has been throughout the past centuries. The nature of these
popular beliefs 1n the lands of Theravada Buddhism may be
briefly noted, in order that their essential similarity to ancient
Indian patterns of popular demonology may be seen.

Popular demonology tn Ceylon, Burma and Thatland.

Strong and tenacious beliefs in malevolent demons who are
regarded as the cause of the many ills of life is well attested
among the people of Ceylon. The beliefs of the Vaeddas, the
aboriginal people of Ceylon, were collected by Mr Hugh Nevill,
and published in 1886.32 Prominent among them was a belief
in malevolent beings called Yakas: ‘They cause the various ills
that afflict the Vaeddas, and their position is exactly the same
as that of the evil spirits whom the Sinhalese denominate
Yakds. Sickness or misfortune of every kind 1s attributed to
them; but some of them also exhibit their spite by throwing
down rocks from the cliffs when people are passing by, and
frightening them in the night by strange cries and noises.’
From early times down to the present day such notions are
found in the folk-stories of the villages.?® Sir J. E. Tennant,
writing in 185¢, noted that beneath the surface of Sinhalese
Buddhism there burn ‘the unextinguished fires of another and
darker superstition’. This writer added that Yakkha worship
was essentially indigenous in Ceylon.34

With regard to Burma the picture 1s very similar. Deep-
rooted belief in Nats, or spirits, has already been mentioned as
and outstanding characteristic of Burmese religion. In their
hostile aspect Nats exhibit features which are very similar to
those of the yakkhas. They haunt woods and lonely places, and
even the bravest men hesitate to trespass upon their precincts.
Those who do are likely to have their bare bones flung out upon
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the road as their only memorial, according to a story recounted
by Fielding Hall.35 The thunder of falling rocks in mountainous
places, cries and lamentations also witness to the presence of
the Nats. A similar account is provided by Shway Zoe.? He calls
belief in the Nats ‘the old geniolatry’, and notes that it still
retains a firm hold on the minds of the people. He too mentions
the grievous injuries which the Nats can cause, their violent
attacks, their terrifying nature, and their responsibility for
illness.?” In Burma, says Niharranjan Ray, ‘Buddhism gave to
the people a religion that replaced the gross and primitive
heathenism of earlier centuries.’38

In Thailand indigenous beliefs of the same kind are found.
Here the evil spiritsare known as P/z. These, writes an authonty
on Thailand, are the spirits whose origins are to be found in
‘the dark and distant ages before the development of simple
animism into that widespread polytheistic religion of which
Brahmanism was one branch, and who still inspire the only
manifestations of religion amongst the ... hill tribes of Siam
and Further India generally’3? To describe at all fully the differ-
ent kinds of evil spirits that vex the lives of the Thai people
would require many volumes, he adds. They cause sickness;
they delight in leading travellers into the clutches of wild
beasts; they cause sudden darkness in which people lose their
way and fall over precipices or encounter other grave accidents;
some female phis are said to allure men and then devour them.
The malignant spirits are said to be much more numerous and
more venerated in Thailand than are the good spirits.49

The Asura-mythology

In addition to the commonplace demons which have been
described so far, there is a more exalted class of evil spirits
known as Asuras. In the Pali Canon these difter from the minor
demons in a number of respects. Whereas yakkhas and pisacas
are often mentioned singly, the Asuras are almost always re-
ferred to collectively, as spirit-hosts, hostile to virtue and all
goodness. The exception to this collective form of reference is
when an Asura prince (asurinda) 1s mentioned; but even here
the collective concept is not far away, for an Asura-prince im-
plies the existence of an Asura-host.

Moreover, assoclated with the Asuras 1s the 1dea of a fall from
former glory. This 1dea is bound up to some extent with the
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history of the word asura, and it may be noted that there has
been considerable discussion of this matter. According to A. B.
Keith, who has provided a convenient summary of the discus-
sion, %! the change of meaning from a good connotation to an
evll one took place 1n India; ‘since Darmesteter, the theory has
prevailed that the change by which Asura became the name of
demons in India, while in Iran the Devas became demons, 1s an
internal change of meaning 1n the two languages, brought
about by causes which can be made more or less clear’. But
alongside this history ot changed linguistic usage i1s the Asuras’
mythological history, in which very clearly they are regarded
as having suffered a deterioration. It 1s not a case here that the
word had changed its meaning and for that reason had to be
applied to a different group of spirits; the popular idea was that
the asuras themselves had undergone a kind of moral or meta-
physical fall. This may possibly be the way in which the myth-
ology retains a memory of the change of meaning of the words,
but, whether this is so or not, what matters is the idea that in
the Pali canon these are fallen beings, devas in opposition, or
in revolt, or disgrace. This notion i1s encountered in a number of
places in the Canon and in the commentaries. Thus, according
to the Samyutta Nikaya, 1t was the asuras who first attacked
the devas %2 but 1n the Kulavaka Jataka Sakka, lord of devas,
i1s described as resenting the presence of these asuras in the
heaven of the Thirty-Three, and therefore intoxicating them
and expelling them while they were incapable of resistance.
The tradition that asuras had a common origin with devas is
attested 1in another way 1n the Samyutta-Nikaya, where Sakka
refers to the asuras as the ‘older Devas’.43
It 1s important to notice that in the Canon the asuras are
almost always mentioned in conjunction with the devas. An
exception appears to be found in the idea of the asura-world as
one of the four possible evil destinies (apdya or duggati—e.g.
It g2). But here also the contrast with the devas is implied, in
that there are other (good) destinies (s#gatz), and among these
is the deva-loka. Apart from this type of example asuras and
devas are usually mentioned together. Indeed, the Sakka-
Samyutta might equally well be called the Devasura-Samyutta.
«“I'he asuras are usually described as in conflict with the devas,
or disputing with them, or possibly intermingled with them.44
This characteristic of the asuras, their inseparability from the
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devas, is a feature to which there is nothing corresponding in
the mythology of minor demons. Although there are evil yakk-
has and good yakkhas, the mention of one kind does not in-
evitably entail the mention of the other in quite the same way
as with the asuras and devas.

The most frequent allusions to asuras occur in connection
with their war with the devas. References to this conflict are
characterized by the introduction, ‘long ago....’4 This
primeval conflict is mentioned in the four Nikidyas, and in
various of the books of the Khuddaka Nikaya.4 In the Samyutta
Nikaya a collection of suttas i1s found which 1s very largely
devoted to this theme of the conflict of the asuras and devas.

Separate sources or forms of the myth may account for the
different places of abode of the Asuras which are mentioned.
According to the Udana and the Anguttara Nikaya#4? they are
said to be ocean-dwellers, together with various sea-monsters,
nagas and gandhabbas. On the other hand they are said in the
Samyutta and Anguttara Nikayas to be dwellers in a city.8
These asura-hosts have various leaders or asurindas such as
Paharada;*® Rahu;%° Vepacitti;! Verocana;%? and Sambara.53
Of these, Rahu is also found as a figure of cosmic mythology, the
‘seizer’ of Candima and Suriya, the moon and the sun. In this
connection he is sometimes referred to simply by names without
mention of his being an asurinda.5* To Buddhaghosa, comment-
ing on these legends, Rahu i1s a dragon (gandaka) What 1s of
significance for the present study is that to men who described
the solar and lunar eclipses as Rahu’s seizing of the sun or moon,
it i1s evident that he appeared primarily as a dangerous and
fearsome being. This may serve to explain how Rahu came later
to be identified as an asura, when asuras were regarded as beings
of a hostile, evil nature, the agents of much that was unpleasant
or threatening in human experience.

These beings come, more obviously than the commonplace
demons, within the realm of religious belief. The asura-mythol-
ogy, with its theme of conflict with the devas, who are the rep-
resentatives of virtue and blessing, implies a moral judgment
between the devas as righteous (dhammika) and the asuras as
unrighteous (adhammika).5s |

Thus in the stage of their development which is represenied
in the Canon the Asuras, as the opponents of the devas, stand
for forces that are in opposition to all that i1s virtuous, and/whose
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hosts increase with the increase of evil-doing among men.%¢ The
nature of the relationship between the size of the asura-kaya
and the extent of human wickedness is not stated in the passage
of the Anguttara Nikaya which refers to this idea. It is possibly
linked with the 1dea that rebirth as an asura is one of man’s
four possible evil destinies (apdya), in that an increase in the
number of evil-doers among men would automatically, through
rebirth, produce an increase in the number of the members of
the Asura-assembly.

Asuras appear also 1 the Atharva Veda, where they are
among the most frequently mentioned demonic beings. In a
minority of cases in Bloomfield’s edition of the AV (2 out of 19),
the word occurs 1n the singular, namely, as a title for Indra
(VI. 83%), and for Varuna (x. 10!). Apart from these all other
references are to Asuras collectively, in their role as the oppon-
ents of the devas. As in the Pali Canon, the conflict is usually
regarded as one of great antiquity: ‘of yore, in the beginning,
the gods drove out the Asuras’ (IV. 19%); ‘the earth upon which,
of old . . . the gods overcame tlie Asuras (XII. 15) (see also
XI. 101%). Frequently Indra (=5Sakka, Pali Canon) is spoken of
as the overthrower of the Asuras (II. 27 %.3); (VIIIL. 5°%; X. 311;
XI. 57). The Asuras appear sometimes as the attackers, as in
the Canon: ““The devas warded off the onslaughts of the Asuras
day after day’ (X. 32, see also X. 622),

Apart from these references to the primeval conflict, the
Asuras sometimes appear to be inhabitants of the earth; theyare
connected particularly with subterranean activities; they are
represented as hiding deep in the ground the plants which cure
diseases (I1I. 3%; V1. 1093%); ants are spoken of as their kinsfolk
in VI. 100% (this reference 1s of interest in connection with the
simile in the Ikulavaka Jataka, where the Asuras, after their
ejection from Mt Sineru, are likened to ants climbing up a
pillar (J. I. 202) ). These references may be taken as indications
that the process had already begun, by which originally earth
bound demons became subsumed i1nto the company of asuras,
until eventually the term asura embraced all the evil spirits.5?

The asura-mythology is thus a type of belief which is dis-

i Sunguishable from belief in the random activities of separate
'xThenons, all of whom operate more or less independently. This
random operation of local demons has, in the asura-mythology,
given place to the idea of great demon hosts, directed from

24



POPULAR MYTHOLOGIES OF EVIL

above, by an asura-lord. Regarded from one perspective the
asuras of later Indian mythology may be fallen gods; but from
another they consist of all the minor evil spirits of ancient
India, the rakkhasas and pisacas, who have now been taken up
into this originally more exalted host which has come near to
the earth: all the demons in the later literature have become
Asuras, and the process had begun even in late Vedic times.
‘The enemies of the gods par excellence throughout the Yajur-
veda, the Atharvaveda, and all the subsequent Vedic literature
are beings called Asuras but this connexion can be traced only
in the latest parts of the Rigveda and even there but occaston-
ally.’58 But in the Epics, writes E. Washburn Hopkins, the
Asuras ‘included all the sinful demons’.5®

It was mentioned above that the Asuras have a special
characteristic which distinguishes them from other Vedic
demons: the Asura-mythology is always bound up with the
Deva-mythology;one groupincreases at the expense of the other.

Thus, what may be seen to have happened when the minor
demons, the rakkhasas and pisdcas, have been absorbed into the
Asura host, is that ideas which in their original form are
common to primitive mankind in many parts of the earth have
now been taken up into the more developed and specifically
Indian mythology of good and evil; or possibly, as G. Tucci
has described it, the characternistically 4szan mythology.8® By
this he means a mythology free from Iranian dualism. While
it is characterized by opposed forces, these are not eternally
moral opposites, such as Iranian dualism knows; it is more a
matter of polarity. Moreover, man is not directly involved in
this; he is affected only when the balance of these forces is
seriously upset. ‘Man feels himself not so much a responsible
actor as the passive target of invisible powers. He does not
presume to take part in the war they wage on one another, he
submits to it and by various devices and by cunning or malice he
tries to edge his way among the shocks and clashes and con-
trasts.’s! These words of Professor Tucci recall the tenth of the
Sakka Suttas in the Samyutta Nikaya (Sambara) in which
certain rishis sought protection for themselves from the battle
that was raging between the Devas and the Asuras. The same
mythology is suggested when Professor Tucci says, “‘We have
not two worlds each inevitably opposed to the other; the limit
between the one and the other is uncertain. ... In that
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ceaseless struggle we can perceive a vague longing for balance
and harmony . . . this is the inner meaning of the myths.’¢2 He
then illustrates this theme with examples from ideas and prac-
tices found in many parts of Asia. The same characteristic of
Indian thought is noted also by Sir Charles Eliot, who writes,
‘ Just as there is no finality in the exploits of Rama and Krishna,
so Ravana and other monsters do not attain to the dignity of
the Devil. In a sense the destructive forces are evil, but when
they destroy the world at the end of a Kalpa the result is not
the triumph of evil. It is simply winter after autumn, leading to
spring and another summer.’®® M. Eliade goes so far as to say
‘Dans I'Inde non seulement il n’existe pas de conflit entre le
Bien et le Mal, mais il existe méme une confusion.’¢4

All this has relevance for the present study in so far as the
Asura-Deva mythology represents one possible line of develop-
ment of that earlier kind of demonology which was character-
ized by multifarious minor demons. That kind of demonology
could, however, develop in other directions, or, to express this
more accurately, the attitude to the world which underlies this
demonology could itself develop other forms of expression,
apart from the kinds that have been noted so far. The cults
which, in fact did thus develop, are not immediately recogniz-
able as being akin, in essence, to animists’ ad hoc methods of
dealing with the demonic; but when the basic attitudes which
animism and, for example, Brahmanism, presuppose, their
fundamental kinship becoines apparent.

The attitude to life manifested in animism

The essence of the animistic attitude to life is that the ills
which man experiences are attributed to wholly external forces.
These forces, conceived as having an existence separate from
his own, he regards as hostile. They must be avoided if possible:
this is the kind of response which the asura-deva mythology
represents, in which man tries ‘to edge his way among the
shocks and clashes’. Alternatively, they may be propitiated by
sacrifices; this is another type of response; or they may be
mastered by the invocation of a stronger power, as in the Vedic
hymns; or they may be manipulated to advantage by one who
possesses the means or the skill to do so. This last kind of res-
ponse, the manipulation of hostile forces, is the one character-
istic of animistic and other forms of magic. It was in this
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direction that animism shaded into Brahmanism in a way that
is in striking contrast to the Buddhist attitude to what are called
the ‘low arts’. The object of the Brahmanic sacrifices was
ostensibly to chain the demons; the real object was an extension
of this attitude at a more profound level, namely the manipu-
lation for men’s advantage of what were believed to be certain
hidden natural forces. This point is brought out in the words of
Sylvain Levi: ‘Morality finds no place in this system. Sacrifice,
which regulates the relation of man to the divinities, is a mech-
anical act, operating by its own spontaneous energy, and that,
hidden in the bosom of nature, is only brought out by the magic
art of the priest.’®® Professor S. Dasgupta makes the same
point in a slightly different way, emphasizing the quasi-scientific
nature of the process: ‘Thus the objects of a sacrifice were ful-
filled not by the grace of the gods, but as a natural result of the
sacrifice. The performance of the rituals inevitably produced
certain mystic or magical results by virtue of which the object
desired by the sacrificer was fulfilled in due course like the ful-
filment of a natural law in the physical world.’¢¢

This principle, of an effectual working of the agent upon his
environment for his own desired ends, underlies another method
which developed as an alternative to sacrifice in ancient India,
the method of Zapas, self mortification, or more exactly, self-
torture. ‘It is literally “‘burning, glow’’; and had then (in the
Rg Veda) already acquired the secondary sense of retirement
into solitude 1n the forest, and the practice there of austerity,
bodily self-mortification—not at all with the idea of atonement
or penance, but under the impression that self-torture of this
kind would bring about magical results. Just as the sacrificer
was supposed, by a sort of charm that his priests worked for
him in the sacrifice, to compel the gods, and to attain ends he
desired, so there was supposed to be a sort of charm in fapas by
which a man could, through and by himself, attain to mystic
and marvellous results.’¢7

In all of these cases attention is focussed on the external
world. The desire of the individual, to be released from in-
security, or sickness, or to gain power or riches, or whatever
other form the desire may take, is held to be realizable if the
external world i1s dealt with in the right manner: by keeping
out of the way of the demons, or propitiating them, or in-
voking a stronger power; by having the right sacrifice performed
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1n exactly the right way; or by carrying out fapas with sufficient
severity of will.

In contrast to this is the attitude inculcated by Buddhism,

which pays primary attention to the inner disposition of the
individual. This 1s not immediately apparent on the surface
of popular Buddhism; it is implied however, in the essential
doctrines of Buddhism, and to this subject attention may now
be turned.

1.
2.

3.

NOTES

Vinaya 11. 115; cf. Majjhima-Nikaya 1. 448.

See E. Lamotte, Histoiwre du Bouddhisme Indien (Louvain, 1958),
p. 761 {.

For example, the yakkha, Ajakalapa, also calls himself a pisdca

(Udana 5). See also [ataka V. 420; and cf. [twuitaka 57 f with
Samyutta-Nikaya 1V. 154, etc.

. Jat. I. 103; cf. Digha-Nikaya II. 344 and Jat. V. 34.

. Jat. V. or1.

. Jat. 1. 273.

. See, for example, Jat. 1. 129; VI. 303; IV. 491.

. Jataka No. 6.

. Jataka II. 128.

. Jat. I11. 200.

. Jat. V. 21.

. Cf. AV. XII 343; 1V. 363; VI. 323; 1. 1613

. See Art. by Sir G. Grierson, ‘Pidaca=Homophagot’, JRAS, 1905
. See A. B. Keith, Religion and Philosophy of the Vedas (Cambridge,

Mass., 1925), p. 238.

. AV. 11 gl

. AV. II. 38

. AV, VI. 1113,

. AV. V. 2gb:o,

. AV. VI 811

. Vinaya I. 149.

. cf. Semitic demonology. See E. Langton, Essentials of Demon-

ology (London, 1949), Ch. I, especially pp. 3-8.

.e.g. Ud. 5.
.e.g. RV. VII. 104.

. Vedic Mythology (Strassburg, 1897), p. I.
. See S.B.E., Vol. 42, p. xxax.

ctbd., p. xlv. {.

. Jat. IV. 150.

. D 1. g;I1. 87; S I1I. 230.

. DI g;cf. Vin III. 84.

28



30.

31

32.
33.
34

35.
30.

37
38.
39
40.
41.
42.
43-
44.
45-
46.
47
48.
49.
50.
51.
52.
53.
54.
55-
56.
57
58.

59.
60.

POPULAR MYTHOLOGIES OF EVIL

see P.E.D. under ‘yakkha’

Jat. III. 146; 11. 149. _

see H. Parker, Ancient Ceylon (London, 1909), p. 139 {.

tbid., p. 7.

see Ceylon: an Account of the Island (London, 1859), pp. 538 and
941.

H. Fielding Hall, The Soul of a People (London, 1904), p. 255 f.
see T he Burman, his Life and Notions (London, 1882), pp. 276-280.
1b1d., p. 282 1.

Theravada Buddhism in Burma (Calcutta, 1946), p. 263.

W. A. Graham, Stam (2 vols., London, 1924) Vol. II p. 281 f.
E.R.E. Vol. XI. p. 483.

Religion and Philosophy of the Vedas, pp. 231 ff.

S 1. 215.

S I. 222.

A II. o1.

bhiitapubbam

D II. 285; M 1. 253; AIV. 432; S 1. 222; IV. 201; V. 447.

Ud. 54; A. IV. 200.

SI.221;225;V.448; AIV. 432 1.

A 1V. 200.

A Il. 17; S 1. 50.

S 1. 50; 220 fi.

S 1. 225.

S 1. 227.

Sn. 465; 498.

S IV. 203, for example.

A 1. 142.

see E. Washburn Hopkins, Epic Mythology (Strassburg, 1915),
p. 40.

A. B. Keith, Religton and Philosophy of the Vedas, p. 231.

Epic Mythology p. 46.

Art: “The Demoniacal in the Far East’, East-West, Vol. 1V, 1953,
pp- 4 ft.

. whd., p. 5.

. thid., p. 7.

. HB Vol. I, p. 337.

. Art: ‘Notes de Démonologie’, Zalmoxis, I (1938), p. 202 {.

. Doctrine du sacrifice chez les Brahmanas (Paris, 1898), p. 9. quoted

by T. W. Rhys Davids, Buddhist India, p. 108.

. A Hastory of Indtan Philosophy, Vol. I, p. 21 {.
. T. W. Rhys Davids, Buddhist India, p. 109.

29



2

BUDDHISM
WITHOUT MYTHOLOGY

IT is a remarkable fact, and one which is fully evident from a
survey of the mythological elements found in the Buddhist
scriptures, that early Buddhism not only tolerated indigenous
beliefs of the kind which have been described, but, as will
appear in the next chapter, 1t went farther than this; from the
materials which were readily available, so to speak, it produced
its own characteristically and peculiarly Buddhist mythologv
of ewvil.

Before a more detailed account is given of this special myth-
ology it 1s important to pause. and to appreciate to the full the
significance of the fact that this should have happened. The fact
is none the less remarkable even if it be granted, with Senart
and Windisch, that there has never been a Buddhism without
mythology, historically speaking. It is remarkable in view of the
utteriy radical nature of Buddhist doctrine, for it would be diffi-
cult to envisage a system which appeared at first sight to be
more unfavourable towards the existence of mythological ideas
of any kind than the severely rational system of doctrine and
practice which constitutes the Dhamma, and by means of which
men are pointed to Nirvana.

Buddhist doctrine is sometimes spoken of as though it were a
perfectly simrie matter about which there can be no possible
misunderstanding: in this view 1t 1s stmply a system of ethics.
The criticism is justly levelled against some European students
of Buddhism that they are too ready to indulge in their own
arbitrary reconstructions of ‘essential Buddhism’. The method
in this kind of case is to go through the Canon and produce
evidence to support some particular theory as to what the
theorizer holds to be genuine Buddhism, as opposed, it may be,
to what Buddhists hold. If the historical study of Buddhism
is to avoid falling into this kind of error, it must proceed from
some more reliable criterion of what may, and what may not be

30



BUDDHISM WITHOUT MYTHOLOGY

taken as essential Buddhist doctrine. Such a criterion may be
found in the Abhidhamma. Perhaps the matter may be put
best by saying that one is less likely to misinterpret the Dhamma
with the guidance of the Abhidhamma than without it. This
will become clearer when the relationship of the Abhidhamma
to the Dhamma is considered.

The Relation of the Abidhamma to the Dhamma

The Abhidhamma-pitaka is sometimes loosely described in
general works on Buddhism as the ‘philosophical’ section of
the Canon. Such a description lends itself to misunderstanding.
‘The Abhidhamma is not a systematic philosophy, but merely a
supplement to the dhamma,” wrote Wilhelm Geiger. ‘The works
belonging to it mostly contain merely detailed elucidations
of various topics dealing with ethics, psychology or theory of
knowledge which are mentioned in the canon. Its form is
throughout scholastic. The themes are schematically classified;
they are not properly defined but rather described by multi-
plying synonyms and they are brought into all possible combin-
ations, considered as they are from the most different points
of view.”! By Abhidhamma, says E. Lamotte, is to be under-
stood not a sort of ‘code’ but rather the doctrine, pure and
simple, shorn of literary embellishments and details of historical
context.? He points out also that in form the books of the
Abhidhamma stand very close to those suttas of a catechetical
nature of which specimens are to be found in the earlier col-
lections, that is, in the Sutta-pitaka.? The Abhidhamma, com-
ments Prof. Murti, is the first attempt to synthesize the teach-
ings of the Buddha.*

The Abhidhamma may thus be said to represent Buddhism’s
own criterion of what in the Sutta-pitaka may rehably be taken
as essenttal Buddhist doctrine, that which in the Suttas 1s mixed
with ‘conventional truth’, to ‘suit the mind of the average man’.®
As an illustration of this, an example may be quoted from the
history of Siam. In the reform of Buddhism in that country
at the end of the eighteenth century undertaken by King
Mongkut and chief monk, one of the most notable features was
the publication by the latter of his Kichanukit (‘work explaining
things clearly’), in which 1t is affirmed that ‘there emanate from
the Buddha only the Four Noble Truths and the Paramattha—
that is, the substance of the Abhidhamma-pitaka.’® It 1s
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taken as essential Buddhist doctrine. Such a criterion may be
found in the Abhidhamma. Perhaps the matter may be put
best by saying that one is less likely to misinterpret the Dhamma
with the guidance of the Abhidhamma than without it. This
will become clearer when the relationship of the Abhidhamma
to the Dhamma is considered.

The Relation of the Abidhamma to the Dhamma

The Abhidhamma-pitaka is sometimes loosely described 1n
general works on Buddhism as the ‘philosophical’ section of
the Canon. Such a description lends itself to misunderstanding.
‘The Abhidhamma is not a systematic philosophy, but merely a
supplement to the dhamma,” wrote Wilhelm Geiger. ‘The works
belonging to it mostly contain merely detailed elucidations
of various topics dealing with ethics, psychology or theory of
knowledge which are mentioned in the canon. Its form is
throughout scholastic. The themes are schematically classified;
they are not properly defined but rather described by multi-
plying synonyms and they are brought into all possible combin-
ations, considered as they are from the most different points
of view.’”! By Abhidhamma, says E. Lamotte, is to be under-
stood not a sort of ‘code’ but rather the doctrine, pure and
simple, shorn of literary embellishments and details of historical
context.? He points out also that in form the books of the
Abhidhamma, stand very close to those suttas of a catechetical
nature of which specimens are to be found in the earlier col-
lections, that is, in the Sutta-pitaka.? The Abhidhamma, com-
ments Prof. Murti, is the first attempt to synthesize the teach-
ings of the Buddha.?

The Abhidhamma may thus be said to represent Buddhism’s
own criterion of what in the Sutta-pitaka may reliably be taken
as essential Buddhist doctrine, that which in the Suttas is mixed
with ‘conventional truth’, to ‘suit the mind of the average man’.®
As an illustration of this, an example may be quoted from the
history of Siam. In the reform of Buddhism in that country
at the end of the eighteenth century undertaken by King
Mongkut and chief monk, one of the most notable features was
the publication by the latter of his Kichanukit (‘work explaining
things clearly’), in which it is affirmed that ‘there emanate from
the Buddha only the Four Noble Truths and the Paramattha—
that is, the substance of the Abhidhamma-pitaka.’® It is
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therefore obviously desirable to follow the guidance which is
available in this body of literature, and make this the standard
for distinguishing i1n the religion of Theravada countries between
those aspects of belief and practice which are strictly Buddhist
and those on the other hand which are popular and indigenous
(or possibly Hinduistic).

It 1s equally clearly not within the scope of a study of this
kind to embark on a survey of the works which make up the
Abhidhamma-pitaka. A work representative of the Abhi-
dhamma, which for this purpose could be used instead, is
Buddhaghosa’s Way of Purification (Visuddhimagga), which in
a sense presents the conclusion of the Abhidhamma in the
Theravada school. Its title is a valuable reminder of the ultimate
intention and purpose of the Abhidhamma literature; it is not
in the last resort an exercise 1n scholastic analysis, or the study
of philosophy for its own sake; rather, it deals with a Way, the
following of which leads to a Goal. As a modern Buddhist monk
has written concerning the Abhidhamma, ‘Irrelevant problems
that interest mankind but do not tend to one’s Deliverance
have been deliberately set aside’.?

Buddhaghosa’s Way of Purification has, however, tended
to be replaced by a compendium of the Abhidhamma literature
entitled the Abhidhammattha-sangaha, largely on account of
the latter’s conciseness.® This compendium, says Nyanatiloka,
contains a ‘very succinct résumé of all the essential doctrines
of the Abhidhamma’, and he who masters it ‘will have grasped
the whole substance of the Abhidhamma’.? Attention will now
be turned, therefore, to a survey of this compendium, which
may be taken as a sufficiently adequate treatment of the
Abhidhamma for the present purpose.

The Subject-matter and Method of the Abhidhamma

The Abhidhammattha-sangaha, which may be more briefly
referred to as the Manual, begins with an analysis of conscious-
ness (citta). This takes the form of a catalogue of eighty-nine
distinguishable states of consciousness, that is, every possible
type that can exist in the three spheres into which Indian
thought divided the world, Kamavacara, Riipavacara and
Ariipavacara, together with the fourth and specifically Buddhist
sphere, Nibbana. (AbhS 1. 2).

This comprehensive catalogue of eighty-nine different types
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of consciousness represents the whole gamut of human mental
conditions, from those of the wildest savage to those of the
saint who has entered Nibbana. First in the list come those
states of consciousness which are to be found in the lowest
sphere of existence—Kdmadvacara, the kind of life which 1is
dominated by the five senses and their objects, a sphere which
includes not only human but also non-human creatures such as
animals, ghosts and demons (as#ras), and also some of the lower
gods or devas. It is therefore not surprising that at the head of
the Kamavacara list of mental states come twelve types of un-
wholesome consciousness, which have their roots in varying
ways and varying proportions in greed, hate and delusion.*
These types of consciousness are regarded as actively unwhole-
some, that is they will produce further unwholesome results
in the stream of consciousness. These later, unwholesome types
which result from previous states, are called ‘resultants’!! and
a list of these also is given. Besides these there are states of
consciousness which a creature existing in the Kamavacara
may experience, and which will not have any further efiect on
the stream of consciousness; these are known as ‘inoperative’
states.’? Finally there are a further twenty-four types of
consciousness in Kimavacara, known as the ‘great types’, and
all of them wholesome. This completes the list of the fifty-four
possible types of consciousness that may be found in the Kama-
phere. S. Z. Aung has pointed out that while the author of the
Abhidhammattha-sangaha doubtless had the first book of the
Abhidhamma-pitaka, the Dhammasangani, in mind when he
composed this part of his Compendium, he did not follow the
arrangement adopted in his prototype but began with evil
consclousness instead of good. Aung suggests that the reason
for this may be found in the fact that evil, in the Huxleyan
phrase, ‘knocks at the door more loudly than the good’.1?
Such a suggestion agrees well with the Buddhist idea which
will be examined in the next chapter, that the Lord of this
mortal world in Mara, t/ie Evil One.

The same process of analysing and cataloguing all possible
states of consciousness is repeated, in similar terms, in respect of
the other spheres of existence, Riipavacara, Ariipavacara, and
Nibbana. This however, is still only the beginning of the matter.

The fifty-four possibilities of consciousness in the Kama-
sphere, together with the fifteen in the Ripa-sphere and the
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twelve in the Aripa-sphere, a total of eighty-one, are all
analysed yet further in the Manual. Each state of consciousness
is qualified in a number of ways, and the different ways in which
they are qualified are responsible for the number of czéfas, or
states of consciousness under any one heading. Thus, for
example, in the Kama-sphere there were eight states all charac-
terized by greed; these eight are then distinguished from one
another in various combinations of ways. First, according to
whether they are characterized by joyful feeling (somanassasa-
hagatam), or by indifferent feeling (upekkhasahagatam). Again,
within these categories, distinction 1s made between states
that are associated with error (difthngatasampayuitam) and those
that are dissociated from error (difthigatavippayutiam). Finally,
each of these 1s again subdivided into states which are spontan-
eous (asamnkharikam) and those which are non-spontaneous
(sasankharikam).

This method of progressive sub-division, or breaking down
of the groups of cittas into individual ciftas according to their
constituent features, 1s charactenstic of the method of Abhid-
hamma, and applies to all the lists of the states of consciousness
that have been given so far. It is even applied to the eight
states of consciousness that are possible in Nibbana, which,
together with the eighty-one mentioned, make up the total of
eighty-nine possible states of consciousness of every kind.

One feature of these cittas, or states of consciousness into
which all experience is analysed, must be made clear, namely
that such ‘states’ are not static (to this extent the word state is
misleading); rather, such ciétas are to be regarded as following
upon one another in lightning succession, within the stream of
consciousness. This happens as the underlying continuum, the
bhavanga, reacts in this way or that to events which 1mpinge
upon 1t, or impressions received from outside.

Allied to consciousness, thus described, are its adjuncts
(cetastkd). The second section of the Manual 1s devoted to a des-
cription of these, which, together with the ciitas, comprise a
major part of the analytical apparatus by means of which ex-
perience, and existence itself, 1s described. These mental proper-
ties, or adjuncts, a full list of which 1s given, are present in vary-
ing numbers and combinations in every one of the possible
states of consciousness. An account is given of the many and
complex ways in which the mental properties are related to the
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states of consctousness. In this way the whole range of human
experience is accounted for.

After this the Manual shows us how the various processes
of cognition, apperception and mental retention are to be under-
stood in the light of the foregoing analysis. On the same basis
the doctrines of karma, rebirth and salvation are also explained
in minute and technical detail.

‘The Abhidhamma,’ says Nyanaponika, ‘is not a speculative
but a descriptive philosophy’, and for the purpose of describing
phenomena, ‘the Abhidhamma uses two supplementary methods:
that of analysts, and that of znvestigating the relations (or the
conditionality) of things'.** It is imperative, he adds, to supple-
ment such analysis (as has been outlined above), ‘by the constant
awareness of the fact that the ‘things’ presented by analysis are
never 1solated, seli-contained units, but are conditioned and
conditioning. They occur in combinations which are constantly
in a process of formation and dissolution’.}?

This second aspect of the Abhidhamma is reflected more
generally in the latter part of the Manual. Section VIII is
entitled ‘A Compendium of Relations’ (Paccaya-Sangaha-
Vibhaga); Section IX 1s ‘A Compendium of Places and Occas-
ions’ (Kammatthana-Sangaha-Vibhaga), that is, the details and
circummstances of meditation. The former of these, Section VIII,
sets out two principal schemes, which, says the author, are
usually taken in conjunction with each other.'® The first is the
formula of dependent origination (paticca-samuppdada), and the
second is the system of correlation (pati/iana). This section of the
Manual thus reflects the relational method which i1s charac-
teristic especially of the second and seventh books of the
Abhidhamma-pitaka.

The well-known formula of dependent origination sets forth
the whole corpus of evil in human existence in a series of causal
relationships. In the version of the formula given here there are
twelve stages of relational connections. The list begins with
ignorance (avij7d); because of the avijja-relationship, sankhdra
arises (according to the commentary this is here a synonym for
kamma); because of the sankhara-relationship rebirth-conscious-
ness ariscs (vz#i7iana) so the series continues until the last stage
is reached—decay, death, sorrow, lamentation, grief and des-
pair. ‘Such 1s the coming to pass of the whole mass of IIl'.17

[t must be emphasized, however, following Nyvanatiloka,
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that this formula is not a way of tracing back the nature of Evil
to some causeless first principle, namely, avzj74. Rather, as he
points out, ‘it was to show through which causes and conditions
suffering comes into being, now and hereafter . . . the Paticca-
samuppada is nothing but the teaching of conditionality and
interdependence of all the manifold phenomena of existence . ..’18
The second relational system, to be set alongside the first is
that of patthana. Here the manual constitutes a summary of
the twenty-four ‘relations’ given in the Patfthana, the seventh or
‘Great Book’ of the Abhidhamma-pitaka, which ‘provides a
most complete and detailed elucidation of the Paticca-samup-
pada, though here the phenomena are not arranged according
to the twelve links of the Paticca-samuppada, but with ref-
erence to the twenty-four paccayas, i.e. conditions or modes of
conditionality.’®. These relational modes are, for example,
the relation of root (hefu), contiguity, co-existence, reciprocity,
antecedence, consequence and so on. Such relations are capable
of occurring in any number of combinations; thus mind may
bear six possible relations to mind, five to mind-and-body, one
only to body.?° |
- The final section of the Manual, it has been noted, deals with
places and occasions of meditation, or ‘religious exercises’.
This well indicates the purpose of the Manual, and of the whole
discipline of the Abhidhamma: to point the way to Arahatship,
to Emancipation. Its spirit and purpose may be summed up in
the words with which this section closes: ‘On this wise would he
cultivate who would attain the supreme Dual Discipline, if he
be fain to enjoy the Doctrine’s essence, and its mastery gain.’#!
This outline of the main features of the Abhidhammattha-
sangaha has been intended simply to demonstrate the character-
istic subject matter and method of the Abhidhamma. This
method, it has been noted, consists first of applying to all
phenomena a process of relentless analysis. The first stage
is the well-known analysis of a ‘person’ into the five khandhas or
‘heaps’, namely form, feeling, perception, impulses and con-
sciousness. The process of analysis does not rest here, however.
A more detailed scheme is a classification of elements arranged
as cognitive faculties and their objects—the twelve ayatanas.22
Yet another is the classification of the elements of existence
into eighteen dhdtus.2® Once this analytical method has been
adopted it is capable of extension ad infinitum. According to
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the author of the most famous of the Burmese commentaries
on the Abhidhammattha-sangaha, the Tika-gyaw, classification
under the five khandhas is for those who are quick of intellect,
and therefore need but an outline to grasp the doctrine, the
ayatana classification is for those of medium ability, and the
dhatu classification is for those who are slow and require a
detailed exposition before they grasp the method and intention
of this kind of analysis of phenomena.2* The final Theravadin
classification is that which is given in the Abhidhammattha-
sangaha; according to this the whole phenomenal world is
capable of analysis into 72 dhammas, or elements. These are,
the 89 states of consciousness which were listed above, as one
item, the 52 mental properties (cetasikd), 18 material qualities
(ri#tpd), and Nibbana. On the other hand, the Sarvastivadin
school listed #5 of such dhammas.2®> But, as Bhikshu
Sangharakshita has pointed out, ‘despite divergencies in mat-
ters of classification between the various schools, they were
unanimous in holding that Wisdom was to be cultivated by
learning first how to analyse phenomena into the “‘realities’” of
which they were composed, and then how to relate these real-
ities to each other in various ways’.26 Once again, the second
aspect of the method of the Abhidhamma is emphasized—the
correlation of the results of the analysis. It is the method which
is important, and not that the numerical classification, which-
ever one be followed, should be rigidly adhered to. ‘In practice
analysis has to stop at components not really ultimate which
then have to be synthesized into relations which are not actually
exhaustive.’?7

Thus 1t is the principle underlying the Abhidhamma which is
ultimately most characteristic of it, rather than the descriptive
metaphysical scheme or doctrine of elements, whether Thera-
vadin or Sarvastivadin. The metaphysical scheme is a means to
an end, not an end in itself: ‘Abhidharma is the metaphysic of
each system with which its other disciplines are intimately
connected.’2® It 1s possible, however, for this to be overlooked,
and for attention to be given too exclusively to the terms used,
the apparently unanalysable elements which are set out in the
Abhidhamma literature. The difficulty is, as Prof. Murti points
out, that in the books of the Abhidhamma-pitaka ‘the under-
lying general metaphysical principles are hardly stated; they
can be elicited only by implication.’ This statement is even more
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true for the non-Buddhist student than for the Buddhist, since
he 1s not involved in the other disciplines which are the indis-
pensable accompaniments of the Abhidhamma. It is important
to realize, however, that the Abhidhamma is, in essence, “a
polemic against substance’,?® and in this respect it is best under-
stood when it is viewed in the lights of later developments in
Buddhist metaphysics, particularly the Sunyata doctrine of the
Madhyamika system. Prof. Murti has argued that this is the
ultyimate development of Buddhist metaphysics, and is contained
in germinal form within the earlier analyses. ‘The Madhyamika
system represents the maturity of the critical consciousness
within the fold of Buddhism.’30

Prof. Murti has provided a masterly description of the
essential insights of this system, which he calls the central
philosophy of Buddhism, ‘Stnyatid (Doctrine of the Void) is
the pivotal concept of Buddhism. The entire Buddhist philoso-
phy turned on this. The earlier realistic phase of Buddhism, with
its rejection of substance and uncritical erection of a theory of
elements, was clearly a preparation for the fully critical and
self-conscious dialectic of Nagarjuna.’® It is a continuous re-
jection of all false views about the self and the world by a
reductio ad absurdum. “The root cause of duhkha, in the Madhyam-
ika system, 1s the indulging in wviews (drsti) or imagination
(kalpand). . . . The real is the indeterminate (Siinya); investing
it with a character, determining it as ‘this’ or ‘not-this’ is making
the Real one sided, partial and unreal. This is unconsciously to
negate the real; for all determination is negation. The dialectic
then, as the Siinyata of drstis is the negation of standpoints,
which are the initial negation of the real that is essentially in-
determinate (nirvikalpa, nisprapafica). Correctly understood,
Stinyati is not annihilation, but the negation of negation; it is
the conscious correction of an initial unconscious falsification
of the real.’3? It is indeed difficult to convey the sense of a work
such as Murti’s without some degree of misrepresentation, but
the general tenor of his exposition may be gleaned from such
passages as these. The fundamentally Buddhist approach to the
goal of desirelessness (the state beyond all possibility of pain
and bondage) is not by the universalization of the I (atman)—
which was the approach characteristic of the Upanisads—but
by denying it altogether, by a path of relentless negation,
Every aspect of personality is dissolved until nothing remains.
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It is important to appreciate how far this process is carried. It
is so radical that it appears ultimately to constitute a paradox—
the supreme paradox of Buddhism; as Slater was concerned to
point out, we are faced with the question ‘who is there to die,
or who is there to survive? Accepting the positive interpretation
of Nibbana, we seem to be left with the contradiction of a Great
Peace to be enjoyed for ever—and nobody to enjoy it!’3* This
is precisely what is affirmed in the Visuddhimagga:

‘Mere suffering exists, no sufferer is found;
The deed is, but no doer of the deed is there:
Nirvana 1s, but not the man that enters it;
The Path is, but no traveller on it is seen.’35

Complete nihilism is not, however, the whole story, and Slater
has drawn attention to the role which paradox plays here, as
elsewhere, in the formulation of religious truth. Edward Conze
has also drawn attention to this aspect of the matter: ‘Though
generally Nirvana 1s kept transcendentally remote and defined
only by negations, there are distinct remnants of a more positive
concept. . . . Deliverance 1s then conceived as the gradual
purification of this consciousness which finally attains to the
summit of the ‘Realm of Dharma’ (dharmadhatu), from which
it will no longer fall back.’?® But it is only with regard to Nir-
vana that this positive concept may be seen; the way of purifica-
tion must remain a way of negation, of purging away of avidya,
and all the entangling false constructions which avidya produces.
This is the heart of Buddhist meditation. ‘The spiritual potency
of the Madhyamika teachings can re-assert itself only if and
when it can be reintegrated with meditational practice,” com-
ments Conze.3’

It is then, a thoroughly radical approach to phenomena
which 1s the most characteristic feature of Buddhism,
according to most Buddhist scholars. It is this which the
Abhidhamma, as the essence of the Dhamma, brings out and
emphasizes, not, 1t must be understood, as constituting a
speculative philosophical system in itself, but rather a way of
salvation.

It will therefore be evident that it is not even strictly accurate
to speak of Buddhist ‘doctrine’, if by that word is meant a parcel
of notions to be handed on and expounded by one person to
another. The word Dhamma, with its many associations, con-
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veys better what Theravada Buddhism is, at heart; it is the
contemplation and the practice of the way in which existence
may be analysed into dhamsmas; it is the practice of relating
everything, not to self, but to Dhamma, that which alone is
self-existent. Accounts of Buddhist doctrine by adherents of
other faiths, if they fail to make this clear, are to that extent
incomplete and unsatisfactory. In a sense, the whole purpose of
this chapter has been to draw attention to a sometimes neglected
fact, namely this: descriptions of Buddhism in terms only of its
four holy truths and its holy eightfold path, which leave the
matter there, as though Buddhism were but a system of noble
ethics, are merely anéicipatory, without supplying what they
anticipate. A list of the items of the eightfold path is only the
beginning of the account; the heart of Buddhism is reached
when it is understood as a system of meditation directed to-
wards that which Hinayanists and Mahayanists are agreed is
the goal, and about which, Dr N. Dutt points out, their texts

concur, when they say:

Yah pratityasamutpidam pasyats sa dharmam pasyati,
yo dharmam pasyatr so Buddham pasyats

‘He who realizes the causal origination of things sees the
Truth, one who sees the Truth sees the Buddha.’38

Essential contrast between the naturalisitc and the Buddhist
attitude

This, then, 1s the essentially Buddhist path to the overcoming
of the experience of evil. It 1s evident that this radical attitude
which is found at the heart of Buddhism is in marked contrast
with all ‘everyday’ ways of viewing life. From the point of view
of the Abhidhamma analysis, the ‘beings’ with which the animist
peoples the world (whether they are evil spirits or men), must be
matters of delusion. But there is a more significant divergence
between Buddhism and animism, and it is with regard to
method. The animist’s method of dealing with the ills of his
existence 1s to look outward upon his world, as it were to peer at
phenomena which he but dimly sees and understands, hoping
to find effective ways of dealing with the more unpleasant of
these phenomena, so that the unpleasantness will cease, or be
avoided. Popular demonology is in essence the attempt to
project personal patterns upon the world, and to identify
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certain hostile forces or powers in the world, and to discover
how best to deal with them, by propitiation, spells, chants,
sacrifices and so on.

From such an understanding of the inner nature of animism,
and from the understanding of the inner nature of Buddhism
which has been gained from the Abhidhamma, it is possible to
see that between these two attitudes to life there is little,
if any, common ground. Yet, empirically the two attitudes
are found often in close connection with each other, and about
the actual nature of their relationship to each other there is not
infrequently some confusion. To this aspect of the matter the

present study now leads, by way of a consideration of the
Buddhist symbol of Mara, the Evil One.
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THE BUDDHIST SYMBOL
OF THE EVIL ONE

THE demonology of the Pali Canon is dominated by the single
figure of Mara, the Evil One. Long passages are devoted to
teaching about the Ewvil One, especially in the Majjhima,
Anguttara and Samyutta-Nikayas. Some of this teaching is
given in openly didactic form; elsewhere it occurs in the semi-
disguised form of legend, that 1s, stories of encounters with
Mara by the Buddha and his followers. This legendary material
nevertheless may be seen to have a didactic import, and it is
this material which must now first be brought together and
considered. |

The principal sources for the Mara legend are: the Padhana
Sutta (Sn); the collection contained in the Mara-Samyutta and
the Bhikkhuni-Samyutta (S); the Maratajjaniya Sutta (M);
the Mahaparinibbana Suttanta (D, A, S, and Ud); and the
Mahavagga of the Vinaya Pitaka. There are also certain minor
references in the Vinaya, and in the Sutta Nipata and the Jata-
kas. (The Theragathi and Therigathi are not taken into
account at this point, since only the verses are strictly canonical,
and these give little, if any, indication of the circumstances,
and there is thus practically no legendary material in these
collections).

In all these instances the mythological figure of Mara is
seen as an important feature in stories which purport to des-
cribe episodes in the life of the Buddha and the lives of the early
Buddhists. In addition, there are certain passages where Mara
appears In what may be called a supra-mundane context, as,
for example, 1n the Mahasamaya Suttanta (D), the Brahma-
nimantanika Sutta (M), and sutta 10 of the Nanatitthiya Vagga
(S).

The first general comment to be made 15 upon the exfent of
this material; from this survey alone it 1s clear that the Pali
Canon is by no means lacking in mythology; even though this
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may not be so elaborate in its details as that of the Mahayana.
For 1t should be noted that this material is not, like the general
demonology which has been examined, a peripheral feature
of the Dhamma; it i1s not part of the general background of
ancient Indian popular ideas, shared by Buddhist and non-
Buddhist alike; on the contrary, this material belongs to
what 1s specifically Buddhist, a fact which should become
increasingly clear as the analysis of it proceeds. The verdict of
Windisch may be recalled here. ‘I agree with Senart in
believing that the mythological belongs to the essence of
Buddhism, and cannot be separated from it. For even if the
historical Buddha was simply an ordinary human being there
has probably never been a Buddhism completely devoid of
mythology.’?

Evidence that this mythological material was present in
Buddhist teaching from earliest times is provided by the Sutta
Nipata. In this text, the basically primitive nature of which is
generally agreed, there are to be found passages dealing with
Mara which are as important and as numerous as those of any
other book of the Canon of comparable length. Besides this,
there are other passages which contain references to Mara, and
which on grounds of language or ideas have the appearance of
being relatively early.?

Thus not only is the Mara-mythology found throughout the
Sutta-Pitaka; it appears also to have been present throughout
the process of its formation.

Mara’s emergence from the popular demonology

In order to draw out the religious significance of the figure of
Mara within Pali Buddhism the first point to be made is
this: Mara emcrges from the background of popular demon-
ology, and has obvious affinities with it. There i1s no sharp
division between the popular yakkha-mythology and the
Mara-mythology. Material belonging originally to the former
has, without much apparent readjustment, been pressed into
the service of the latter. A good example of this is the pro-
tective chant found in the Maratajjaniya Sutta, now addressed
to Mara.?

Some of the characteristics of the popular demons, which
were noted in the first chapter, may be recalled here in order
to compare them with features of the Mara legend:
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YakRhas

(1) Yakkhas frequently have
a terrifying effect on humans,
especially at night, which is
the time of their greatest
power; this is often achieved
by loud noises. (e.g. Ud 5.)

(2) They haunt lonely places
(Jatakas, passim); seeing a
samana in meditation are like-
ly to try to disturb him (Ud 5).

(3) They are able to move
about freely and assume all
kinds of shapes. (Jatakas
passim.)

(4) They often appear to be
akin to animals or weird birds

(AV XII. 1. 49; RV VII. 104;
Jatakas 83; 546; 55.).

(5) They are connected with
sacrificial rites; and hostile to

anyone who would deprive
them of their offerings. (J I11.

146).

(6) They are able to enter into
and possess human beings
(S 1. 208; Jat. 546).

Mara

(1) and (2) Mara frequently
tries to assaill the Buddha
when he is meditating in the
darkness of the night (Mara-
Samyutta, passim). This he
often does by trying to frighten
him (bhavam chambitattam lom-
ahamsam uppadetu-kamo), and
his method is frequently the
making of a loud noise (Mara-
Samyutta II. 1; II. 7; IIL. 2;

Thag. 46, 49).

(3) He assumes various guises
and shapes; a ploughman; an
old brahman: ‘various visible
shapes beautiful or ugly’
(Mara-Samyutta 1. 3; II. 9;
I11. 1).

(4) Among the forms he as-
sumes are not infrequently
those of animals and reptiles,
either terrible or vexatious:
a king-elephant; a king-snake;
a wandering bullock (Mara-
Samyutta 1. 2; I. 6; 11. 6).

(5) He i1s the upholder of the
traditional forms of religion,
and urges the Buddha not to
forsake the sacrificial rites (Sn
428), or chides him for doing
so (Mara-Samyutta I. 1).

(6) He is described as entering
into or possessing Ananda,
Moggallaina, and brahman
householders.
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In the Pali canon Mara is in fact sometimes explicitly re-
ferred to as a yakkha.4 It may be noted as of some interest that
in the Mahavastu also he is called the ‘great yakkha’.5

What is more significant, however, is that not only in name is
Mara a yakkha, but he is also clearly characterized as such by the
kind of similarities which have just been listed. Another trait link-
ing Mara with the popular demonology is seen in the occasional
ascription to him of the name Kanha, which, according to the
Digha-Nikaya, was also the ancient common name for a pssdca.®

Madra as a specially Buddhist development

This emergence of Mara as the single figure dominating
the background of demonological ideas in Pali Buddhism is the
more remarkable in view of the trend of Indian mythology at
the time of the rise of Buddhism. In Hebrew demonology, in
the centuries immediately before Christ, the tendency was
towards a unifying of the evil spirit-hosts under their various
princes, and towards a coalescence of these demon-princes. In
ancient Indian mythology, however, the tendency appears to
have been in the reverse direction, according to A. A. Macdonell.
‘The older Rg-Vedic notion of the conflict of a single god with
a single demon, mainly exemplified by Indra and Vrta, gradu-
ally developed into that of the gods and the Asuras in general
being arrayed against each other in two hostile camps.’”

In accord with this is the fact which has been pointed out
by a number of writers, that no conception equivalent to Mara
is to be found elsewhere in Indian mythology. ‘Mara, dieu de
I’'amour, de la mort et du péché, dieu presque aussi grand que
Brahma, I’ennemi du Bouddha, différe beaucoup de Mrityu et
ne lui doit presque rien.” Thus writes L. de la Vallée Poussin.®
E. J. Thomas notes that the name of Mara as a mythological
being is not found outside Buddhism.® More important, nothing
really equivalent to the concept of Mara is found. As Windisch
points out, ‘he has become the personification of evil and death
and of the whole Samsara, and thus a figure peculiar to Budd-
hism.’?® Sir Charles Eliot also refers to this fact. ‘No sect of
Hinduism personifies the powers of evil in one figure correspond-
ing to Satan, or the Ahriman of Persia. . . . Buddhism having a
stronger ethical bias than Hinduism was more conscious of the
existence of a Tempter, or a power that makes men sin. This
power is personified, but somewhat indistinctly, as Mara. ..
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as a personality he seems to have developed entirely within
the Buddhist circle, and to be unknown to general Indian
mythology.’”’* E. Washburn Hopkins, in his Epic Mythology,
notes one example of Kama, the god of desire or love, being
identified with death (mara), but he adds that this late identi-
fication is Buddhistic.'2 In view of this absence from subsequent
Indian demonology of any figure comparable with Mara, his
prominence in the Buddhist Canon is all the more remarkable.

Mara 1n Buddhist experience

The question therefore arises: how is Mara's position of
peculiar eminence to be accounted for? The answer has been
supplied in general terms by Windisch, when he says, in agree-
ment with Oldenberg, that the Mara legend is in essence most
closely connected with the doctrine of the Buddha. ‘It is this
doctrine which gives Mara’s being its unity.’*® But room for
difference of opinion appears to exist upon the question of sow
the Mara legend arose in connexion with the Buddha’s doctrine.

Windisch’'s view 1s set out briefly as follows, in the statement
of conclusions given at the end of his chapter VIII, Dze Stellung
der Maralegende.r*

I. By his Enhghtenment the Buddha has overcome Death
and the Samsara in that for him and his adherents, no new life
and no dying again follow on death.

2. Even the Buddha himself used a poetical mode of expres-
sing this fact: he apostrophized Death—'You are overcome,
O Death!’; he personified it, he spoke of Mara papima (Death
the Evil), linking it with the older expressions like Papma
Mrtyuh in the Satapatha-Brahmana.

3. After the Buddha’s death such saymgs were taken hter-
ally, and were woven into legends. And since the Buddha had
often spoken in this way in his teaching, rejections of repeated
attacks upon him by Mara were assumed to be meant. This is
the standpoint of the Mara-Samyutta, (with the exception of
the last two suttas) and also of the Bhikkhuni-Samyutta.

4. The legend concentrates more and more upon the first
part of the Buddha's life. His victory over Mara is taken as a
single and final event, and placed before the Sambodhi. The
mythical personification becomes increasingly realistic as Mara’s
daughters appear, as in the Mara-Samyutta (last two suttas),
and the Padhana Sutta.
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5. Out of the original poetical language are produced cruder
and cruder mythical conceptions. To the last stage belong
Mara’s demon army and the Buddha’s victory in the Lalitavis-
tara, the Buddhacarita and the Nidanakatha, also the Buddha'’s
apotheosis, in the same works.

At certain points in Windisch’s argument it is possible,
partly as a result of critical studies in the intervening years, to
offer an alternative suggestion, so that an outline of historical
development may be seen which is more in keeping with the
weight of Buddhist tradition on the subject, that is to say,
which gives greater importance than Windisch will allow to a
crucial conflict with Mara at the time of the Enlightenment.

An alternative to Windisch's view

This is mainly an alternative to Windisch’s opinion that the
emergence of the legend is to be connected with the Buddha’s
sense of the hostility of life’s common ills and his own aware-
ness that he had conquered all these, of which Death, the
supreme evil (Mrtyu Papma) was the great archetype. On these
grounds Windisch argues that in so far as any real basis of the
Mara legend is to be found at all, it is in the Mara suttas of the
Samyutta-Nikiya, with their descriptions of repeated attacks of
Mara, rather than in the idea of a single crucial struggle with the
Evil One. For, says Windisch,!® in a long life, danger, trouble
and pain would approach the Buddha often enough, as they do
other men, and he would have to be continually overcoming
these things. ‘If one speaks, however, of a single final victory of
the Buddha over Mara, which gave him a serene, unbroken
peace throughout a long life, then Buddha has risen to the level
of the super-human.’¢

Windisch’s apparent reticence to consider a Buddha who is
raised above the level of the ordinary man has to be seen in the
context of his criticism of Senart; he is writing with the latter’s
extremely mythological views of Buddha as a solar myth in
his mind, rather than the Buddhists’ own exaltation of the
founder of their religion. The real point at issue here may be
expressed by saying that Windisch found the root of the Mara
legend in the experiences described in the Mdra-Samyulta,
rather than in the crucial conflict with Mara which is hinted at
in the Padhana Suittar?

His judgment of the latter appears to have been prejudiced
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by the fact that it stands in some kind of literary relationship
to parallel passages in the Lalitavistara, the Buddhacarita and
the Mahavastu. These, in their account of the Buddha’s conflict
with Mara contain elaborate and somewhat fantastic descrip-
tions of that battle, and were therefore regarded by Windisch as
belonging to a late (because ‘over-developed’) form of mythol-
ogy. This in itself is an unjustified assumption. After referring
to the ‘grotesque’ portrayal of the conflict as it is given in the
Lalitavistara, the Buddhacarita and the Nidanakatha of the
Jatakas, he concluded that ‘we can see the direction taken by the
development of the Mara-legend, and therefore the simple
stories of the Mara-Samyutta, which do not possess these
characteristics, on the whole form an older type of legend.’
In the course of this development (as he saw it, from the Mara-
- Samyutta type of stmple stories to the elaboraie conflict of the
Sanskrit versions), the Padhana Sutta had an intermediate
position. 18

Ingenious though Windisch’s argument may be, it is a re-
flection of the viewpoint of the nineteenth-century Anglo-
German school of Buddhistic study, rather than an interpreta-
‘tion of the Buddhist view of Mara the Evil One. A full assess-
ment of the Mara-mythology, as it is found in the Canon, de-
mands a return to the traditional Buddhist view, which as-
sumes the crucial struggle with Mara to have been at the time
of the Enlightenment.'® The following considerations have to
be taken into account:

I. There i1s the theme, running through the Pali Canon,
that it is primarily the Buddha, and beside him, only the Ara-
hats, who can discern Mara at all. This theme 1s encountered
in two principal forms. First, there are the conventional des-
criptive formulas, which occur regularly throughout the
Nikayas, in which it is assumed that it is by his supernatural
knowledge that the Buddha is able to discern the whole world
as it really is, with its devas, its Mara and its Brahmai, etc.
Examples of this conventional formula occur in each of the
Nikayas.?® A typical form of it may be quoted from the Digha
Nikaya: so wmam lokam sadevakam samdrakam sabrahmakam
sassamana-brahmanim pajam sadevamanussam sayam abhififid
(D I. 87). What is implicit in this often repeated formula is in
some places explicitly stated, as for instance, in the Samyutta
Nikaya, where a distinction is made between the inability
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before, and the ability after the Enlightenment, to discern these
cosmic features.?! It is for this reason that the Buddha is
described as ‘world-knower’ (lokavidu), and following the
Buddha, the Arahat also.2? Thus, it 1s only he who is enlightened
who sees, among the ‘realities’ of the world, that which is called
Mara.

The second form of this theme is found in the thoroughly
consistent evidence of the Mara-Samyutta that only the Buddha
recognized the approach of Mara, even though others were
present.2® Bhikkhus are also represented as unaware of Mara’s
presence, easily deceived by his guises, and needing to be
instructed in this matter by the Buddha; after this, they too
can perceive Mara’s presence. But ordinary people, such as the
brahman householders of Paficasala, described in the Pindam
Sutta (Samyutta N.) and the brahman mentioned in the
Cullasuka Jat2¢ are quite gullible, and do not recognize Mira’s
presence, either at the time (when they refused to give alms),
or even, as Ananda did, afterwards. The evidence on this point
i1s clear and consistent: the knowledge of Mara’s presence and
activities is an element of the Buddha’s Enlightenment. It is
indeed, as Windisch says, the doctrine of the Buddha which
gives Mara’s being its unity.

2. The second consideration to be borne in mind 1s that,
apart from the Padhdna Suitta, there is no real conflict in any of
the passages in which Mara appears in the presence of the
Buddha. A summary dismissal is not a conflict; and this is
what Mara receives on every occasion. The Buddha is through-
out represented as entirely unassailable by Mara; he always
recognizes Mara the moment the latter appears, and to recog-
nize Mara is to deflate him. ’Jdnatr mam Bhagavd, janate mam
Sugato!’ is the constantly repeated dismal refrain of Mara in
his encounters with the Buddha: ‘The Lord knows me! The
Righteous One knows me!’

3. What then is to be made of a third major item in the
reckoning, namely that of the motif running through the Canon
which assumes the Buddha’s conquest of Mara? This 1s a form of
description of the Buddha that occurs by no means infrequently,
and 1s found in the earliest parts of the Canon. For example, in
the Sutta Nipata, the Buddha’s conquest of Mara is referred
to by his contemporaries;?®* and he also describes himself as
‘Crusher of Mara’s army.’2¢
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Apart from the Padhdna Sutta there is another passage in
~the Canon which -describes an experience of the Buddha in
terms suggestive of real struggle, and that is the Mahasaccaka-
Sutta.?? This contains an account of the events which occurred
in the night of the Enlightenment at Uruvela, only here the
conflict is one which is described not in mythological terms,
but in the abstract terms of Buddhist doctrine. The thrice re-
peated refrain is: ‘Ignorance was dispelled, knowledge arose.
Darkness was dispelled, light arose. So it 1s with him who
abides vigilant, strenuous and resolute.’?® Alongside this may be
placed words of the Buddha in which he is represented as telling
the bhikkhus that only by a great effort can Mara be overcome:
‘I ¢onsider no power, brethren, so hard to subdue as the power
of Mara.’2?

It wall be convenient and helpful at this point to make an
excursus In order to consider briefly the other encounters
with Mara, by the Buddha and his followers, which are des-
cribed in various other passages. The Brahmanimantanika
Sutta (Majjhima-Nikaya) provides a good illustration of the two
basic features of Mara as heappears in all the legendary material.
First, Mara is depicted as the upholder of false views, that is
all views (like those mentioned in this Sutta, voiced by Baka
the brahma), which arise out of awvijsa. (In this role Mara
appears also in the Mara-samyutta and the Bhikkhuni-sam-
yutta; and in the Nanatitthiya vagga, sutta 10, where he is
represented as voicing false views which appear to come from
Vetambari (S I. 65 f). In the second place, he is depicted as
seeking to prevent the spread of the Enlightenment into which
the Buddha has entered, he opposes the making known of the
truth which the Buddha has supernaturally seen; he warns the
Buddha not to communicate it to disciples, but to keep it to
himself. Mara’s opposition to the Enlightened One is manifested
again in the Mahasamaya Suttanta (Digha Nikiya), where he
appears as the great adversary, hostile to the whole assembly
of beings who have gathered in honour of the Buddha. His
opposition to the spread of the Enlightenment into which the
Buddha has entered is apparent also in the Mahaparinibbana
Suttanta, in the fact that he urges him who has become Buddha
to enter at once into Nibbana.

Other encounters with Mara, on the part of bhikkhus and
bhikkhunis, show that he is thought of as seeking any and every
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opportunity to destroy the insight which has been gained by
those who are disciples of the Buddha. The Bhikkhuni-samyutta
illustrates the continuous opposition of Mara to the practice of
meditation.3® Always it is when a bhikkhuni sits down to en-
gage in meditation that Mara, aware of this, approaches, and
tries to distract her by one means or another. In the case of
the venerable Moggallana, in the Maratajjaniya Sutta,?* Mara
tries to upset him by means of a stomach-ache, but Moggallana
reflecting upon the matter soon recognizes the pain as—Mara!

What these legendary stories appear to emphasize is the
Buddhist insight into the fact that there appears to be a
‘power’ which is opposed to Enlightenment, an enemy who
besets the way of all who would enter into that state. This
power seeks notoriously to disturb the disciple in his meditation.
And always he seeks to prevent knowledge of Enlightenment
being communicated to others. With the majority of mankind
his work is easy; but against those who threaten to leave his
realm his greatest effort is put forth; against those who are
Enlightened, he is totally powerless, and all his attempts are
folly (passa Kanhassa mandiyam!®®) It 1s he who has been
defeated when a disciple continues in meditation, or becomes
fully enlightened.

The fact that in the Mara legend the emphasis lies heavily
upon the Buddha’s, rather than anyone else’s encounters with
the Evil One is not surprising. It i1s an illustration of where
the emphasis naturally lies, throughout the Buddhist scriptures,
on the Buddha. In this case it reflects the belief of those who
encountered this opposition, that there was One who had
overcome it, who had broken through the frontiers of Mara’s
realm, into the transcendent world. This understanding of the
pre-eminence of the Buddha, even with regard to other Arahats,
finds expression in the words of a modern Buddhist, Bhikshu
Sangharakshita: ‘What the genius of one man alone could dis-
cover . . . may be understood, once it has been discovered, by
all who are possessed of sufficient concentration of mind to
follow the steps of a demonstration. It is not merely when we do
a thing, but when we do 1t for the first tume, that the most for-
midable obstacles are encountered. We therefore honour the
Master, not only as an Arahat, or one by Whom Nirvana has
been attained, but as a Buddha, as one Who. .. without a
guide breaks through the obstacles which block the road to
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Nirvana and throws it open once more to the traffic of human-
1ty.’33

The words ‘once more’ are a reminder of the Buddhist
doctrine that there have been many Buddhas before the
present one, and that each has exhibited the same character-
istic, and has proclaimed the same way, that is, the same
Dhamma (for there is only one). Thus, also, each has, in his
turn, conquered Mara and transcended his realm. Several
passages are found in the Suttas which testify to the conquest
of Mara as one of the regular outstanding achievements of a
Buddha.34

A return may now be made to the main course of the argu-
ment. In the light of these considerations it is apparent that,
as soon as a religious system had come into existence, a system
of emancipation, a system which pointed to an ineffable
Nirvana, a system centred round the transcendent figure of
the Buddha (and all this is true of Pali Buddhism, no less than
of the Mahayana), it was inevitable that the conquest of that
power which enthralled men and held them from Nirvana
would be attributed first and foremost to him who had opened
the way in his own Enlightenment. That is to say, the Buddhist
tradition which associates a crucial struggle with Mara with the
event of the Sammasambodhi is inevitable; it could not be
otherwise. In spite of Windisch’s attempts to reconstruct it
from an historical point of view, this is the legend as ¢t zs actually
found in Buddhism. Indeed, if such an association of the Sam-
masambodhi with a crucial defeat of Mara were not a feature
of the Buddha-legend, then one of two inferences would have to
be drawn: either, in view of all that is said of Mara in the Canon,
the Enlightenment was not complete enlightenment; or, Mara
1s not intended to be regarded by Buddhist as the deadly enemy
which he is everywhere in the Canon made out to be.

The concensus of evidence in the Canon thus points to these
conclusions with regard to Buddha and the Mara legend: (1) in
the course of the Enlightenment the Buddha has won a crucial
victory: ignorance was dispelled. .. darkness was dispelled
... (anyy@ vihata, tamo vihato .. — M 1. 117); (2) . being
Enlightened, he becomes fully aware of the nature of the op-
position against which he has been struggling; (3) to this op-
position 1s given the name of Mara; of Mara it is said that no
power 1S so hard to subdue.
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The Padhana Sutta thus states explicity what is implied in
other passages in the Pali Canon: it projects the Buddhist under-
standing of the situation into the past, into the story of the
Buddha, and the setting, as the Bodhisatta strives ‘self-
resolute in ardent musing bent’, is described in terms of an im-
minent conflict with the Evil One. The fact that the one involved
in this conflict is described in the Pali canon as Buddha and not
Bodhisatta 1s not a serious objection, and may be taken as an
indication that the story is told from the later perspective.
That Bodhisatta 1s meant may be inferred from the Sanskrit
versions, which speak of the Bodhisattva at this point in the
narrative.

A word may here be added regardmg the relation of the
Padhana Sutta to the Sanskrit versions. The fact that the
impending crucial struggle, described in the Padhana Sutta of
of the Pali Canon, is also described in much more elaborate
terms in a number of Sanskrit parallels in no way detracts from
the orthodoxy of the passage from a Buddhist point of view.
Indeed, the very resemblance between the Pali and the Sanskrit
versions at this point may be regarded as an illustration of a
principle which is more generally accepted now than perhaps
it was iIn Windisch’s day, that one ‘must proceed from the
assumption that both Pali and Sanskrit text preserved as a
fixed core a very primitive tradition.’3® Somewhere, apparently,
in this primitive tradition, there was a stage at which the
Buddhist motif of struggle first found expression, at the mytho-
logical level, in the peculiarly Buddhist figure of Mara. From an
historical point of view the most that can safely be said is that
it was the Dhamma coming into contact with the popular demon-
ology that produced the symbol of Mara. In this sense agreement
is possible with Windisch’s statement that the Mara legend is
closely connected with the doctrine of the Buddha.

Once this had happened, however, the Mara legend would
begin to grow. For, as A. A. Macdonell pointed out, ‘as soon
as a person has taken the place of a natural force in the imagin-
ation, the poetical fancy begins to weave a web of secondary
myth, into which may be introduced in the course of time
material that has nothing to do with the original creation, but
is borrowed from elsewhere Primary and essential features,
when the material is not too limited, betray themselves by
constant iteration.’3s |
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The primary features of the Mara symbol, indicated by
constant iteration throughout the Suttas, will be considered
later in this chapter. But at this point it 1s interesting to note
that the Mara legend illustrates also what Macdonell says
about the material borrowed from elsewhere. An example
of this is the absorption of Namuci into the figure of Mara.

Namuci was originally a separate demon in Indian myth-
ology, and as such he appears even in the Pali Canon, in the
Mahasamaya Sutta.3” In Vedic mythology he was a drought-
demon, he who ‘withheld the waters’3®; he was smitten by
Indra, thunderbolt in hand, and thus the pent-up rains were
released. To an Indian peasant the drought-demon would
obviously have appeared as a most malignant being, threaten-
ing the welfare, and indeed the life, of the whole countryside—
a type of utmost malevolence. In Buddhist demonology this
figure of Namuci, with its associations of death-dealing hostility,
was taken up and used in order to build up the symbol of Mara;
this is what the Evil One is like—he 1s Namuci, threatening the
welfare of mankind. Only Mara does this on a grander scale
than the Vedic Namuci, not by withholding the seasonal rains,
but by withholding or obscuring the knowledge of truth.
The meaning of the name Namuci 1s given a new significance,
which is mentioned explicitly in the commentarial literature;
he is Na-muci (na-muicatr) in the sense that he does not release
(his victims). This easily-heard overtone may well have been
another of the reasons for the adoption of the name as a syn-
onym for Mara in Buddhist tradition.

Other figures which have been absorbed into the figure of
Mara are indicated by the list of his aliases: besides Namuci
he is also known as Kanha, Antaka, Pamattabandhu, and
Adhipati. It has been pointed by J. Masson that when these
names were used in early Buddhist teaching about Mara, the
hearers would think first of the demons bearing those names,
whose history was familiar to them. That this was so may be
inferred from the brief allusions to them and the long passages
which follow.3® But the hearers would not only think of the
demons they already knew; they were now hearing them spoken
of in a new connexion, they were seeing them in a new light;
the demon-symbols were being used in the service of the
Buddha-dhamma, and they were to some extent, therefore,
being re-interpreted, or given a new content. While this no
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doubt was the original purpose for the use of these names in
connection with the Mara-mythology, their survival in the
texts has a value for the historian of religion in providing an
indication of the way i1n which the Mara-symbol grew by
absorption of popular demonological material.

THE SYMBOL OF MARA
IN RELATION TO BUDDHIST DOCTRINE

‘The essential features of the symbol betray themselves
by constant iteration.” This is certainly true of the symbol of
Mara, in the references to him which are to be found through-
out the Pali suttas.

Mayra, death and evil. In the first place it may be noted that
Mara has obvious affinities with the Brahmanic figure of Papma
Mytyuh, Death the Evil One. This, as the primary element
in Mara’s nature was pointed out by Windisch in his chapter on
Mara’'s origin.%® ‘Mara has papimad regularly applied as an
adjective, and nothing shows him up more clearly as a devil,
an evil enemy, than this word,’” observes Windisch. He then goes
on to show that padpimd, used in this connexion, has a specifi-
cally Indian history behind it. In older Sanskrit literature the
word is always a masculine noun, with the meaning ‘(the) ill’,
disaster, or ‘sin’. It indicates, says Windisch, not only moral
evil, but also, more objectively, misfortune, sorrow, pain. It is
in this last meaning that it is found personified as a masculine
deity, similar to Mrtyu; examples of this usage found in the
Atharva Veda and Brhadaranyaka Up. are given by Windisch.
These and similar references he regards as indications that the
epithet papin.d referred originally to the fact that death is an
evil, an 1ill.

On the change of form, from Mytyu to Mdra, he makes the
important observation that whereas Mara’s army is referred to as
Maccunasend, it is less usual, although not unknown, for the Evil
One himself to retain the'name Maccu. Etymologically, Mara is
closely connected with Maccu (Skt Myziys). But the form Madra
expresses the character of this allegorical-mythical form more
intelligibly than Mytyu, for while Mrtyu indicates death itself,
Mara is a nomen actoris to the causative mdrayati; thus, etymo-
logically, Mara indicates the god who slays, or causes to die.
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It is in connexion with death, but particularly the overcom-
ing of death, that Mara is often mentioned in the Canon. In
this context death is always regarded as an evil, the unwelcome
Antaka, the ender of an existence which is not ready to be
ended, for the important reason that it has not succeeded in
ridding itself of evil.4* Windisch has made out a case for saying
that men'’s desire for release from repeatedly having to undergo
death is older than the desire for release from rebirth. Some
traces of this may be reflected in the horrific nature which
Mara exhibits, but it is also evident that the sting of death for
the contemporaries of the Buddha was that death was re-
carded as the inevitable precursor of further karmic existence,
existence that would therefore be evil and sorrowful. It is for
this reason that Mara’s realm (mdradheyya) 1s equated with
'‘birth and death’, and the fear that is associated with them.42

If papma stood for the ‘ill’ of life, then it is evident that death
is rightly regarded as the supreme ill, the papma par excellence.
For in this kind of view death is the event which finalizes beyond
any appeal, or possibility of amelioration, the ‘ilI’-ness of this
present existence, even though it be one of a series. Now in the
Buddhist description of the situation it i1s the word dukkha
which is used for this quality of ill. The holy truth of Ill is that
‘Birth is ill, decay is ill, sickness is ill, death isill . . . ’43 More-
over, in what follows in the statement of this holy truth it is
evident that death would constitute the supreme example of
dukkha, for ‘to be conjoined with what one dislikes . . ., to be
disjoined from what one likes, not to get what one wants . . .’
could have no better illustration than death; and since each of
these is dukkha, it is evident that death is the extreme of
dukkha.

Thus Mara, or Antaka, while he is the mythological heir of
Mrtyu pdpmd, whose features he so clearly embodies, is also
the mythological approximation to the dark aspect of human
existence, which, in terms of the holy truths of Buddhism, is
called dukkha.

The teaching about Mara which is found in the Canon deals,
however, with many other important aspects of the symbol.
The didactic material, scattered throughout the Suttas, when
gathered together, is capable of simple re-arrangement in ac-
cordance with what appear to have been the principal concerns.
These may be summarized as follows: Mdra’s domain—or,
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where Mara 0perafes} Mara’s forces—or, the agencies of Mara;
and finally Madra’s defeat.

Mara’s domain. Where does Mara operate? This is dealt with
in the answer to the question asked by Radha, in the Samyutta
Nikdya: ‘“They say Mara! Mara! How far is there a Mara?’44
In his reply the Buddha indicates where, ontologically, Mara
is to be encountered: ‘But what is this Mara? Corporeality is
Mara: with regard to this Mara you should overcome your long-
ing. Feeling 1s Mara . . . Perception is Mira . . . Mental form-
ations are Mara . . . Consciousness is Mara . . . with regard to
this Mara you should overcome your longing.” Thus, each of
the five khandhas In turn is declared to be Mara (ripa . . .
vififiana). Since the five khandhas are ‘the five aspects in which
the Buddha has summed up all the physical and mental phen-
omena of existence, and which appear to the ignorant man as
his Ego’,% it will be seen that Mara symbolizes the entire
existence of unenlightened humanity.

Another answer to the question, at what level, or in what
area of life does Mara operate? is found in the words which are
put into Mara’s mouth in the Kassaka Sutta: ‘Mine, recluse,
is the eye, mine are material shapes, mine is the field of visual
consciousness. Where can you go, recluse, to escape from me?
Precisely mine, recluse, are the ear, sounds, the field of auditory
consciousness; the tongue, tastes, the field of gustatory con-
sciousness; the body, touches, the field of tactile consciousness;
precisely mine, recluse, 1s the mind, mine are the mental states,
mine is the field of mental consciousness.” All these claims of
Mara are conceded by the Buddha: ‘Precisely yours, Malign
One, is all this. But where there i1s none of this, there is no
coming in for you.’4® It must be noted that what is claimed by
Mara, and conceded by the Buddha as belonging to Mara, in-
cludes not only the fivefold group of sense-organs, physical
objects and the resultant awarenesses, but also the mind,
mental states and mental consciousness.

What emerges from these definitions is a conception of the
whole of samsiric existence as the realm over which Mara
rules: all this i1s Mara’s domain (Madradheyya), or Mara’s
precincts (Mdravisaya). In terms of Buddhist cosmology this
is a way of referring to the whole of life apart from Nibbana.
In the Sutta-Nipata Mara’s domain is said to be very hard to
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get through (sudutiara); in the same passage it 1s likened to an
entanglement, strongly stretched out and very deceptive.?’
Sometimes this is called Mara’s stream.® Only those who are
already destined for Nibbana—the arahat, the anagami, the
sakadigami, and the sotapanna—can cross this stream; they
only ‘go safely beyond’, and by this, the commentary says, 1s
meant ‘beyond samsdra to nibbana.*® Again, in terms of Budd-
hist cosmology, this means that Mara’s influence 1s thought of as
extending not only over the Kamaloka; he may also operate in
the Riipa- and Ariipa-lokas. Only in Nibbana is his influence
unknown.

Mara’s forces. How does Mara operate? The references found
in the Canon provide two kinds of answer to this question; these
are not alternatives, but answers given in different terms. Thus,
the first answer is one which makes use of mythological terms:
Mara behaves like one of the demons. of popular thought. He
uses deceptions, disguises, and threats, he possesses people, he
uses all kinds of horrible phenomena to terrify or cause con-
fusion. Like the demons, who resent interference with the
sacrifices,®® he tries to prevent any attempt to dispense with
the sacrificial rites and religious austerities.5!

The second answer i1s 1n the abstract terms of Buddhist
-doctrine. Frequently associated with Mara’s activities, are the
evil roots, rdga, dosa and moha, which sometimes are explicitly
mentioned,®® and sometimes are not mentioned but are clearly
implied. In the Theragatha’?® the bonds of Mara (Marabandhand)
are equated with rdaga, dosa and awvijjd. Wrath is described as
death’s snare’?, and also are the passions.?® A refrain constantly
repeated in the Therigatha (hence, presumably a well-established
1dea) is one which identifies love of pleasure (rnandz) and thick
darkness (tamokkhandha) with the power of Mara.s6

A comprehensive form of expression which is frequently used
to cover all these unwholesome moral states is the collective
term AMadarasend, Mara’s army, or Mara’s forces. Enumerated in
detail 1in the Suttanipata these consist of passion, aversion,
hunger and thirst, craving, sloth and torpor, fear, doubt, self-
will, cant, and various forms of self-exaltation.’?” Prominent
among these, and specially closely connected with Mara is the
first, passion (kama, or rdga).

Such a way of describing ‘Mara’s army’ with the obviously
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abstract nature of its constituent forces, is sufficiently trans-
parent not to allow of being mistaken for a host of demonic
spirits, and no doubt this transparency was obvious to those
who used this figure of speech. Nevertheless, once the analogy
has been introduced, it is not surprising to find that there are
some references which suggest that Mara is ruler of a host
of demons, who partake of his nature. For example, in the
Vinaya reference is made to a devata of the retinue of Mara.®®
Still, this tendency does not appear to have gone very far, at
least within the Pali Canon. In references to Mara’s retinue the
feature of unmistakable central importance and prominence
remains the single figure of Mara. There is no appreciable
development of Mara in a pluralistic direction in the Pali
Canon. He remains singular, the Evil One, and in one place at
least, the idea 1s explicitly mentioned and emphasized. ‘Even
if there were 100,000 seducers like you,” says the bhikkhuni
Uppalavanna to Mara, ‘I should not be the least bit excited,
so what can you do, by yourself, Mara’’®®, Even in the Maha-
yana literature, where the 1dea of Mara’s legions 1s more prom-
inent, the dominant emphasis is still upon the lord of these
legions, Mara himself.

Another passage of interest, which provides a further clue
to the nature of Mara’s agencies, is one containing no direct
reference to Mara at all. This is the account of the Buddha’s
enlightenment found in the Mahasaccaka Sutta of the Majjhima-
Nikaya.®® It has already been noted that this may with good
reason be regarded as evidence about the nature of the op-
position which, in Buddhist thought, has been encountered
and overcome by the Buddha.®!

In this Sutta the refrain, three times repeated, emphasizes
that it was ignorance and darkness which were dispelled at the
Enlightenment of the Buddha. Both these conceptions, ignor-
ance (avijj@) and darkness (fama), are used prominently in
connection with Mara’s activities. Thus, the bonds or snares
which Mara uses are identified as the three unwholesome roots
of action, lobha, dosa and moha.t%, Of these three, moha (or

U -

of the group. In the parable of the deer (Mahasaccaka Su),
avijjd is the decoy by which the enemy (Mara) leads the deer
(mankind) astray into dangerous ground. In the Brahmani-

mantanika Sutta, Mara is represented as having a special interest
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in encouraging and upholding false views (idam niccam etc.), put
out by Baka the Brahma. The Buddha in correcting these
false views, tells Baka that they are the outcome of avij;4.63
These examples are sufficient to indicate the close relationship
between Mara and awvipa. It 1s instructive to place beside
Buddha’s words in the Digha Nikaya, ‘I consider no power so
hard to subdue as the power of Mara,’¢% some words found in
the Itivuttaka (8) ‘I see no other single hindrance such as
avnjia’. Now avips@ (Skr awdyad), ‘not-knowing’, in Buddhist
usage has the special meaning of not knowing (or not seeing)
things aright, not seeing things as they really are; having one’s
. . . preventing him from seeing the true mature of things’.6s
The affinity of thought between this and fama, darkness, is
obvious and close. Common to both avijj@ and fama is their
capacity to blind men. It is instructive therefore to notice that
besides ignorance, darkness and blindness are not infrequently
associated with Mara’s activities. In the Mara-Samyutta the
approach of the Evil One with the intention of blinding, or
confusing the understanding of his victims, becomes a stereo-
typed formula.®® Moreover, Mara's connexion with the idea
of darkness 1s attested in one of the commonly used alternative
titles applied to him, ‘the Dark One’ (Kanha); by his appear-
ance to the Buddha and the bhikkhus as a ‘smokiness, a
murkiness’;¢7? by the idea that his hosts are routed as darkness
is dispelled by the sun;% and by the frequent identifying of
thick darkness ((amokkhandha) with Mara’s power in the Theri-
gathd. When all these references are considered synoptically
and an outline of the Mara symbol begins to emerge, it is not
hard to see that the symbol has been developed particularly
where it overlaps these ideas of avzjja and fama.

It is interesting to recall in this connexion that the Paticca-
samuppada formula, which has in view the ‘whole mass of
suffering’ inherent in human existence, has usually avijsd as
its first member.%®, It was this formula of Dependent Origina-
tion which, according to the Vinaya, the Buddha recited, in
its forward and reverse directions, at the time of the En-
lightenment.? It is at this point in the Vinaya narrative that the
Buddha describes the experience of clear viston which comes to
one engaged in ardent meditation as ‘the routing of the hosts
of Mara.” Thus Mara, basically a symbol of the ill (papma,
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dukkha) of existence, or suffering, and closely associated with
avijyaé as the means by which 1lls are to be accounted for,
provides a fairly close approximation in mythological terms,
to an early and important element of Buddhist doctrine, the
Paticca-samuppada formula.

It must also be noted that in the Mara mythology cravmg
(tanha) 1s also found closely associated with Mara. Tanhd is a
synonym for lobha, and the connection of lobka, dosa and moha
with Mara has already been mentioned.” In the Mara-Samy-
utta Tawnha 1s the first of Mara’s three daughters. In this res-
pect, it will be seen that the Mara symbol, which brings together
the fact of the evil or suffering of existence and fankia as the
agent of this suffering, provides in mythologlcal terms a parallel
to the second Holy Truth, concerning the cause of dukkha.

Thus the symbol of Mara the Evil One, embodying as its
most prominent features the ills of human existence and their
hidden roots, bears a close resemblance to the general shape of
early Buddhist doctrine. What differentiates it from these
abstract expressions of doctrine are the grotesque features
which link it with popular contemporary demonology. It is in
this dual nature of the Mara symbol, this relatedness both to
Buddhist metaphysics and to ancient Indian demonology,
that constitutes its peculiar value, and to this important topic
a return will be made later.

Mara’s defeat:

By whom 1s Mdra conquered? To this question the answer given
in the Canon is, pre-eminently, by the Buddha. This has been
sufficiently demonstrated in what was said about the Buddha
and Mara in the previous chapter. It is an essential part of his
title as Buddha that he is also the ‘Marabhibhit muna’.?2

But Mara is also conquered by those who walk in the path
of Buddha. This aspect of the matter receives much attention
in the Suttas. However, to speak of the conquest of Mara is only
one possible form of expression; there are a number of others
which suggest that Mara is overpowered, but without any direct
encounter or conflict. There is found in the Suttas quite fre-
quently the idea of the evasion of Mara, or strategic escape from
Mara, when the Evil One has been deluded or deceived by the
Buddha’s follower.?® This is seen more clearly when the many
separate references to the ‘worsting’ of Mara (in one way or
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another), scattered throughout the Suttas, are brought into
juxtaposition.

These references may most conveniently be considered by
arranging them in order, beginning with those that speak of the
overcoming of Mara in very general terms, and going on to
those which emphasize more particular methods by which this
is to be accomplished.

How is Mdra congquered? It is in the answer to this question
that the specially Buddhist nature of the symbol of Mara
appears, for the means by which he is conquered are precisely
the means of liberation which are emphasized in Buddhism
generally. To put this in another way it can be said that if all
the passages found in the Canon which refer to the conquest
of Mara are brought together and arranged systematically
the result will be a fair conspectus of the Buddhist way of
salvation.

Sometimes the overcoming of the Evil One is spoken of
in broad general terms; in the Theragatha, for instance, such
conquest is attributed to all who are followers of the Buddha
or who adopt the Buddha’s religion.?* Sometimes the eightfold
path is spoken of as the way of deliverance from Mara.?s

On other occasions, however, the way of Mara’s conquest
is specified more exactly. One of the items of the eightfold path
the first, right-view (samma-difths), and the last three, right-
effort (sammd-vayama), right-mindfulness (sammd-sati) and
right concentration (sammd-samddhi) are specially mentioned
as the means of overcoming the Evil One.

Thus, it is said that the bhikkhu who ‘sees aright’ has con-
quered Mara and his mount.?® Again, Mara’s realm is said to
be transcended by him who regards the world as void and has
uprooted all false views about self.??

Right-effort, or right striving, (which has to be understood
as a striving for enlightenment) is emphasized in the Anguttara
Nikaya as the means of transcending Mara’s realm;?8 they who
have developed the four-fold way of striving for enlightenment
have overcome Mara’s realm. One element of this effort for
enlightenment 1s particularly mentioned; this is the effort to
develop the seven factors of enlightenment (bojjhangi), and in
a passage in the Samyutta Nikaya?® is the prescribed method
of crushing Mara’s forces.
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Of these seven factors of enlightenment which are part of
right-effort, two are mentioned as being specially important
where Mara is concerned. These are right-mindfulness and right
concentration.

More than one passage in the scriptures is devoted specifically
to the importance of mindfulness in connexion with resistance
to Mara.®® The four ‘applications of mindfulness’ (sat:-patthana)
are said to constitute the bhikkhu’s own ‘proper ground’, re-
maining in which he i1s safe from the danger of Mara.® It
must be remembered that mindfulness here is a technical term
with strong connexions with the practice of Buddhist medi-
tation. The so-called ‘new Burman’ method of meditation
described by Nyanaponika Thera is in fact the method of mind-
fulness, or sati-patthana.s2

It 1s however right-concentration, or samma-samdadhi, which
more than any other single method is emphasized as the means
constituting protection or release from Mara. There are three
grades or levels of such concentration; they are usually distin-
guished as preparatory concentration, approach concentration
and attainment concentration. The third of these is the kind of
concentration which is held to be present when a person enters
into the state technically known as absorption, or [hidna.%?
There are eight Jhanas, and together they form the central
stages of Buddhist meditation.®* What is significant for the
present study is that the [Zdnas are specially emphasized 1n
the Canon as a means of overcoming Mara. They are commended
as a refuge from Mara,® in the parable of the Citadel 1t 1s said
that the ‘good things’ which bring comfort and sustain the life
of the Citadel against attack (by Mara) are the J4dnas.® In the
parable of the Crops the importance is emphasized of abiding
where there is no access for Mara, and this 1s said to mean
abiding in the JAidnas.®? In the Itivuttaka it 1s said that the
overcoming of Mara is for those who delight in the [hdnas.88
These may be taken as representative examples of the fre-
quent association of the practice of absorption or meditation,
with the idea of overcoming the Evil One.

Thus, the means by which Mara is conquered coincide very
largely with the means by which the central purposes of
Buddhism are realized; that is, in general terms, by the fol-
lowing of the eightfold path; in particular, by the practice of
meditation. Some words of the Dhammapada express both
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the general and the particular aspect of the matter, and pro-
vide a useful summary of what the Canon as a whole has to

say on the subject:

Those who enter the path, and practise meditation,
Are released from the bondage of Mara.8®

Mara and the unitary nature of evil. When considered against
the background of contemporary popular Indian demonology
what is remarkable about Mara is the degree of integration
which this symbol possesses. What previously might have been
attributed to a thousand and one different kinds of yakkhas is
now all regarded as potentially capable of being explained by
reference to this one, ubiquitous, ever-active embodiment of IlI.
To some extent this appears to have been anticipated in the
Brahmanic Mrtyuh; but in the non-Buddhist mythology there
was another related element in the situation, and this was
represented separately by the figure of Kama, the god of passion
or desire. In the fully developed form of the Mara symbol in
the Buddhist Canon, however, these two have been fused into
one, and it is this which constitutes much of the special effec-
tiveness of the symbol. A useful example of the way in which
these two elements have been combined is provided by the
Marasamyutta. Here, the names by which the Evil One is
addressed are predominantly coloured by the idea of death (see
below p. 120). But it is significant that the activities in which the
Evil One 1s engaged are those of Kama, that is to say, the
activities of seeking by various means to distract men from
meditating. The lesson which the Marasamyutta points, among
others, 1s this: he who thus acts, and seeks to distract men from
the path, is desire (Kama), and his true name is destroyer (Mara
or Antaka).

Thus the term Mara is not properly understood if it is thought
of as having two alternative meanings, either of which has to be
determined in any given context, so that in one context Mara
means the passions, and in another it signifies death. To use the
term this way is to destroy its effectiveness. Certainly Mara has
two aspects, as Buddhaghosa observed, maccu and kilesa, and
now one, now the other may be predominant; but the two
aspects must always be understood as present, or the symbol
has no value, and need not have come into use—Mrtyu and
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Kama could well have been taken into Buddhist mythology un-
changed, and have continued to function as separate entities:
Mara would be superfluous. Radhakrishnan emphasizes this
essentially two-fold aspect in his comment on a verse in the
Dhammapada, where he makes clear that Mara is not simply a
figure of speech for the passions (as some commentators are
inclined to suggest), even though these passions be understood
as evil; he i1s rather, Radhakrishnan says, ‘the power for ewvil
that makes for death’.®® The two aspects of Mara’s nature are
complementary and both should be always understood.

The monistic nature of this approach to the dark side of
human experience introduces a measure of consistency into
what otherwise is incoherent and chaotic. Belief in Mara the
Evil One as a unity, and all that such belief implies, would,
it is evident, afford a man a much more comprehensive under-
standing of what to the animist would appear as a tangle of
blind forces.

It was subsequent scholasticism which divided the Mara
symbol into four aspects: the khandhas, the kilesas, the deva-
putta, and death (see E. J. Thomas, History of Buddhist Thought,
p. 146 1.). J. J. Jones, in his translation of the Mahavastu, refers
to these four appellations of Mara, and even a fifth (Mara of
the samskaras) added by some commentators, but notes that it
1S doubtful whether these can be taken as evidence of belief
in four Maras. ‘The compiler of the Mhvu . . .1s clearly
thinking of only one and the same Mara. He has nowhere a
distinct legend of each of the four.” (The Mahdvastu. Vol. 111,
p. 261. n. 3.) Similarly, the daughters of Mara, who appear
occasionally, have no independent existence apart from Mara
and are regarded in the same light as the constituent forces of
Mara’s army.

There are certain pragmatic advantages which follow from
this unification in the Mara symbol. To adopt a humble analogy,
it is as though a man plagued by mosquitoes should first of all
try to deal with each one individually as it attacked him;
later however it is revealed to him that he can combat them
more effectively by taking measures which may appear super-
ficially to be quite unrelated to the immediate nuisance—that
is, by going away and suppressing the mosquitoes at their
source, and preventing them from breeding. Perhaps the ana-
logy with Buddhistic method would be even closer if the man
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were thought of as taking regular doses of anti-malarial med-
icine. In the course of his life he is still exposed, as before, to
‘the slings and arrows of outrageous fortune’, but because of
his larger understanding of the situation, and his preventive
action, these can no longer affect him as they did formerly.
The measures by means of which the Buddhist understands
that the ills of life (its dukkha or papmd) are to be dealt with are,
similarly, measures which may appear not to have any relation
to the form in which dukkha is immediately experienced.
For in the Buddhist system the conquest of Mara is achieved
not by concentrating on the ills of life and trying to deal with
each one as it comes (the method of the animist), but rather
by ‘seeing things steadily and seeing them whole’ and by
cleansing the inner existence (bkavanga) of whatever is likely
to produce reactions of an evil kind; this cleansing is achieved
by mindfulness and meditation. Thus, the ills of life are #rans-
cended rather than abolished. What ceases, or is subject to
destruction (nsrodha) is the experience of dukkha, that is, life
experienced as grievous and sorrowful. By another analogy it
may be said that a man showered with bullets will not find
security in trying to deflect the bullets one by one as they arrive,
but rather by seeing the bullets and the range of fire and the
gun from which they are shot as a complex whole, and then,
in the light of the knowledge of this whole, taking action of a
kind that will place him outside the area of danger. Mara 1s
the mythological symbol to which may be conveniently related
various factors of the human situation: the contingent ills of
life and the source of those ills are, in the teaching concerning
Mara, brought into correlation with one another in a single
conception; in the light of this it is possible to discern what
kind of action will lead to the transcending of life’s ills.

This monistic understanding of the demonic replaces the
pluralistic understanding which is offered in popular demonol-
ogy; the Buddhist analysis of the human situation is in radical
contrast with what is implied in animism. Basically the difter-
ence is more than one of degree, although superficially this 1s
all that appears at first: Mara is the great yakkha, the yakkha
par excellence. But fundamentally there is a difference of kind
between the view of life reflected in animism and that which
the symbol of Mara presupposes. The demons of ancient India
are in most essentials closely akin to similar popular conceptions
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found in many other parts of the world. But this cannot be
said of Mara, to whom there are very few real parallels, if any.

The significance of this distinction between the demons of
popular thought and Mara may be better understood in the
light of a recent discussion of the nature of mental images;
‘dominant images, whether they arise from the course our
experience takes or from some native propensity to form them,
do not by the mere fact of being dominant or being made
inevitable for us in some fundamental way, acquire a religious
character. They can only be religious when they reflect some
religious insight or experience . .. there is nothing in the fact
of being 1nnate or very pervasive to establish a proper linkage
of any of our images with this religious insight.’®* In the terms
of this discussion of the matter, demons may be seen as ‘domin-
ant images’, for the forming of which men almost everywhere
appear to have a ‘native propensity’, and some such images
appear to be innate, or at least very pervasive. Mara, however,
1s an 1mage or symbol of a very unusual kind, and 1t has been
one of the purposes of this study to suggest that this is because
the Mara-image is the outcome of a radical religious insight.
Yakkhas and pisacas belong to naturalistic thought, and such
conceptions appear to have arisen spontaneously among men
everywhere. Mara is not a natural feature of popular thought in
this way; he is more properly to be regarded as a ‘revelation’, a
conception due to the insight (abhi7i#id) of the Buddha, for
without this insight, there is no knowledge of Mara.

To summarize what it has been the intention of this chapter
to show, it may be said that the Mara symbol, as it appears
throughout the Canon, is one which, while most of 1ts raw mater-
ial 1s taken from the common stock of Indian demonology, is
nevertheless a unified conception which takes its shape from
the pattern of Buddhist doctrine.

Moreover, it can now be seen more clearly what justification
there 1s for speaking of this figure of Mara the Evil One as a
symbol. ‘A symbol,” wrote Dr Inge, ‘is the representation of
some moral or spiritual truth under the form of natural things.
Its object 1s suggestior or insight, it is a kind of language.’®?
To the common people of Buddhist India, yakkhas, rakkhasas,
pisdacas and the like were, it has been noted, part of the natural
scenery of the world. In India and the neighbouring countries
these were regular features of folk-lore, just as ogres, goblins,
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trolls and similar creatures used to be in Europe. Such a creature
is Mara, regarded from one point of view—he i1s a ‘natural
thing’. But he is also much more than a yakkha. From another
point of view his being dissolves into metaphysical abstractions,
and one becomes more aware of the moral or spiritual truth of
which Mara is also the negative representation. The most prom-
inent single characteristic of the symbol, which appears from
whichever point of view he is seen, is the sense of /4ostility which
he always conveys. He is a continual reminder of the dukkia
which adheres in man’s existence, and which is concealed be-
neath the meretricious appeal of all sensory life; he is a reminder
also that wisdom consists in taking the necessary steps to en-
sure the cessation of dukkha. In brief, the development of the
figure of Mara provides a good example of the process described
by J. Wach as characteristic of the early stages of a religious
movement: “common religious experience begins to be formu-
lated according to the norms set by the founder. .. simple
symbols are designed to express dramatically the same truths
which theology wrestles with intellectuaily.’??
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THE SPECIAL VALUE OF
THE SYMBOL OF MARA

‘IT 1s possible to utilize any means appropriate to the person
. . . for leading him to the ultimate truth. There is no limit to
the number and nature of the doctrinal devices that may be
employed to realize this end.”* Such a doctrinal device is the
Maira symbol, and it is in this light that the Mara symbol has
emerged in the course of the inquiry so far.

Some idea of the prominence of Mara in Theravada Buddhism
may be gained from the frequency with which the theme of the
conquest of Mara appears in stone sculptures. Random ex-
amples from Burma mentioned by Niharranjan Ray are those
excavated at Hmawza,? those in the Ananda temple at Pagan
built by King Anawrahta,® and various other works 1n stone
recovered at Pagan.4 In all of these the Mara theme is found.
A similar prominence of this theme of Mara's conquest is to be
noted in connexion with the statues found in the monasteries, a
point which will be dealt with more fully later.

The question now arises: Why did this particular symbol
gain such prominence in Buddhism? It has already been noted
that the idea of the Evil One is not common in Indian religion
generally. Why was it, then, that this became one of Buddhism’s
doctrinal devices for leading men to the truth? Allied to this
question is another: among Buddhists, had it this special value
for all alike, or only for a particular section of those who call
themselves Buddhists? The answers to these questions will,
it is believed, throw some interesting light on Theravada

Buddhism as a religious system.

The Mara symbol—popular or monastic?

A beginning may be made by considering whether the figure
of Mara is likely, from the evidence we have, to have been more
prominent among laymen than among the bhikkhus, or vice

VEISsAd.
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In the Abhidhamma Pitaka, both in the matters which are
dealt with, and in the manner of dealing with them, one seems
to have left far behind all thought of Mara the Evil One.
This may be taken as an indication that the Mara symbol
belongs to a different level of Buddhist thought, that it is a
feature which may well be dispensed with at the more ad-
vanced stage of development represented by the Abhidhamma.
Now since the Abhidhamma is largely the preoccupation of
the monks, the natural conclusion might seem to be that a
mythological form such as Mara, graphic and relatively easily
comprehended, had value simply and only for the laymen of
Theravada countries. There are indications, however, that this
is not the case.

I. The first of these hints is to be found in the Jatakas. This
collection of stories of the Buddha’'s former existences is one
of the important media of popular instruction in Buddhism.
Yet it is remarkable that while minor demons of all kinds are
found here as abundantly as anywhere in the Canon, Mara is
almost entirely disregarded. In only eight of the 546 stories is
his name mentioned. It cannot be said that Mara is deliberately
excluded; he is there, but his presence is so slight and unob-
trusive in the Jatakas as a whole that the conclusion seems un-
avoidable that none of those who heard these tales were ex-
pected to take him very seriously into account. This is one
possible reason for the virtual absence of Mara from the Jatakas,
although it must not be pressed too far, since there is another
factor to be borne in mind, which partly offsets the weight of
this argument. This is that the Jataka stories consist of mater-
ials culled largely from non-Buddhist, pre-Buddhist sources,
that is, ancient Indian folklore and legend; the Jatakas, writes
N. Dutt are non-Buddhist in character, they ‘have nothing to do
with the fundamental teachings of Buddhism’.? Since Mara is a
speclally Buddhistic conception his absence from these popular
stories is to some degree less remarkable than it otherwise might
appear. However, even although Mara would not be likely to
appear in the Jataka proper, that is, the ancient story which
is enclosed within the Buddhistic framework, he might con-
ceivably occur as a feature of the framework, had it been felt
necessary or advisable to include some teaching about Mara
in this material for popular consumption. On balance, therefore,
the evidence of the Jatakas suggests that the Mara symbol was
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not primarily a popular doctrinal device for laymen. On the
other hand, the Theragatha and Therigathd contain many indi-
cations of the place Mara held in the thought of the monks and
the nuns. These collections, as Oldenberg commented, are
“highly significant for the understanding both of the religious
theories and of the religious feeling prevalent among the ancient
Buddhist Order.”® In the Thera- and Therigatha the position
of Mara is the reverse of that noted in the Jatakas; here there
are more references to the Evil One, and less to the demons.
A similar type of literature is found in the Bhikkhu- and
Bhikkhuni- Samyuttas of the Samyutta-Nikaya, and here
again the theme of the conquest of Mara through ardent medi-
tation 1s found frequently. (S 1I. 277 {; 279; 295; etc.).

2. Another 1indication pointing in the same direction is found
in the monasteries of the Theravada countries. A common
feature of these are the statues of the Buddha which they
contain. Each monastery usually has a number of them, showing
the Buddha in various attitudes, and one at least is usually
given a place of special importance and dignity. The President
of the Siam Society in 1913, in a study of the statues of the
Buddha found in the monasteries or wats of Siam, noted that
‘every Wat contains the statue of the Buddha. .. those in
sitting attitude appear to be the most numerous, and among
them again, the temptation of the Buddha by Mara, and the
Buddha 1n self-concentration’.? Thus two themes are constantly
presented to the inhabitants of the monastery: that of conflict
with Mara, and that of meditation.

A fully descriptive account of the statues of the Buddha
in one particular monastery has been provided by Prince Dam-
rong Rajanibhab of Siam. This is of special interest because
what he describes 1s not a random accumulation of statues,
but a collection made deliberately and with some care. The list
begins with the three statues in the Bo6t, a place of special im-
portance where ceremonies are performed. Of these three the
central one 1s the Phra Buddhajinaraja— Buddha seated . ..
in the attitude of subduing Mira.’” Next are described the two
statues in the Sala in front of the temple. Of these two again,
one 1s a representation of the Buddha ‘seated in the attitude
of subduing Mara.’8 There then follows a list of fifty-one statues
which stand 1n the inner gallery, and of these again eighteen
are images of the Buddha in the attitude of subduing Mara.
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The eighteen occur regularly, being interspersed with the two
or three other main themes that are illustrated (Nos. 3, 5, 9, 13,
15, 17, 19, 21, 23, 25, 28, 30, 32, 34, 36, 38, 42, and 44).° These
had all been brought to their present home from monasteries in
various parts of Burma and Siam, mentioned by the writer
in his description of them: Pagan, Rangoon, Mandalay, Bangkok,
Lamphun, Utaradit, Dhonburi and many other places, and thus
they do not reflect any special local tradition.

Other descriptions of the monasteries confirm the importance
that is given to the theme of the Buddha’s conquest of Mara.
In an account of the Buddha images of Northern Siam, A. B.
Griswold notes that ‘the episode most commonly represented
is his “Victory over Mara’ ’.2® R. Lingat, describing the Wat
Mahadhatu, mentions particularly the statue 1in the enclosure
within the Bo?; this is ‘a big statue of the Buddha in the atti-
tude known as that of the victory over Mara (Maravijaya) . . .
This statue is surrounded by statues of eight disciples kneeling
with joined hands’.!! Sometimes the theme is represented in
painting, as in the Wat Saket, where the great statue of the
Buddha in meditation is faced by two mural paintings, of which
one is a picture of the defeat of the armies of Mara.!?

Enough has been quoted to suggest that the conquest of
Mara may justly be described as an important theme of the
monastery, and monastic life. This is a direct reflection of the
words of the Itivuttaka, where the life of the bhikkhu, until
full enlightenment is attained, i1s described as a continuous
battle with Mara.13

On the evidence of the Suttas alone it would be difficult to
establish that the Mara mythology had any currency among the
populace generally. Ordinary villagers could be possessed by
Mara, and were, and specific examples of this are to be found,4
but the fact was not perceived by the people themselves. A
slight possibility that the idea of Mara had some popular
currency may be seen in the words of Radha: ‘“They say, Mara!
Mara!’18 but it is equally possible that the words ‘they say’ is a
reference to a usage within the Buddhist fraternity. Such a
finely balanced possibility of popular usage has to be set against
the frequently emphasized idea that only the Buddha sees
Mara and recognizes him, and after him, those others who like
the Buddha have become awakened, those who are devoted to
the Dhamma and walk in the Buddha’s holy path. Further,
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since the Mara symbol is a doctrinal device which gathers up
many points of early Buddhist teaching, as it was demonstrated
in the previous chapter, it would have served as a convenient
shorthand device for reminding oneself of these truths in the
course of daily life, and it is evident that its value would be
greatest for those whose lives were devoted to the realization
and practice of these truths.

At this point account must be taken of a somewhat dis-
similar view of the matter suggested by Father J. Masson, S.].1
This writer senses two parallel developments of the Mara sym-
bol in the Pali Canon, both of them stemming from a common
Brahmanical original: the popular Mara, and the monastic Mara.
His principal objective criterion for this division appears to be
that Buddhaghosa speaks of Mara in two senses: maccu and kilesa.
This he makes the basis for a division of the material on the
assumption that Maccu 1s the popular Mara and kilesa refers
to the monastic Mara.l” The popular Mara is then identified
with the picturesque, descriptive aspects of Mara, particularly
in the Mara-Samyutta. To compare this Mara of the picturesque
material with the Mara of the abstract ideas is very striking
says Masson!® (that is, for the contrast between them). Some-
times, however, the picturesque popular Mara seems to have
become mixed up with the Buddhistic Mara of the abstractions:
‘les courants de pensée ne sont pas absolument séparés 1'un de
I’autre’.® In other words, the material does not lend itself to
this kind of division throughout, into popular and monastic.
Sometimes he finds the references to Mara difficult to place
exactly: these cases he regards as belonging to the stage of
transition between the two conceptions of Mara.20. The criteria
used for making this rigid kind of distinction, hypothetical
and apparently all Masson’s own, do not appear to be capable
of producing very satisfactory results. The material in the
Canon is regarded as itself providing the criteria, by its own
patently analysable nature, yet the material itself is also
constantly presenting the analyst with difficulties. Thus, the
Dhitaro Sutta of the Mara-Samyutta has to be explained as a
combination of these two diverse tendencies: (1) the intellectual
debate represents the idea of an attack conceived in the monastic
style;?! (2) the attack made by pleasures of the senses in alluring
forms, is conceived in the popular manner. This particular
example of quite arbitrary analysis is further vitiated by the
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fact that the sense-pleasures here regarded as a ‘popular’ feature
have already been admitted by Masson into the category of
what appertains to the ‘monastic’ Mara.?? It is therefore not
surprising to find that ‘ces deux faces, a vrai dire, se superposent
en plusieurs textes’.23

The purpose of this attempt to split the Mara mythology
into two originally separate components appears to be to credit
the laymen with the development of the popular, picturesque
Maira, and the monks with the more abstract, intellectual Mara.
The attempt to divide the symbol up in this way is wholly
gratuitous; there is very little in the way of objective evidence
to justify it. That is to say, there is no valid reason why monks
should be thought to have no interest in the picturesque
elements of the Mara legend, and why this should be regarded
as solely for the diversion of the simple lay folk, ‘the good folk
who have little real understanding of the heart of the matter’?4
(‘Donnes gens aux conceptions peu quintessenciées’). Indeed,
to regard the Mara mythology as containing a dichotomy of
this sort is precisely to miss its essential function in Theravada
Buddhism, namely that of a symbol which connects; a bridge
between popular demonology on the one hand, and the abstract
terms of the Dhamma on the other. In fact, Masson’s difficulty
in establishing a clear line of demarcation between what he calls
the Mara of popular belief and the Maira of the abstractions
provides useful confirmation of this very point, that Mara 1s a
‘connecting’ symbol. Into this symbol there run, at one extreme,
strands of gross, popular demonology, and out of the symbol at
the other extreme there issue abstractions pointing in the
direction of the Abhidhamma. Masson’s conclusion, however,
is simply that the Mara mythology must be judged as ‘I'un des
plus anciens triomphes de la religion populaire dans le Canon
pali. . ..’ But this judgment is based upon an open and debat-
able point: whether what was popular, picturesque and imagin-
itive necessarily was without appeal to the bhikkhus. Because
some bhikkhus and theras were learned and intellectual men,
this does not mean that all, or even the majority were, especially
in the early days of Buddhism, before the tradition of
monasteries as centres of learning had developed (as it did only
later, according to S. Dutt, probably in the first century AD).25
When it is remembered that then, as now, men entered and left
the Order more freely than do the members of European
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religious orders, and that then, as now, the monks were drawn
in large measure from the ranks of village people, it will hardly
be surprising that the symbol of Mara, although intended
largely for those who are seeking to become Arahats, should
display some popular and picturesque features.2® The Order
being what it was, it was precisely this Mara of the diverse range
of features which was, entirely and understandably, the Mara of
the monasteries. It is this range of features, from the picturesque
on the one hand to the abstract on the other, which constitutes
Mara’s value as a symbol. That such a symbol should gain some
currency outside the Order, among the lay people also, is by no
means unlikely, but this possibility does not affect the point at
issue, which is that the conception of Mara which the Canon
contains 1s most likely to have been first developed and then
faithfully preserved, not on the fringes of the Buddhist move-
ment, but at the centre.

T he indigenous animism of the Theravdda countries

The reason why it was this kind of symbol, rather than
any other, by means of which the hostility and dangers which
beset the holy life were depicted is not difficult to see. Mara
is a symbol whose roots are in popular demonology. That is to
say, the materials from which the symbol is constructed are
primarily demonological materials. Such a symbol would have
a particular appropriateness for the purpose of leading towards
the ultimate truth those whose native mental world was largely
coloured by demonological ideas. This, it has been seen, was true
not only of the people of ancient India, but also of the people
who inhabited those lands of South Asia in which Theravada
Buddhism established itself most strongly—Ceylon, Burma
and Thailand. The main features of the popular demonology
found in these lands have already been described.?? It will
readily be seen that the monk who was one of the people among
whom these beliefs prevailed would find special appropriateness
and value in a symbol which, on the one hand, was constructed
from the kind of popular conceptions which were familiar to him,
and yet which, on the other hand, served as a focus for essential
Buddhist insights into the human condition, and the essential
Buddhist method of dealing with it.

The radical dissimilarity between the kind of attitude to
life which underlies naturalistic religion, and that which is
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found at the heart of Buddhism has already been noted. It is
therefore obvious that for a man who had been nurtured in
animistic ways of thought to become a Buddhist monk would
mean a real drastic reversal of his fundamental attitudes to
life. This would not be achieved all at once, and there might
well be a tendency to relapse into the older habits of thought.
It is at this point that the Mara symbol would prove its value.
The man who had been accustomed to thinking and reacting
in animistic terms, upon being subjected to some experience of
ill would respond, in effect, ‘How terrible! this is a yakkha.
I must take such and such action (be careful, or lie low, or
strike a bargain, or recite a spell, etc.)’ The gap between this
kind of reaction and saying, in the same distressing circum-
stances, ‘This is Mara trying to frighten me (or disturb me
etc.)! I will denounce him,” would be relatively slight compared
with the gap between saying ‘This is a yakkha!” and saying
‘This is avijja; I must cultivate samma-ditthi!’ The latter
would be a relatively large change of response to have to learn
to make, at least immediately. This is perhaps a crude way of
expressing how the symbol of Mara was used among the early
Buddhists; how this symbol, with all its undertones of demon-
ology and overtones of Buddhist teaching might have been
found religiously helpful; but from the kind of references that
have been noted in the Canon it is evident that it was in some
- such way as this the symbol was in fact used as an adjunct to the
holy life. In support of this contention it is only necessary to
compare the typical reaction of a householder to some terri-
fying experience that befell her in the darkness; ‘How terrible
for me! There is a pisdca after me!’?® with the typical reaction
of the Buddhist bhikkhuni in face of the same kind of exper-
ience: ‘Now who is this . . . ? It is that foolish Mara . . . 1’29
Moreover, in course of time, by means of its strong associa-
tion (the Buddha’s conquest of Mara, etc. . . ) and under other
Buddhist influences, the characteristically Buddhist response
to expeniences of evil and suffering would be so strengthened
that eventually the symbol might become less and less necessary,
and the disciple capable of responding without recourse to the
1idea of Mara; at an intermediate stage his understanding of
what Mara implied and symbolized would be deepened, and his
attitude to otherwise forbidding experiences become more
confident. The matter may be summed up by saying that the
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Pali Buddhism of the Canon does not close the frontier of
thought where it touches animism and popular demonology; it
allows it to remain open, but controls it from the Buddhist side,
and for Buddhist purposes. The means by which such control
of this frontier between popular demonology and Buddhist
doctrine and methods is maintained is the symbol of Mara,
the Evil One.
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5
BEYOND MYTHOLOGY:
RELIGION AND THE DEMONIC

IT 1s a curious fact that while there is no real parallel to the
Buddhist figure of Mara to be found elsewhere in Indian religion,
there 1s a striking parallel in the New Testament, in the figure
of Satan. The existence of these two similar figures provides an
exercise in that kind of comparison of prominent conceptions
within the major religious systems which Professor Zaehner has
suggested needs to be more widely undertaken.! The similarities
between the two will serve to reveal a common element of
religious experience in Christianity and Buddhism, and in their
contrasting features the symbols may possibly be seen as
illuminating each other.

For the purposes of comparison with Mara, the main charac-
teristics of Satan as he appears in the New Testament, which
the writer has dealt with more fully elsewhere,2 may be briefly
recounted. It must, however, be emphasized, that it is with the
Satan of the New Testament that we are concerned, and not the
Satan of medieval and post-medieval Christian art.

I'he New Testament Symbol of Satan

(1) Satan is a mythological development emerging from a
background of profuse popular demonology. This demonology
1s of a kind commonly found among Semitic peoples; like those
of ancient India it represented a rudimentary attempt to ex-
plain and deal with the hostile, horrific and mysterious exper-
lences of life. Like the demonology of ancient India it is of a
quasi-secular rather than a religious character, in the sense that
it implies a fundamentally different attitude to the ills of life
from that proclaimed by the Yahwistic prophets; it looked out-
ward, to the environment, whereas the prophets bade men look
inward, into the human heart for the source of man’s troubles.
The virtual exclusion of demonology from the Old Testament
(except for the few examples that have slipped past the prophetic
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censorship) is a further testimony to the fact that it was
apparently regarded as belonging to secular ways of thought,
rather than religious, in the Yahwistic sense. No doubt this
objection was, in its explicit form, made on the grounds that
these ideas were associated with false gods, or ‘no-gods’. What-
ever form the rejection of the popular demonology took, the
basic reason was that the demonology was held to have no
genuine relationship to the central truth of the religion. These
notions were regarded by the prophets as non-Yahwistic,
secular, false; they led men to deal with the experience of 11l in
wholly externalized ways, and therefore, according to the
prophetic view, erroneous ways. For the prophets bade men
look within, and to see within the heart of man the root of
evil, If primitive demonology may be regarded as providing
the thesis in a dialetical process, prophetic religion was the
antithesis. Nevertheless, the popular demonology appears to
have persisted beneath the surface, and in the apocalyptic
literature, under the influence exerted on Jewish thought by
Persia, such conceptions re-asserted themselves, and were in
fact admitted to the realm of religious discourse. But at the
same time, these notions were, in the apocalyptic literature,
moulded and developed towards the conception of a single
hierarchy; it was to the unitary nature of the evil spirit-forces
that the apocalyptists pointed, and to the fact that this whole
force of spiritual evil was ultimately subject to the sovereignty
of God. Here may be seen the dialetical synthesis. This is the
important background of development behind the Satan of
the New Testament, and it bears some striking resemblances
to the way the figure of Mara developed, under the influence
of a radical religion, but against the background of a primitive
demonology.

(ii) Satan has the further characteristic that he is associated
particularly with the evil pressures which are exerted upon the
individual by man’s communal life. Satan expresses the unholy
particularly in its institutional and social manifestations, in
whatever form these are manifested: in religious institutions,
such as Judaism; or in political institutions, such as the Roman
Empire; or in cultural forces, such as the various customs and
ordinances of the pagan world. In all these areas of life Satan’s
activity is threefold: he is the tempter, the deceiver, and the

destroyer.
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(iii) There 1s also 1n the New Testament an important sub-
sidiary feature of the demonology; this too is a mythological
conception having an independent history and development,
namely the principalities and powers. These tend to be sub-
sumed in the figure of Satan, although in the New Testament
they never fully are subsumed.

(iv) The Satan of the New Testament is not properly under-
stood as a potentate in his own right. His personality has been
inflated to its present formidable dimensions by the combined
sins of countless individual members of human society. “When
once the spiritual principle of evil had established itself through
the adoption of themselves as centres of their systems of value
by all, or by any, selves, its calamitous authority would spread
apace. Each would infect, and be infected, by the others. The
great system of mutual support in evil would be established,
which Dr Inge describes as ‘co-operative guilt with limited
liability’.3

It is this ‘great system of mutual support in evil’ to which
the symbol of Satan in the New Testament points. Satan’s
power 1s derived collectively from the individual sins of man-
kind. Although he may appear monstrously imposing, and
sometimes even terrible in his power, yet he has no eternal
status; he is not co-eternal with God; according to the New
Testament, he will have an end.

Satan and Mara: similarities and contrasts

Thus, between the symbol of Mara in the Pali Canon and the
symbol of Satan in the New Testament there are certain out-
standing resemblances; they may be listed as follows.

(1) In both cases the symbols represent a thorough-going
religious treatment of naturalistic or quasi-secular demon-
beliefs, in which pluralism is replaced by monism, although
neither in the case of Satan nor of Mara is this monism com-
pletely established; in the case of Satan the angelic powers still
hover in the background, and in the case of Mara there is his
somewhat vaguely conceived army or assembly, and, in addition
to this, the asura-kdya, the relation between this anonymous
evil host and the Evil One scarcely ever being considered; in
the Anguttara-Nikaya there is a reference to Mara as ‘lord of
powers’* which might conceivably establish some relationship
between Mara and the asuras, that is, one of dominance on the
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part of Mara. It will be noted that in both cases the symbol of
the Evil One is of a kind unparalleled in the tradition to which
it belongs—i.e. Hebrew or Indian.

(i1) In both cases the symbol serves as a focus for certain
important doctrinal ideas; it is a doctrinal device constructed
from popular demonological materials, and touches upon a
number of the essential insights of the faith to which it apper-
tains. In each case, however, it is the radical religious faith
which i1s seen to be controlling the situation, through the symbol,
rather than popular belief triumphing over the purer doctrines
of the new faith. If Masson holds that the figure of Mara
represents the triumph of ancient popular religious beliefs in
Buddhism,® he must consider also the possibility that the New
Testament Satan represents likewise a triumph of ancient
popular belief over authentically Christian ideas. But this is
not so in either case; both symbols are clearly subservient to the
doctrines with which they are associated.

(iii) Both Mara and Satan symbolize the opposition which the
disciple must reckon to encounter in the course of the holy life;
in both cases the antagonist is regarded as having met his con-
queror, in the case of Mara, the Buddha, and in the case of
Satan, Christ.

(iv) Finally, in both cases the symbol may be seen to reflect
a basically similar analysis of the moral evil inherent in human
nature. This, however, is an item of resemblance between them
which 1s not so apparent, and requires some elucidation. Both
Mara and Satan depend, for their significance and their value
as symbols, upon a prior truth about man’s condition.

In the case of Satan i1t has been noted that he is dependent
for his power upon the sins of countless individuals, the attitude
of self-assertion of a host of finite, self-conscious beings. Ac-
cording to the New Testament view, the root cause of the evil
in human existence, though it may be aggravated and magnified
through the medium of man’s collective life, is ultimately the
assertion of the self on the part of each individual member of
the race, who, because of his finitude, is unable to see the far-
reaching evil effects of this self-assertion. The opposite of such
self-assertion is, in the Christian view, the quality called agape,
the quality of life manifested in Christ, and variously translated
as caritas, charity or love.

In the Theravada analysis the basic fault is the proneness
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of men to think in terms of ‘I’ and ‘not-I'. This 1s due to the
roots of evil, lobha, dosa and moha. Moha corresponds 1n a sense
to the inability, in the Christian analysis, of the finite individual
to comprehend the entail of evil and suffering which attends
self-assertion. The other two evil roots, lobsa and dosa, represent
the self-assertive attitudes, greed and hatred, of the morally
myopic individual. Their opposites, a-lobha and a-dosa, are not
in fact the negatives which their verbal form suggests, but are
frequently described in terms which show their close resemb-
lance to the quality of agape. The word which stands for the
positive aspect of a-lobha and a-dosa is mettd. Eliot points out
that ‘the passages extolling mettd are numerous and striking’,
and adds that the agape of the New Testament is nearly the
exact equivalent of metfd.® The striking parallel between
Buddhist metta and Christian agape has also been pointed out
recently by Prof Masutani.’.

Thus both the symbol of Satan and the symbol of Mara
presuppose certain basic roots of human evil. Both symbols
require, for their religious understanding and use, a fairly full
acquaintance with the main doctrinal ideas of the system to
which each respectively belongs, and in both cases the first of
these ideas, knowledge of which is assumed, 1s to be found in a
similar view of man’s defective condition. This alone does not
fully account for the resemblances which exist between Satan
and Mara; but it is of some significance that in their basic view
of man’s disorder Buddhism and Christianity are closer than is
sometimes assumed.

As for the contrasts between the symbols of Satan and Mara,
among a number of minor dissimilarities, two features stand
out as worthy of note.

(1) In general it may be said that Mara 1s sometimes made
to appear in a2 much more gross and realistic fashion than
ever 1S the case with the Satan of the New Testament. But the
the symbol of Mara itself, within the Canon, fluctuates between
these grosser and other more subtle representations. The fact
that, at one extreme, Mara does appear much closer to a demon
than Satan is made to appear, may simply reflect the religious
situation in which Mara developed, which was in some respects
nearer to animism than that in which Satan developed, a few
centuries later, in Judaism.

(1) A more important distinction which has to be made
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between the two symbols 1s with regard to the nature of the
reality which they symbolize. In the case of Satan, as it has
been mentioned, it 1s the corrupting and destructive pressure
which is exerted upon the individual by the evil inherent in
man’s corporate life which is symbolized. It seemed at first to
the writer that this was also the predominant theme in Mara’s
nature, but in the light of full investigation this view had to be
rejected. In the Pali Canon Mara is a symbol not only of ‘the
world’ in the New Testament Johannine sense—that is, the
world of men—but more than that, he symbolizes all that makes
an impact upon the individual from without, all ‘compounded
things’, human and non-human: the whole samsdra as it is
known to Buddhism. It 1s this which constitutes the opposition
to the pursuit of the holy life, rather than societary forces, as
in the case of Satan. This will obviously have a bearing on the
kind of response that is called for, in resisting the Evil One, in
Buddhist and in Christian thought and practice respectively.

It is obvious, however, that when differences have been allowed
for, there remain some impressive parallels between these two
symbols. These have been noted, in greater or lesser degree, by
a number of writers in the past, and various explanations have
been offered. Some were inclined to think there had been
borrowing, either of Buddhist ideas by Christians, or vice versa.
The similarity has often been remarked between the stories
of the temptation of the Buddha and of Christ. Ernst Windisch
dealt fairly fully with the various views which had been put
forward concerning the relationship of these two narratives.
He came to the conclusion that the differences in the two
narratives are as striking as the similarities.® Moreover, al-
though the Mara legend is historically the earlier of the two,
there are no grounds for assuming any knowledge of this legend
in Palestine; such knowledge is, Windisch adds, highly im-
probable. The difficulty with which the legend would be trans-
mitted is fairly obvious, in view of the piecemeal nature of
the Mara mythology, scattered as it is throughout the texts.
The important dissimilarities in the sequence of events in the
case of Christ’s temptation, compared with the Buddha’s, have
been examined and are set out at length by E. J. Thomas in
his Life of Buddha.®
- Literary dependence of one narrative, or collection of nar-
ratives, upon the other seems, therefore, fairly clearly ruled
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out. Subsequent studies appear in no way to have shaken
Windisch’s general conclusion on the matter: ‘The two may be
taken only as parallel appearances. Taken as such they are of
great importance for the history of comparative religion, and
for the history of the forms which religious thought assumes’.
In each case, he considers, the symbol of the Evil One grew
out of the distinctive doctrine—Mara out of the doctrine of the
Buddha, and Satan out of Christ’s gospel of redemption.1® In
each case the symbol came into being as the result of the ex-
perience and insight of a great personality. In each case it ap-
pears to have reflected the experience of critical encounter with
a spiritual force which was hostile to holiness.

It has been suggested in the course of this study that the
demons of popular thought are to be understood in terms of
men’s experiences of the uncanny, the dreadful, the menacing
aspects of life. It has also been suggested that in radical contrast
to this attitude were the Buddhist and Christian views which
saw behind the same kind of phenomena a quite different
significance; between the animistic attitude to the uncanny and
the eerie, and the Buddhist attitude towards it the difference is
not one of degree merely, but of kind. This conclusion must
obviously be justified more fully in view of the well-known
theories put forward by Rudolf Otto in his Idea of the Holy.

In that work he claimed that what he called ‘daemonic
dread’ 1s an antecedent stage of what at higher levels may be
termed religious awe. This daemonic dread, he claims, ‘first
begins to stir in the feeling of ““something uncanny”’, “‘eerie’’ or
“weird”’. It is this feeling which, emerging in the mind of prim-
eval man, forms the starting point for the entire religious
development in history. “Daemons’ and ‘“‘gods’ alike spring
from this root, and all the products of “mythological apper-
ception” or “fantasy’’ are nothing but different modes in which
it has been objectified. And all ostensible explanations of the
origin of religion in terms of animism or magic or folk psychology
are doomed from the outset to wander astray and miss the real
goal of their inquiry, unless they recognize this fact of our
nature—primary, unique, underivable from anything else—
to be the basic factor and the basic impulse underlying the
entire process of religious evolution.’1 |

The view of the demonic which has been taken in the
course of this study is clearly not in accord with Otto’s dictum
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that this sense of the uncannyis the basic impulse underlying the
entire process of religious evolution. Otto’s view was criticized
by B. H. Streeter in his Bampton Lectures.!? It 1s not neces-
sary to do more than refer briefly to what Streeter wrote there.
He noted that the inaugural vision of Isaiah, which Otto
would claim as an illustration of the numinous, was very
different ‘not in degree but in kind, from anything to which by
any stretch of language could be applied adjectives like “un-
canny’’ “‘eerie’’ or “‘daemonic”’.” He pointed out that Otto was
not blind to this difference of quality, and was indeed trying to
account for it when he spoke of ‘the moralizing and rational-
izing process’ that the numinous has undergone in the religion
of the prophets and of Christ.?® He noted further that Otto was
reduced to desperate straits when he tried to make his theory
fit the teaching of the New Testament, and especially that of
Christ.1* The poverty of Otto’s argument with regard to the
New Testament was demonstrated in detail by Streeter. It is
particularly clear in the light of Pauline and Johannine teaching,
and Streeter carries conviction when he says that 1t would seem
to follow, from St Paul’s doctrine of justification, and the
Johannine antithesis of love and fear, that ‘the more completely
a man becomes a Christian, the less there will be of the numin-
ous In his experience of God—a remarkable phenomenon 1if the
numinous 1s in any sense the basts of religion.’1®

The same has been observed to be true of Pali Buddhism.
Bhaya—{ear—fear of the dark aspect of life, or of the uncanny,
is of Mara; again and again this has been noticed. The light of
the Buddha disperses the darkness of Mara like the sunshine
dispersing the gloomy clouds. There could be no clearer contrast.
The claims of popular demonology to be taken seriously as an
early form of the same quality of feeling which 1n later stages
emerges as Buddhist enlightenment could not be more seriously
discountenanced than they are in the unequivocally antagonistic
relations which exist between Mara and the Buddha. It is 1n
the total elimination of Mara and all the (numinous) sensations
which he elicits that the experience of enlightenment partly
consists. Far from the experience of ‘shudder’ being an
essential element of higher religion, as Otto claims (although
in a form ‘ennobled beyond measure’), in so far as it 1s present
at all in the human consciousness it is regarded in Buddhist
thought as a direct indication that a man has #nof yet entered
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into the higher experience of his religion. The most that can be
said in favour of Otto’s theory is that the ‘numinous’ requires
careful restatement, in terms rather of ‘holy awe’ than merely
demonic dread, and its developments.

With regard to Pali Buddhism, the conclusion must stand
which Streeter drew with regard to the Christian teaching of the
New Testament. Between the expression of man’s experience
of Ill, the uncanny, the dark and the menacing, in terms of
demonic beings, and the summum bonum of Buddhism, 1.e.
nirvana, there is radical cleavage rather than continuity. This
has been pointed out by R. N. Smart, who writes: ‘Given Otto’s
analysis of his own illuminating expression ‘‘numinous’,
nirvana 1s not, strictly speaking, numinous; but nirvana is
the key concept of (at least Lesser Vehicle) Buddhist doctrine
and practice; hence it is unsatisfactory to define religion by
reference to the numinous and analogous notions.’18

Numinous fear must therefore be regarded as an experience
characteristic of animism and other forms of naturalistic
religion, but not of radical systems of belief which are based
on inward illumination. H. H. FFarmer makes a similar distinc-
tion: ‘There 1s nothing essentially religious in the belief in the
demons, devils or evil spirits of various kinds with which men,
on both primitive and higher levels have so frequently peopled
their world.’”*? In the case of the religions of Buddhism and
Christianity there 1s a different interpretation of the uncanny
and evil elements of existence, a different emotion is elicited,
and a different response is called for; the parallel between the
two kinds of attitude may be set out as follows:

I Popular, or 2 Raducal, or
naturalistic A-naturalistic
The datum: evils of life evils of life
Interpretation of it: demons Evil One
Emotion elicited: numinous fear indifference or con-

fident resistance?

Response indicated: repelling or eva- steadfastness of x-
sive action, of ward faith and con-

an external kind. templation of the
Holy.
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In so far as numinous fear is present at all in ‘higher’
religion, (and if when present it is really homogeneous with
demonic dread and horror) this ‘fear’ may equally well be
explained as due to uneradicated traces of popular, animis-
tic feelings. It would be unrealistic to assume that such
traces could not be found. What Otto says regarding the per-
sistence of the numinous at every level of religion may be
regarded as demonstrating that naturalistic feelings in religious
matters do not yield easily, and that the supreme experiences
to which Buddhism or Christianity call men are, as long
as mortal life lasts, fraught with danger, and must be pur-
sued diligently, albeit confidently, in the face of the Il of life,
towards which too easily a wrong attitude can re-develop.
The Devil, who in a single being embodies the diverse devils
of popular thought, is the constant enemy of the life of
renunciation and self-denial. “Watch and pray, lest you enter
into temptation,” Christ exhorts his disciples.’® ‘Meditate,
bhikkhus, and do not be slothful, lest afterwards you ex-
perience remorse,” is the almost identical exhortation of the
Buddha.'® At first the disciple may learn to watch, to medi-
tate, with the idea that he must be strong against the Evil
One, and this mythological conception may be a great aid
to his perseverance and steadfastness: the thought-forms in
which he was nurtured are used to guide him along the road
which he needs to follow. But Satan and Mara are symbols;
this means that their function is principally to facilitate a
transition of viewpoint for those accustomed to thinking in
demonic terms, rather than to embody absolute truth. The
mythological figures are means to an end, rather than ends in
themselves. Much distortion of Christian thinking where Satan
1s concerned might have been avoided if his symbolic nature
had been accepted, in the sense which is inescapable in any
careful study of the New Testament. The mythological and
incidental features which are inevitable in such a portrait
would not then have been fastened upon as accurate delinea-
tions of a real creature. To regard Satan in the latter wayis to
have shipped back into primitive demonology, rather than to
have been pointed forward by the symbol to a realization
of the universal, cosmic hostility which man encounters in his
strivings after that which has been revealed to him. All this
1s equally true of Mara.
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The conquest of the demonic, and the two aspects of religion

Before some final conclusions are suggested as a result of
this comparison of Mara and Satan 1t 1s necessary to consider
the possible question: in what sense do these two symbols stand
for the same reality? May not the resemblances be superfictal
only, in view of the fundamental difference between Buddhism
and Christianity (on which a great deal of emphasis is sometimes
laid), namely the difference between a system which 1s described
as atheistic, and one which 1s in the general sense theistic?

The reply which 1s suggested here 1s that it 1s possible to
see In the similarity of these two symbols evidence of a com-
mon area of religious experience, which shows the two systems
to be closer together than their differences would suggest.
In other words, before Buddhism and Christianity are judged
to be opposed 1n their fundamentals, let careful consideration
be given to this element of experience which 1s common to both.
Perhaps, after all, 1t will be found that what they have in com-
mon 1s at least as impressive as what divides them.

It is now clear that both Mara and Satan represent a force
which proves resistant to man’s scarch for holiness. This op-
posing force is conceived as being so potent and so hard to
overcome by man, so universally active and so malign, that 1t 1s
endowed with a will and personality. “The demonic’, in the sense
in which 1t 1s often referred to by Paul Tillich, satisfactorily com-
prehends what 1s meant here, and makes a useful shorthand term.

In the case of Mara the demonic is conceived primarily in
terms of the deluding effect upon the individual of the whole
samsara, which cxerts an ensnaring, entanghing influence upon
him, and against which his defence 1s the practice of ardent
meditation and the cultivation of insight. The demonic 1s not
regarded as consisting 1n any special way ot social forces, and
no special attention appears to be given to the social dimension
of rehigious life; there is no particular concern in this case with
reinforcing the life of the individual at this level. But because
this aspect of the matter does not receive explicit recognition
in the symbol of Mara, this 1s not to say that Buddinsm as a
religious system 1s oblivious to the need tor a social dimenston;
implicitly this 1s acknowledged in the way the Sangha has
developed; it 1s with the regulating of the life of this community
that the first section of the Canon, the Vinaya Pitaka, 1s
concerned.?¢
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In the case of Satan the demonic is symbolized as predomin-
antly social and cultural. It is to be resisted by the experience
of participation in a new kind of societary life. Satan is dis-
pelled and defeated by the Holy Spirit, and this emphasis
within the Christian tradition is reflected in the fact that to be a
Christian is a matter of being a member of a community, a new
society which is (in theory at least) distinguished from all other
forms of society by the kind of relationships which exist among
its members. The theory of the matter is that the Christian’s
security againt the spiritual adversary is a common security, it
1s one which he enjoys in so far as he experiences the corporate
life of the Christian society, the koindnia, the fellowship of the
Holy Spirit.

But what the references to Satan in the New Testament do
not indicate at all clearly (unlike the Buddist references to the
Evil One) is the urgent necessity for prayer and contemplation.
Soberness and vigilance are called for, and the saint should
be mindful of Satan’s wiles; in writing to the Ephesians the
apostle reminds them of their spiritual adversary, and urges
them to pray at all times in the Spirit, with all prayer and
supplication. But in general it cannot be said that the mention
of the name of Satan constitutes an automatic reminder of the
prime importance of private meditation, in the way that the
mention of Mara does in the Buddhist texts. Nevertheless,
in Christian practice the imperative need for this arm of
spiritual warfare has constantly been acknowledged. It may be
said that in general, wherever this has been neglected, Christian
vitality has been impaired, and where it has been taken serious-
ly a wide circle has often benefited as a result. It 1s thus obvious
that the Christian tradition demonstrates that one of the most
potent weapons with which the adversary can be overcome
1s prayer and meditation, as Buddhism insists. Here, then, is
where the symbol of Satan, as it may be understood from the
teaching given about him in the New Testament, gives only a
partial account of the real situation.

Thus in the case of the Buddhist symbol of Mara, and that
of the New Testament symbol of Satan, it is true to say that
each symbol only partially symbolizes the reality which, as
other indications show, both traditions are aware of as an
opposition which has to be met not only individually but
socially also; not only corporately but also privately.
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The reason for the special emphasis which each of the symbols
reveals is not hard to find. The figures of Satan and of Mara
were not constructed artificially, with the advantage of the
hindsight of the centuries which is now being applied to them.
Each is a symbolization which expresses the special emphasis
of a particular religious and historical situation. The symbols
grew spontaneously, each in its own environment; Mara in the
climate of Indian rebgious philosophy and psychology, with
its overriding emphasis upon the idea of the existence through
countless rebirths of the individual; Satan in the climate of
Judaism, with its keen awareness of corporate realities—the
seed of Abraham, the people of Israel, the kingdom of David,
the Jewish nation: such conceptions are the essential back-
ground of the New Testament symbol of Satan. Thus the
religious and historical environment in each case influenced and
moulded the conception of the supernatural conflict, in which
there was felt to be an evil power and a good, Mara and the
eternal Dhamma, Satan and the Holy Spirit. It is not that
Theravada Buddhism and Christianity represent diametrically
opposite religious emphases, the Theravada standing exclusively
for the individualistic dimension in rehgion, and Christianity
for the social dimension. Plainly this is not so. But in the
historical situation in which these symbols were formulated
the demonic was conceived in these two different ways; each is
the symbol which was valid in a particular historical religious
situation. But this fact, that each of them separately symbol-
izes only one aspect of an opposition which is twofold, and
which both traditions implicitly acknowledge to be twofold,
indicates that the symbols are in some sense complementary.
Here is to be seen an example of how two major religious tradi-
tions may learn from each other; the symbols may illuminate
each other: for what they symbolize 1s better understood in the
light of both symbols than in the light of either one of them alone.

The importance of a modern vestatement of the demonic

Buddhism, unlike Christianity, is not a dogmatic religion;
that 1s to say, it does not proclaim a kerygma as the basis of
faith, but rather it bids men come and experience for them-
selves (Eht passiko). It is not a credal system in the sense that
Christianity is, with its affirmations of certain historical and
theological events and their significance. In view of this, the

93



BUDDHISM AND THE MYTHOLOGY OF EVIL

fact that Buddhism knows a Devil has some striking implica-
tions. That such a figure, so graphically portrayed, can be found
in a non-dogmatic, non-credal system 1s another indication that
the Evil One 1s only a symbol, an aid; its importance 1s relative,
not absolute. The point may be put 1n another way by saying
that the figure of Mira represents an approach to the Dhamma
(from animism), but is no part of the Dhamma itself. Whether
the symbol of Mara 1s of much or little religious value to a man
will depend on his imitial viewpoint ; whether Mara 1s regarded as
a grossly demonological or a more subtly metaphysical symbol
will depend upon the degree of understanding which he has
reached. Mara is to be regarded 1in whatever way 1t 1s most use-
ful to regard him; he 1s a doctrinal device, not an item of doctrine.

It 1s instructive to consider that the same may equally be
true of Satan. Sometimes 1in Christian thought Satan 1s con-
sidered solely from the point of view of what 1s Christian doc-
trine and what 1s not. If Satan, as he 1s described in the New
Testament, can be regarded as an 1tem of orthodox doctrine,
then he may be accepted; 1f he cannot strictly be so regarded,
then he must be rejected altogether—so the argument (perhaps
unconsciously) sometimes runs.

But in the hght of this comparison of the Buddhist and
Christian symbols, 1t seems likely that the more appropriate
approach to the question of Satan’s existence 1s not, ‘Do you
believe 1in Satan?’—for 1t depends who you are, and what 1s
your cultural and mental background, whether you believe in
Satan: that is, whether this particular symbol has relevance for
you. But the New Testament suggests that what Satan symbol-
izes 15 real for cvervone: an opposition to holiness which is
something more than mere inertia and is a force with an animus
of its own. This is real, in whatever terms it is described, and
by whatever symbol it i1s represented. 1t 1s precisely because
there is svmbol and reality that the two must be distinguished,
so that when the symbol 1s rejected for one reason or another,
the reality 1s not disregarded.

For it 1s clear that the symbol of Satan (and of Mara) 1s
likely to become weak and attenuated when the type of belief
out of which 1t emerged 1s weakened under the influence of
scientific thought. This 1s largely what has happened to the
symbol of Satan in modern western life. But 1f the symbol has
had its day, this is not to say that the reality which 1t
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symbolized has also passed away. The reality remains, and
religion has to take account of it, and come to grips with it.

If, because the symbol is outworn and irrelevant in a scientific
age, it is discarded, then the recality to which it pointed has no
longer any representation by means of which men may be
constantly reminded of it. There i1s thus a need to find other
effective ways of speaking of this reality which these symbols
formerly represented, ways that will be relevant to modern
man’s understanding of his existence. In the attempt to do
this a full appreciation of all that Mara and Satan represented
will be essential; essential also will be an appreciation of the way
in which they represented 1t, that 1s by the use of conceptions
borrowed from popular contemporary belief.

Such an appreciation of the significance of the symbol ot
Mara within the living tradition of Buddhism it has been the
aim of this study to establish, as a contribution to the work of
re-interpretation.
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APPENDIX

SURVEY OF THE REFERENCES TO MARA
THE EVIL ONE CONTAINED IN THE
PALI CANON

For the benefit of the reader who requires a more detailed
exposition of the matters which have been dealt with in the
foregoing pages the following survey of the references to Mara
to be found in the books of the Pali Canon 1s provided.

The Sutta Pitaka 1s examined first, since the great majority
of the references are to be found there. The method followed is
to examine the constituent parts of this Pitaka book by book.
In this way the extent and the frequency of the references is
more fully appreciated. After this the references contained in
the Vinaya Pitaka are surveyed. There 1s very little material
of this kind in the third section of the Canon, the Abhidhamma-
Pitaka, and the significance of this fact was dealt with in Chap-
ter 2 above. What few allusions do occur are briefly noted.

I DIGHA NIKAYA

(1) First to be considered among the references to Mara the Ewl
One are those which occur regularly in the Nikayas in certain
conventionally worded formulas. These consist of a form of
description of the Buddha as one ‘who knows the universe,
with its devas, with Mara, with Brahma; the whole creation,
with recluse and brahman, the world of men and devas, by his
own supernatural insight he knows.” (So imam lokam sadevakam,
samarakam sabrahmakam sassamanabrdhmanim pajam sadeva-
manussam sayam abhiiizia—D 1. 87; 1. 111; 1. 150; 1. 224; I1I1. 77)

This formula is sometimes taken by translators to imply a
plurality of Maras. By analogy with sadevakam, it would seem
natural to give samarakam this meaning, since devas are known
in the plural.

Over against this, however, is the fact that apart from this
ambiguous evidence, there is no other direct evidence in the
Canon of a belief in a multiplicity of Maras; there are devas of
the Mara group, but this 1s another matter.
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Other examples of this kind of formula, intended apparently
to comprehend all types of beings, are found elsewhere. In the
Mahapadana Sutta, for example, it 1s said that at the time of
the birth of a Bodhisatta a noble radiance appears throughout
the world—sadevake loke samarake sabrvahmake sassamana-
brahmansyd pajaya etc. (D II. 12 and 15). The Editors ot the
PTS Dictionary suggest as the translation here, ‘the world with
its devas, its Mara, its Brahma . . . etc.’! A similar version of the
formula occurs in the Mahaparinibbana Suttanta (D 1I. 127),
where it was translated by T. W. Rhys Davids as singular:
‘I see no one, Chunda, on earth, or in Mara’s heaven, etc.’.
An interesting variant of the formula occurs in two other
passages. In the Agaiifia Suttanta it is said that he whose faith
is in the Tathagata has a faith which cannot be destroyed ‘by
recluse or brahmin or deva or Mara or Brahma’ (samanena va
brahmanena vd devena vd Mdrena va Brahmunda. D III. 84).
In the Lakkhana Suttanta (D II1. 146) the same wording 1s used
when it is said that the Buddha is not hable to obstruction
from any foe or adversary within or without ... ‘whether
recluse or brahmin, etc.” The fact that these nouns occur in the
instrumental singular is still not decisive evidence in favour of
Mara existing only in the singular, for the singular form 1s used
here of other nouns, all of which are known to exist in a plural
sense; this could therefore be true also of the word marena.
From the evidence provided by these conventional formulas
alone it seems 1mpossible to determine whether Mara 1s to be
regarded as one or many, and translators seem to favour now
one, now the other alternative. A passage in the Sa#ngitt Suttanta
suggests that the answer lies somewhere between the two
alternatives, for in a list of eight different kinds of assemblies of
beings, there is mention of ‘Mara-parisa’ (D II1. 260). This
appears to be a conception similar to that which will be met
elsewhere, of the Mara-army (Mdrasend). The beings who com-
pose this assembly or army are, however, not thought of as
having any identity apart from being agents of Mara; it is the
figure of Mara which predominates.

(11) References to Mara: Legendary

The second class of references to Mara are those which uan-
doubtedly refer to a single figure. In the Sutta of the Great

1 See under Loka, col. 1.
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Concourse, among the hosts of spirit-beings who present them-
selves are the Asuras. The names of some of these are given:
the ‘Kalakafijas, the Danaveghasas, Vepacitti, Sucitti, Pahar-
ada, and Namuci with them. ...’ (followed by further names
D II. 259). The occurrence here, among the Asuras, of the name
Namuci 1s noteworthy, since this is elsewhere used as a name
for Mara (e.g. Sutta-Nipdta 426, 429). Here, however, Namuci
appears to occupy a position of no particular prominence, as
Mara usually does. What i1s more, the name does not, in this
case, appear to be a synonym for Mara, for having appeared
here in the list of celestial beings who had come to pay homage,
Namuci must be regarded as one of these assembled devas who
all, at the end of the Suttanta, are alike Mara’s intended
victims: ‘Te ca sabbe abblikkante . . . Mara-send abbhikkamz,” (D
I1. 261) These lines may therefore be regarded as evidence of a
tradition which regarded Namuci as another spirit-being
originally separate from Mara, a tradition having its roots in
Indian mythology.

Of particular interest are the last two paragraphs of the
Mahasamaya Suttanta. The approach of Mara’s army, which
has just been mentioned, gives the Suttanta a dramatic and
striking conclusion. Mara, the Great General (Mahaseno)
suddenly appears and bids his ‘dark hosts’ (kanha-send)?
surround and seize and bind the whole assembly with the bond
of lust, letting none escape: ‘Etha ganhatha bandatha rdgena
baddam atthu ve, samantd parivaretha ma vo mufticittha koci nam’
(D II. 262). In the text this command is preceded by a nar-
rator’s remark bidding the reader observe the stupidity or
folly of Mara in what follows: ‘Passa Kanhassa mandiyam . ..’
This remark is significant, and may well indicate one of the
main purposes here, namely: to expose the folly of Mara.

The Atanatiya rakkham (D I11. 195 ff.) contains an interesting
reference to Mdra-sena. The rakkham begins with an ascription
of praise to seven Buddhas, each of whom is named together
with an appropriate attribute. The fourth in the list, Kakusan-
dha, is described as ‘crusher of Mara’s host (Mara-sena-
pamaddino D 111. 196). This and the six different attributes
applied to the other six Buddhas named constitute a con-
ventional list of the characteristic qualities of a Buddha; all

1 or ‘Kanha’s hosts’; Kanha as an alternative name for Mara is used in this
passage. (D I1. 261.)
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the seven, says Buddhaghosa, are equally applicable to all the
Buddhas. It is therefore worthy of note that one of the essential
features of a Buddha is that he is Mdra-send-pamadinno.

The Maha-Parinibbana Sutta contains the next passage to
be considered. According to the version of this sutta found in
the Digha, Mara had previously approached the Buddha on the
bank of the Neranjara, immediately after the Enhghtenment,
and had urged the Buddha to enter directly into Parimbbana:
Parinibbatn dane bhante Blagava, parvinibbatu Swugato, parini-
bbana-kalo dany bhante Bhagavato (D I1. 112). The underlying
assumption in this legend seems to be that Mara was anxious
that knowledge of the Enlightenment should not be spread
abroad. To this the Buddha replied at some length, the gist of
his reply being that he would not enter Nibbana until this pure
religion should have become successful, prosperous, widespread
and popular. ‘Na tdvaham papima parincbbayissaint yava me
rdam brahmacarvyam na iddhani c’eva bhavissaty phitaii ca
vitthdarikam bahwaiiiiam puthu-bhitam, yavad eva manusseht
suppakasitan-tr’. In other words, the Buddha anticipates
precisely what Mara had hoped to prevent. The Maha-parini-
bbana sutta takes up the narrative at the point where this pur-
pose of the Buddha had now been accomplished. The Buddha
relates to Ananda that Mara has now approached him again,
and again urged him to pass into Parinibbana, on exactly the
grounds that the Buddha’s criginal purpose had now been
fulfilled. This time the Buddha appears to agree with the sug-
gestion made by Mara—an agreement between these two which
is without parallel. The Buddha reples: ‘dppossukko tvam
papima hoht, na ciram Tathagataparinibbanam bhavissatr, 1to
tinnam mdsanam accayena 1T athagato parinibbayissati (D 11. 106).
What is clear to the reader 1s that the Buddha is entirely
uninfluenced by Mara’s suggestions, even when apparently he
chooses a course of action which coincides with that suggested
by Mara; in his encounters with the Buddha Mara effects
nothing. It will be noted, however, that Mara s regarded as
being able to ‘possess’ the mind of Ananda (D II. 103).

(111) References to Mara: Didactic

So far the material concerning Mara, apart from the con-
ventional formulas, has been of what may be called a legendary
nature; that is, it has consisted of stories about Mara. There is
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another type of Mara-material, besides the legendary, which
may be called ‘didactic’. This classification will, as far as pos-
sible, be followed throughout the examination of the Mara-
material in the Canon, but it should not be allowed to obscure
the fact that a great deal of what is legendary in form is also
didactic in purpose.

In the Digha Nikaya such didactic material is found in the
Cakkavatti-sthanada Suttanta. The Exalted One is addressing the
bhikkhus: ‘Keep to your own pastures, brethren, walk in your
native haunts. If you thus walk in them the Evil One will find
no landing place, no basis of attack.” (D IIl. 58). At the end of
the Suttanta, after the story of King Strongtyre and his sons,
these words are repeated, with a variation: ‘Keep to your own
pastures, brethren, walk in your native haunts. If you so walk
you shall grow in length of years...in comeliness. .. in hap-
piness .. .In wealth...1n power.” These five ways of growth
take the place here of the words ‘the Evil One will find no landing
place, no basis of attack.” Each of the five then receives detailed
explanation; they are associated with (1) the Four Iddhipadas;
(2) right conduct (3) entry into and abiding in the Four
Jhanas (4) love-burdened thought and (5) destruction of the
deadly taints. At the end of this exposition the Buddha adds:
‘T consider no power, brethren, so hard to subdue as the power
of Mara. But this merit expands, brethren, by the taking up
into oneself of that which is good’ (D III 77).

2 MAJJHIMA NIKAYA

The references to Mara, in the Majjhima as in the Digha,
may be divided into three groups: (1) conventional cosmic
formulas; (i1) legendary material, that is, stories of human
encounters with Mara; (ii1) didactic material, that 1s, teaching
about Mara given by the Buddha.

(1) There are some sixteen examples in the Majjhima Nikaya
of the mention of Mara in cosmic formulas and descriptions.
Eleven of these are in lists of beings which are intended to
convey comprehensive or exhaustive descriptions of the human
and the deva- world. These correspond very closely with
those already examined in the Digha Nikaya; examples are as
follows; Tatra vata mawnr samano va brahmano va devo va Maro
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vd Brahmd va koct lokasmim (M. I. 71, 72). An example of a
similar kind occurs at 1. 384. ‘Ndhan tam passami sadevake loke
samdrake sabrahmake sassamanabrihmaniyd pajdya sadevaman-
ussdya . ... (M I. 85 and 143; I1L. 60, 77, 120, 123, 248, 252).
Three further instances of the same kind of formula are dis-
tinguished by the fact that this whole cosmic hierarchy is said
to be seen by the Buddha, or Tathagata, ‘by his own supernat-
ural knowledge’, and made known: (so tmawr lokam sadevakam
samadrakam sabrahmakam sassamanabrdhmanim pajam sade-
vamanussam sayawir abhiiind sacchikatva pavedetr.” (M 1, 179
and 4o1; I1. 133.)

Mention of Mara’s assembly (Mara-parisa) in a list of eight
kinds of assemblies occurs again in the Majjhima, as in the
Digha. (M I. 72). The Pali commentary on this passage ex-
pressly says that these M dra-parisds are to be understood not
as ‘assemblies of Maras, but occasions when those in Mara’s
retinue gather together. The commentator clearly regards
Mara himself as one, rather than many. In the Bahudhatuka
Sutta (M III. 66) Mara’s name occurs 1s a list of four super-
natural beings, who, it is said, a woman could not become
(although a man could). These four are, in order: a Sammasam-
buddha, Sakka, Mara and Brahma. These recurrent formulas,
and the last especially, provide evidence that Mara’s place in
the Buddhist hierarchy is one of considerable eminence.

(11) The legendary material in this Nikaya 1s found in the
last two Suttas of the Milapanndsa. A personal encounter of the
Buddha with Mara 1s described in the first of these, and of
Mogallana with Mara in the second.

I. It is related in the Brahmanimantanika Sutta (M I. 326 f)
that the Buddha had come to know that Baka the Brahma was
entertaining false views, that is, he was regarding that which was
impermanent as permanent, etc. ; I[dam niccam idam dhuwvam idan
sassatam 1dam kevalawnt etc. (‘Idawm’, says the Pali commentator,
refers here to a Brahmatthana (M A 11. 405). Thereupon, vanish-
ing from Savatthi, the Buddha appeared in the Brahma world.
Baka the Brahma, having repeated his erroneous affirmations,
was corrected by the Buddha, who told him most emphatically
that his false view was the outcome of avigya: ‘Avigpagato vata
bho Bako brahma avijjagato vata bho Bako brahma, yatra hy
nama aniccam yeva samanam niccan-tt vakkhate . ..’ (M 1. 320).
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At this point Mara intervened. Having entered into a company
of Brahmias he spoke words of warning to the Buddha (he is
represented as speaking through the Brahmas): ‘Bhikkhu, do
not meddle with this. For this Brahma i1s a Mahabrahma,
Victor, Unvanquished, All-seeing, Controller, Lord, Maker,
Creator, Chief Disposer, Master, Father of all that have be-
come and will be.” Mara further informed the Buddha that his
foolish denials of the truths which Baka had affirmed were by
no means the first to be made—there had been scornful samanas
before Gotama, and these all had been reborn in woeful ways;
it would therefore be better for the Buddha to accept what
Baka had affirmed, and not to persist in his foolish opposition.
To all of this the Buddha made the characteristic reply: ‘J dndms
kho taham papima, ma tvam madifiittho: na mawns jandtiti, maro
tvam ast paprma.” (M 1. 327). This power of the Buddha to
recognize Mara immediately is an important feature of the
legendary material, and will be encountered repeatedly. It 1s
this which frustrates all Mara’s efforts against the Buddha.
Moreover, not only did the Buddha recognize and denounce
Mara the Evil One; he also in this case makes clear that he was
not impressed by the power of the Brahma companies, since
these all were in Mara’s power, whereas he, the Buddha was
not in Mara’s power: ‘Yo c'eva papima Brahmd yad Brahma-
parisa ye ca Brahmaparisajja sabbe va tava hatthagata sabbe va
tava vasagatda ... Aham ko pana pdpima w’'eva tava hatthagato
oo (M 1. 3279).

After further conversation with Baka, in the course of which
the Buddha’s superior knowledge was demonstrated, the
Buddha departed from the Brahma world, leaving its inhabi-
tants marvelling at the psychic power and majesty of Gotama
Sakyaputta. He was then approached once more by Mara;
again, not directly, but through a conclave of Brahmas. This
time the Evil One urged the Buddha to keep his supernatural
knowledge to himself, and warned him in similar terms as
before not to communicate it to the disciples, lest he too should
be reborn in woe. Once again the Buddha replied by identifying
Mara as the speaker: ‘Janam: Rho tdham pdapima, etc.” This
time the Buddha added that he was fully aware of Mara’s
motives in speaking thus to him; it was not, as he pretended,
because he was well-disposed towards the Buddha, but rather
the reverse; Mara was anxious to prevent others passing from
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his reach, and this he foresaw would happen if the Buddha
went on teaching his Dhamma to disciples. The Buddha’s address
to Mira concluded with a declaration that he, unlike previous
claimants, was indeed sammdsambuddha, whether or not he
taught and communicated Dhamma to his disciples; that is to
say, he was certainly no less a sammadsambuddha because he
taught (M I. 330 1.).

2. The Mavratajjaniya Suitta (M 1. 332-8) records Moggal-
lana’s encounter with Mara. Moggallana, it is said, was pacing
up and down 1n the open air at Surhsumaragira when Mara got
into his stomach. As this occasioned Moggallina severe dis-
comfort he sat down to reflect on the possible cause. Quickly he
understood that i1t was Mara, and addressed the Ewvil One,
making plain to him that he had been recognized: ‘Nikkhama
papima, nmikkhama papima.’ (M 1. 332) Mara then began to
soliloquize, astonished that Moggallana had recognized him so
quickly. Hearing this, Moggallana replied that he had indeed
recognized him. The same form of words is attributed to
Moggallana as to the Buddha in similar circumstances, and their
repetition emphasizes again the importance that was attached
to an ability to recognize Mara (... mad fvam mafi#itttho: na
mam jandti v, Maro tvam asr papima—M 1. 332). Moggallana
then embarked upon a long anecdote to illustrate the folly
involved in attacking a bhikkhu, and this makes up the rest of
the sutta. The anecdote tells of the time when Kakusandha
was Buddha, and a certain Dasin was Mara. A curious feature
of the story i1s that Moggallana identifies himself with Disin;
this was his former existence; Kali was the name of his sister
and her son was (the present) Mara, who 1s thus Moggallana’s
nephew. Bhatapubbaham papima Disi ndama maro ahosim,
tassa me Kali nama bhagini, tassa tvam putto, so me tvam bhagin-
eyyo host. (M 1. 333).

The story relates how this Disin, in order to obtain an op-
portunmity (ofdra) against the disciples of the Buddha Kakusan-
dha, incited some villagers to abuse and revile them. When
this failed he incited the villagers to flatter them, hoping to
ebtain an opportunity against them in this way, but again
without success. He then took possession of a young man and
caused him to throw a stone and split open the head of one of
the bhikkhus, the venerable Vidhura, while he and the Lord,
Kakusandha, were on their morning alms-round. At a look

103



BUDDHISM AND THE MYTHOLOGY OF EVIL

from the Lord, Disin the Mara died and arose in the great
Niraya Hell, where he suffered terrible torment for many
thousands of years. The point of the story is made in the
verses which are appended to it, which contain the recurrent
line ‘O Dark one (Kawnha), for striking such a monk you go to
suffering.” These verses are found also in the Theragatha (1187-
1208), where they are addressed to Mara. The concluding lines
emphasize the idea that Mara is capable of acquiring demerit
for assailing a Tathagata (the same idea will be found again in
the Mara Samyuttas), although Mara himself may believe that
for him ewvil does nof mature (kin-nu manisiast papima: na me
papam vipaccatr, Karolo ctyals papam cirarattaya Antaka’. (M 1.
338).

The sutta ends with the words ‘fato so dummano yakkho
tatth 'ev 'antarvadhdyathatr a formula occurring over and over
again at the sutta endings in the Mara Samyutta. It is of interest
in that it links this narrative with that traditional type of Mara-
story, as Windisch observes (dara und Buddha, p. 160); al-
though, as he notes also, this narrative has general affinities
with the Jataka type of story (¢bid., p. 149). The reference to
Mara as a yakkha 1s also of special interest.

It is possible to distinguish two or possibly three originally
separate elements which may have been put together to give
the sutta its present form. These are: (1) the exordium, consist-
ing of the legend of Moggallana’s discomfiture by Mara and
Mara’s being recognized and expelled (2) the story of Disin the
Mara; (3) the concluding verses, which are found also in the
Theragatha (1187-1208). As the verses occur there independently
of the story of Disin, it i1s possible that the present form of the
story was prefixed to them at a later stage, in the way that
prose narratives have been prefixed to verses in the Itivuttaka
and Udana, for instance. The reiterated refrain, ‘tadisam bhikk-
hum asajja kanha dukkham nigacchasi’, with its constant ref-
erence to the 1dea that for striking a monk who understands
such and such a truth (the truths which are set out in the
verses), Kanha is bound to suffer, recalls the idea found in the
Atanatiya Sutta, that a yakkha who attacks a follower of the
Buddha will be punished (D III. 204).

A curious feature of these verses is the exclusive use of the
name Kanha throughout the first forty lines. This is rather
remarkable 1f the verses were from the beginning of their

104



APPENDIX

history always understood as referring to Mara; it 1s unusual for
Mara to be addressed so regularly and exclusively by an
alternative appellation, without any use whatever of the more
customary ‘Mara’ or ‘papima’. But this feature of the verses
becomes intelligible when it is recalled that there is a tradition,
attested in the Digha Nikaya, that kan/fa 1s an ancient synonym
for pisdca, or fiend. (see D.I. 93). These verses, moreover,
addressed thus regularly to some demonic creature called a
kanha have all the appearance of an animistic protective chant
or paritta, of which there are other examples in the Pali Canon.
Only in the last eight lines is the name Mara introduced, and
this, together with the considerations just mentioned, suggests
that the relation of these last eight lines to the preceding forty
may well be that of an epilogue added later when the verses
were brought into use in the sutta’s present form, in connexion
with the Mara mythology. In this use of the verses the word
kanha becomes ‘Kanha'—that 1s, a proper name, an alternative
name, for Mara. There is thus possibly evidence 1n this sutta
of the way in which material which originally related to
common feature of the popular demonology could be pressed
into the service of the Mara mythology without undue diffi-
culty.

The exordium, concerning Moggallana’s encounter with Mara,
1s complete 1n the form in which it stands (up to the point
where Mara, being recognized, is driven out; this would have
been a fairly usual kind of ending for a simple story of the kind
which is found in the Mara-Samyutta). Such a story would have
illustrated the point, dealt with over and over again in similar
episodes, that Mara, when recognized, is defeated. Taken as a
whole, therefore, this sutta in its present compound form, may
well be regarded as an illustration of the way in which the
legendary material concerning Mara gradually received didactic
accretions, until the didactic element became predominant.

(111) The third element of the Mara material in this Nikaya
1s, now, to be considered; this is the purely didactic matenal,
which, in the Majjhima, consists mainly of parables, with their
appended expositions.

I. The first of these is the parable of the deer, found 1n the
Dvedhdavitakka Sutta (M 1. 114 ff.). This sutta contains an
account by the Buddha of the events that occurred during the
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night of his Enlightenment, followed immediately by the parable.

This tells how once there was a herd of deer living near a
large area of marshy ground in a forest grove; there came a man
who, by blocking up the one road that was secure, safe and
pleasant to walk on, and by tethering a male and female decoy
deer, succeeded in leading the herd away to the dangerous
ground. But there then came also a man desiring their good,
who opened up that road that was secure and pleasant, and
sent away the decoys, so that the herd might increase and
prosper once more.

The interpretation of the parable follows: The marshy
ground represents the sense-pleasures; the herd of deer are
‘beings’ (satid); the man not desiring their good is Mara the
Evil One. The treacherous way by which he leads them is the
eightfold wrong path; the male decoy is the passion of delight
(nandirdga) and the female decoy is avijjd. The man who desires
their good is the Tathagata, the arahat, the sammdsambuddha;
the way that 1s secure and safe and pleasant is the holy eight-
fold path. The interpretation of the parable ends with the
reminder that what is to be done out of compassion by a
Teacher seeking the welfare of his disciples has been done by
the Buddha for his followers; there is a final exhortation to the
bhikkhus to meditate and not to be slothful, that they may not
afterwards experience remorse: °‘Jhdyatha, bhikkhave, md
pamadatiha, ma paccha vippatisarino ahuvattha.” (M 1. 118.)

It will be observed that the parable assumes that there is a
direct opposition and contrast between Mara and the Buddha.
It must be noted also that aviyjd is a decoy, an agent used by
Mara.

2. Another parable of this kind is found in the Nzvapa Suita
(M I. 151 fi.), the parable of the crops. This starts from the
statement that a sower would be unlikely to sow crops for deer
to come and eat, simply in order that they might flourish, but
rather that having enticed them to his ground, he might do
with them as he wished. Four successive herds of deer are then
described. First came a herd which ate, and grew careless and
was captured. A second herd, noting what had happened to
the first, held back and retired to the forest. But in the course of
time hunger made them weak, and they were forced to come
again to the crops; they too then ate, and grew careless, and
were captured. The third herd of deer, noting what had happened
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to the previous two, made a lair near the field, in which to hide
from the sower and his men, and from which they could sally
forth and feed whenever the sower was not about. But by and
by their lair was discovered, and they too were captured.
Finally, the fourth herd, observing all this, decided to make a
lair in a place where the sower and his men could not come
(agati) (literally, where there was ‘no-coming’ or ‘non-access’
for them; agats is often used in this way in connexion with Mara).
When the sower had observed this he decided to leave those
deer alone, lest they should communicate with others, and he
should lose all his quarry. So the fourth herd lived without inter-
ference from the sower and his men. Again, the interpretation
of the parable follows: The crops are the five strands of sense-
pleasures (kdmagund). The sower is Mara the Evil One. The
sower’s men are Mara’s retinue (Mara-parisa). The herds of
deer are various kinds of recluses and holy men. The first herd
are those who quickly fall victims to the delights of material
things, those to be done to by Mara as he wills, there amid his
crops, amid worldly baits (lokdmise). The second herd are those
recluses and holy men who, realizing the danger from Mara,
refrain from the enjoyment of material things for a time, but
then, when their bodies become emaciated, are forced back
agaln upon material things; now, however, with freedom of
mind impaired, having once begun to eat they go quickly to
excess and fall victims to Mara. The third are they who realizing
what has happened to the others determine to partake of mater-
ial things without becoming infatuated with them, and there-
fore make provision for the necessary withdrawal from the
enjoyment of material pleasures. These also, however, are at-
tacked by Mara, he is able to reach them because they hold
definite views (dsfths) about the world, about the life-principle,
about the body, and so on. Finally the fourth herd are those
recluses and holy men who, understanding the dangers into
which their predecessors have fallen, make their abode where
there 1s no access for Mara and his retinue (Yattha agats Mdrassa
ca Maraparisaya ca . .. (M 1. 158).

The rest of the discourse in then devoted to this subject of
abiding where there is ‘agati Marassa’, non-access for Mara.
This is identified with abiding in the first, second, third and
fourth jndnas, and with passing beyond the jhdnas into the
plane called adkdsanafticayatana, thence to uvidifiana#icayatana,
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and thence to dkificasifiagydtana thence to wnevasafifiandsaii-
fidyatana, and finally to sa#i#idvedayitanirodha. There is thus a
clear relationship between meditation and the overcoming of
Mara. After each of the foregoing nine stages of meditation the
comment occurs: this monk is called one who has made Mara
blind, who, having cut off Mara’s vision, goes unseen by the
Evil One; after the ninth repetition of this comment are added
the words: he has crossed over the world’s flood (fiuno loke
vissattikam.)

This discourse provides a good example of Theravada
teaching concerning the way to safety from Mara, indicating
how closely associated is the theme of escape from Mara with
the practice of meditation.

3. A further similar parable is found in the next sutta,
No. 26, the Ariyapariyesana Sutta (M 1. 160 ff.). The Buddha
1s warning the group of five bhikkhus about the danger of
infatuation and enslavement by the five sense-pleasures, for,
he declares, these put one under the mastery of the Evil One.
He who becomes thus infatuated is like a deer in a forest caught
in a snare, of whom it would be said: ‘It has come to calamity
....1t is one to be done to by the trapper as he wills...’.
But he who experiences the five sense-pleasures without becom-
ing infatuated by them is like a deer in a forest which lies down
upon a snare but is not caught in it; when the trapper comes, it
will be able to go away as it wishes; so such a one 1s not mastered
by the Evil One. Like a deer in a forest who roams confidently
because it is out of the trapper’s reach, so is he who enters into
and abides in the first j4dna; he has made Mara blind, he has
cut off Mara’s vision and goes unseen by the Evil One. The
sequence of nine stages is followed through as in the previous
parable and the comment about blinding Mara is added after
each stage.

4. In the C#lagopdlaka Sutta (M 1. 225 fi.) it 1s said by the
Buddha that recluses and holy men who are unskilled about
this world, the world beyond, about Mara’s realm (Maradheyya)
and what is not Mara’s realm, about Death’s realm (Maccu-
dheyya) and what is not Death’s realm, are like an incompetent
cowherd who drove his cattle across the Ganges at the end of the
rainy season at a place where there was no ford; those who listen
to such recluses and holy men are like his cattle, (M 1. 225).
According to the commentary, Maradheyya is to be understood
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as a comprehensive term for the threefold becoming, Kama-,
ritpa-, and aripa- (M A II. 266). Similarly, those on the other
hand who are skilled about all these matters are like a com-
petent cowherd who took his cattle across in safety and good
order, at a place where there was a ford; they who heed such
teachers are, again, like the cattle; of them it is said that they
cut across Mara’s stream and go safely beyond. (The Pal
commentator says at this point that this means: beyond
samsdra to nibbana. M A II. 26%). Such a teacher, 1t 1s then
affirmed, is the Buddha, skilled about this world, the world
beyond, Mara’s realm, and what is not Mara’s realm, Death’s
realm and what is not Death’s realm. The separate allusions to
Mara and to Maccu might be thought to indicate that two
separate beings are meant. However, in the verses with which
the sutta closes these two symbols are, so to speak, telescoped:

This world, the world beyond, are well explained by the one
who knows,
And what is accessible to Mara, and what 1s not accessible

to Death (Maccu) (M 1. 22%).

In these closing verses support is found also for the commen-
tator’s equating of Mara’s stream with samsdra, and of what lies
beyond that stream with #1bbdna:

vivatam amatadvaram kRhemam nibbanapattrya
chinnam papimato sotam viddhastam vinalikatam
(M 1. 22%).

A further reference to sense pleasures and the perception of
them as constituting Mara’s realm is found in the Anafijas-
appaya Sutta (M. II. 261 ff.). Perhaps with the other parables
in mind, the sense pleasures are spoken of as not only as Mavra-
dheyya, but also as Mara’s crop (Marassa mnivapa), Mara’s
sphere (Madrassa visayo), Mara’s pasturage (Marassa gocara).
(M I1. 262).

The importance of mindfulness (safz) in connection with
security from Mara is mentioned again i1n the Kayagatasati
Sutta (M III. 88 ff). Here it is said that Mara gains access to
any bhikkhu in whom mindfulness of body has not been
developed—just as a heavy stone thrown into a mound of mozst
clay would have an easy entrance, just as easily as a dry stick
is ignited and burns, just as easily as a load of water can fill an
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empty water pot, so easily does Mara gain access to such a
bhikkhu. The statement is then made and illustrated in the
reverse form: as impossible as it would be for a ball of thread
thrown against a wooden door to penetrate the door, as im-
possible as it 1s to ignite a wet, sappy stick, as impossible as it
1s to fill an already full water pot, just so completely is Mara
repelled from the bhikkhu in whom mindfulness of body is
developed.

« A final reference belonging to the same kind of teaching
about Mara may be noted from the Mahasunfata Sutta
(M III. 109 ff.). Certain ‘states’ are being described (dhamma
ekantakusaldyatikd). These states, it is said, which are concerned
solely with what is skilled, are ariyan, are supermundane, are
beyond the range of the Evil One: ‘Ime kho te, Ananda, dhammad
ekantakusaldyatikd ariya lokuttard anavakkhani@papimata’ (M
II1. 1135).

The equation of the three terms ariya lokuttara and anavakk-
hantapapimalta is of special interest. Arzya refers to that which
is specifically Buddhist, lokuttara is a common synonym for
Nibbana, that which transcends the three spheres into which -
the universe was divided in Indian cosmology; Nibbana, in this
sense, 1s also a specifically Buddhist conception. Hence, going
beyond the range of the Evil One is regarded as belonging
together with those things which are specifically Buddhist.

3 ANGUTTARA NIKAYA

(1) In this Nikaya, as in the two previous, the name Mara
occurs fairly regularly in conventional descriptive formulas.
The following examples are found.

The connexion between a ‘vision’ of the world, with all its
supernatural and its human creatures, and the experience of
Enlightenment, is attested again, in the words: ‘abbha#i#idsin
athdham . . . sadevake loke samdrake . ..etc. (A 1. 25Q); sc
tmam lokam sadevakam samdarakam . . . etc. ... abhififid sacchi-
katvd pavedety’ (A 111. 30; IV. 56). Such vision, as the Buddha'’s
way of seeing the world, is the most frequent context in which
the formula occurs: ndhan tam brahmana passami sadevake loke
samdrake etc. ... (A IV. 173; V. 48; see also II. g; IIL. 1%1;
IT1. 54 (3 times); I1IL. 57; I11. 148; III. 346; 1V. 83; 1V. 259 and
IV. 304).
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(11) Mdra: Legendary references

The Mara material of a legendary nature is, in this Nikaya,
confined to the somewhat abbreviated version of the Parini-
bbana Sutta (A IV. 308 ff.) which is found here. The legend in
the same form in which it is found in the Digha Nikaya is fol-
lowed here up to the point at which the Buddha, after his state-
ment to Mara that he will pass away in three months’ time,
renounces his right to live to the end of the kappa; at this, a
great earthquake arose, and Ananda, upon his coming and ask-
ing the reason for its occurrence is instructed by the Buddha
in the eight natural and psychic causes for such a phenomenon.
Since the account is found in the Atthaka Nipata it is evident
that these eight reasons for an earthquake, the majority of which
have to do with the marvellous powers of the Tathagata etc.,
are the crux of the matter; what has been related up to this point
leads up to the mention of these eight reasons. There is no
further mention of Mara. This version of the Parinibbana
narrative thus adds nothing to what has already been noted
except that it shows how integral to the story is the detail about
Mara, and his approaching the Buddha on the subject of his
parinibbana; the narrative in this case could equally well have
started from the point when, at the shrine of Capala, the
Buddha cast aside the sum of life, and there arose a great
earthquake; this would have been just as effective 1n introducing
the eight reasons. Nevertheless the legend is recounted from the
beginning, and the Mara details are an indispensable element
of the narrative.

(111) Didactic references to Mara

I. The connexion between Mara and death receives emphasis
in the verse found at the conclusion of sutta 40 of the Tzka
Nipata:

Dhammadhipo ca anudhammacadri
na hiyati saccaparakkamo muny
Pasayha Maram abhibhuwyya antakam
So ca phust jatrtkkhayam padhinava
(A 1. 150).

The last two lines will be seen to be a threefold expression of
the same fact: Mara is conquered =death 1s vanquished =the
round of rebirths is ended. This is one of many such passages
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in the Sutta Pitaka where this connexion is affirmed. Mara is
associated with death, but death is not simply the event which
terminates the individual life; it 1s rather the preliminary to
inevitable further karmic existence. It is this which gives the
death of the unenlightened man its dread aspect, to be subject
to karmic rebirih.

2. This idea occurs again in sutta thirteen of the Catukka-
Nipata. (A II. 15{.) The ‘four right efforts’ (sammadappadhdandni)
are the subject of the discourse (described also in the Digha, II.
120 and the Majjhima II. 11 and elsewhere). As they are des-
cribed here they consist of () avoiding evil states not yet
arisen; (12) overcoming evil states that have arisen; (74¢) develop-
ing good states not yet arisen; and (#v) maintaining those that
have arisen. After this account of the four right efforts, the
sutta closes with a sloka about the overcoming of Mara’s
realm.

‘By right exertion (sammdppadhand) they have conquered
Mara’s realm (Mdaradheyyadhibhuno)
Freed they have passed beyond the fear of birth and
death (jatimaranabhayassa pdragi)
These happy ones have vanquished Mara and his mount
(Maram savahanam)
And from all power of Namuci escaping are in bliss’
(A II. 15).

Once again, Mara’s realm is identified with birth and death,
and here the way of rising out of 1t, (adhibhavati) becoming
superlor toit, is by sammappadhana—one of the steps of the holy
eightfold path, and one whose positive features, as they are
described in the next suttas, included such elements of en-
lightenment as viriya, satt and samadh: (see sutta 14, Catukka-
N.) (A II. 16 {£.).

The occurrence of the name Namuci 1s of interest, since here
it is evidently used as a synonym for Mara, and not for another
demon as in the Digha Nikaya. This suggests that this sutta
represents a stage in the development of the mythology at
which the two figures, Namuci and Mara, had coalesced.

3. A somewhat unusual reference to Mara occurs in sutta 15
of the Catukka-Nipata (A II. 17). Here four types of beings
are listed; they are as follows: chief of those who have person-
ality is Rahu lord of asuras (efadaggam attabhavinam yadidam
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Rahuw asurindo); chief of those who are given to sense-pleasure
(kamabhoginam) 1s Mandhata-raja; chief of these who have lord-
ship (adhipateyyanam) is Mara the Evil One; chief among all
beings in the world of gods and men (sadevake loke samarake sab-
rahmake etc.—the conventional comprehensive cosmic formula),
is the Tathagata, the Arahat, the sammasambuddha. A curious
feature of this list is that lordship of those who are given to
sense-pleasures is ascribed to Mandhata, rather that to Mara.
Mandhata is mentioned in the Jatakas also (1I. 310; 111. 454),
and in the Milindapaiiha (115) and the Therigatha (485). He i1s
said to be king of the world’s four continents, and a mythical
ancestor of the Sakiya people. The fact that Mara is, in this
context, described as chief of those that have lordship (adhip-
ateyyanam) may indicate that he is to be understood as Man-
dhata’s superior; or conversely, that Mandhata, as lord of
sense-pleasure, 1s a subordinate officer to Mara. This likelihood
1s strengthened by the evident progression in importance in
the hierarchy, as they are described in the concluding verses,
where half a line each 1s allowed to the first two, Rahu and Man-
dhata: a line to Mara, and two lines to the Buddha. This idea
of Mara as a ‘chief of the powers’ (ddhipateyyd) is noteworthy, in
view of the similar status ascribed to the Devil in Ephesians 6,
where the archai, exousiai, etc. are implicitly regarded as under
the direction of Ao diabolos.

4. A reference to Mara and ‘his mount’ was noted in sutta 13
of the Catukka-N. Another such reference is found in sutta 16
of the same Nipata. Here it is said that the bhikkhu who ‘sees’
aright (sammaddaso) bears his final body (that is, is no longer
subject to karmic rebirth), ‘since he has conquered Mara and
his mount’ (jetva Maram savahanam) (A 11. 18). The picture is
one of a warrior riding into battle mounted on his elephant,
and is an example of the more concrete kind of imagery in
which the Mara mythology 1s often presented in the Sutta-
pitaka.

5. In sutta 49 of the Catukka-Nipata (A II. 52) it is said
that those who hold perverse views are bond-slaves to Mara.
Examples of such perverse views are mentioned: to see in change
that which i1s permanent; to see happiness in what is ill; to see
the self in what is not the self; and to see the fair in what is foul.
Mara’s interest in the upholding of false views was noticed in
the Majjhima Nikaya (Milapannasa Su). There it was said that
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a false view (tdam niccam, etc.) was the outcome of avijsd, and
Mara was represented as protecting the propagation of such
views and resisting any denial of them. Here it is simply said
that those who hold such views are Mara’s slaves.

6. The idea that womanhood constitutes, for the bhikkhu,
Mara’s snare is fairly common to the Sutta-Pitaka. An instance
of this occurs in sutta 55 of the Paiicaka Nipata. ‘Womanhood
is wholly a snare of Mara’ (A III. 68).

The deadly nature of this ‘snare’ is evident from the verse
(A III. 69), which says that it would be better for a bhikkhu
to parley with a man with a sword in hand, better to dispute
with a fiend, better to sit close to an envenomed snake, than to
talk alone with a woman.

7. Sutta No. 60 of the Sattaka-Nipata concludes with some
verses describing the wrathful man. They who act 1n wrath,
it i1s said, perceive not that their deeds bring Maccu'’s snare.

Bhiunahaccant Rammani attamaramiyani ca
Karontd navabujjanty kodhajato parabhavo
Itayam Rodhariipena maccupdso guhdsayo

(A 1IV. g8).

8. Sutta 63 of the same Nipata, (A IV. 106 ff.) entitled
Nagarani, consists of a lengthy parable, similar to those noted
in the Majjhima, and followed by its exposition., A rajah’s
citadel is described; it possesses the seven requisites of a fortress
and four kinds of supplies necessary for the well-being of 1ts
inhabitants; it is therefore of the kind ‘that cannot be undone
by outside foe or perfidious ally’. The seven requisites, or
varieties of protection, are then described one by one. First
is the pillar (at the centre), which, being unmovable, unshak-
able is the symbol of stability; the second is the moat; the third
is the road encircling the citadel; the fourth is the armoury;
the fifth the body of troops; the sixth the wise gatekeeper,
refusing entrance to the unknown; and the seventh i1s the ram-
part, high and wide, for warding off attackers. The four kinds
of supplies are the various kinds of stores and provisions—
grass, wood and water; corn; vegetables; and miscellaneous
foods.

Similarly it is said the disciple (ariyasdvaka) who possesses
the seven kinds of protection or seven ‘good things’ (sad-
dhammd), and the four kinds of supplies or meditations (jhana)
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may be described as one who cannot be undone by Mara the
Evil One.

The seven saddhamma are then described in greater detail.
They are: first, ike the pillar which renders the fortress un-
shakable, faith (saddha), which consists of belief in the Tath-
agata’s enlightenment. Second is the moat, that is, the disciple’s
consclentiousness (arvyasdavako hirima hott) which protects him
against misconduct and evil ways. Third, like the citadel is the
disciple’s fear of blame (ariyasdvako ottappi hoti). Fourth, like
the citadel’s great armoury of sword and spear is the disciple’s
store of things heard, that is, the Diamma, which he has learnt
and made familiar, pondered over, and penetrated by ‘right-
view’. As the fifth item the disciple has ‘energy’ (viriya) as an
armed force. The sixth defence, the wise gatekeeper of the
citadel, 1s mindfulness (sa#), and the seventh, the rampart for
warding off intruders, is vision (pa#iia).

The four ‘good things’, which like the supplies for the in-
mates of the citadel, bring comfort and well-being to the disciple,
are the four jhanas. In this way it is emphasized that to enjoy
a state of well-being, safe from attack by Mara, the disciple
must be possessed of the seven qualities mentioned, while the
nourishment of the life lived within the protection of these
qualities is afforded by his entering and abiding in the four
jhanas. -

9. The notion of putting oneself beyond the influence of
Mara’s sway is found again in sutta 29 of the Atthaka-Nipata.
(A IV. 225 1.). Those who walk in the way declared by the
Tathagata are said to have cut off all ‘tendencies’ or
‘Inclinations’ (anusaye) which follow in the wake of Mara’s
influence; they will reach the world beyond with all dsavas
destroyed.

Sabbe anusaye chetvd Maradheyyasarinuge
te ve paragatd loke ye patia asavakkhayan b
(A IV. 228).

10. Finally, there is a reference to Mara in a passage
which has already been noticed in another connexion. This is
the sutta describing the battles between the devas and the
asuras (Navaka-Nipata sutta 39. A IV 432 ff.) in which in
turn first the asuras and then the devas are victorious and
retire to their own stronghold, in order to have no further

II15



BUDDHISM AND THE MYTHOLOGY OF EVIL

dealings with their adversaries. The myth is then used as an
illustration of how a bhikkhu should enter into and abide in
the jhanas, as a refuge where he will no longer have any dealings
with Mara. In abiding thus in the jhanas he is said to have
put a darkness about Mara and Mara's vision (bhtkhkhu antam
akdse Maram apadam vadhitvd Madaracakkhum adassanam gato
papimato tinno loke vissatitkan i) (A 1V. 434). The i1dea that
he who meditates in this way, abiding in the jhanas, has
escaped Mara’s range of vision, has already been encountered
in the Majjhima Nikaya.

4 SAMYUTTA NIKAYA

(1) Conventional formulas. The conventional cosmic formulas
in which reference i1s made to Mara are found here in a similar
form to those found in other Nikayas. There is, however, a
variation of this form to be found here which has not been
encountered in previous Nikayas. The usual context for this,
as 1t occurs 1n the Samyutta Nikavya, is a passage in which the
Buddha 1s comparing his lack of insight into the nature of the
world before he was enlightened with what he was able to
discern after that event. Before my enlightenment, he says,
neva tdavaham bhikRkhave sadevake loke samarake sabyahmake
sassamanabrahmamya pajdya sadevamanussaya anuttaram
sammasambodhim abhisambuddho i1 paccaiifidsim. But, after
my enlightenment, athdham bhikRhave sadevake loke samdrake
. . . abmsambuddho 11 paccasiriasim (S II. 170). Other occur-
rences of this form of expression are at S III. 28; 30; IV. 158;
V 204; 423.

It is evident that the insight which sees the world with 1ts
devas, its Mara, its Brahma, its recluses and brahmins, is
supernatural insight. This is already inferred in previous
examples of the conventional formula that have been ex-
amined, in the use of abhi#isid, as the verb form governing the
whole range of items. It is noteworthy in this connexion that
the epithet ‘world-knower’ (loka-vidu), which in the Digha is
applied to the Buddha Maitreya, is in the Samyutta Nikaya
applied to the arahat also (S 1. 62; V. 197; 343; etc.). The special
significance of this point was noted in Chap. 3 (p. 49 f) when the
Mara references as a whole were considered. It is enough at this
stage to notice the clear indication which is given by the form
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of the conventional expression used here that the object of the
supernatural insight is the nature of the world, with its Mara,
its Brahma etc.

(11) Legendary material

The Mara Samyutta. This collection of suttas, together with the
Bhikkhuni suttas which immediately follow them in the Sam-
yutta Nikaya, constitutes the largest single block of material
for the Mara legend in the Pali Canon. The suttas describe
actual approaches of Mara to the Buddha, and to the bhikkhus
and bhikkhunis, but at the same time these stories about Mara
do also convey indirectly a good deal of teaching about Mara
and his ways, and are in that sense didactic also.

In the Mara-Samyutta there are three groups of suttas;
the first two have ten suttas each and the third has five. The
Bhikkhuni-Samyutta is a group of ten. There 1s thus here a
block of thirty-five suttas devoted to the legend of Mara. This
fact in itself testifies to the prominence which the Mara symbol
had in early Buddhism.

While these suttas provide valuable evidence of the quantity
of material which existed about Mara’s attempts to assail the
Buddha and his followers, they do not, however, provide a
complete account of the early Buddhist Mara legend. That is
to say, if these suttas only had survived, certain important
features of the legend would be missing, For the Mara-Samyutta
relates to the period 1immediately after the Sammasambodhi,
and the years of the Buddha's itinerant preaching that fol-
lowed. From the position of the Sattavassani Sutta nearly at
the end of Vagga 111, it seems likely that these suttas deal with
the first six years of preaching (the ‘seven years’, according to
the Pali commentator, being understood as one before and six
after the Bodhi). '

As these suttas have so many common elements, it will be
convenient first to deal with those features which are character-
istic of the collection as a whole, and then to note particular
points of interest which arise within the individual suttas.

The pattern of the suitas. This is virtually the same in every
case; the last two suttas of the third vagga being of a special
nature (Saffavassan:, and Dhitaro). This common pattern
contains the following features:

117



BUDDHISM AND THE MYTHOLOGY OF

A The locality is named.

B The circumstances are described; 1.e. what the Buddha, or
the bhikkhu concerned, was doing.

C The approach of Mara, with some hostile purpose which is

either stated or implied.

D Mara speaks (or acts).

E Suitable rejoinder is made.

F Mara retires, foiled and discomfited.

In order to provide an adequate summary of the contents of
these suttas it 1s necessary to give a somewhat expanded
account of each of the items in this pattern.

A and B may be dealt with jointly: that is, the location and
occasion, and circumstances of the person or persons involved.
The following table shows the variety of places and circum-
stances which the legend covers in these suttas:

L.
Sutta Place
I. 1. Uruvela
I. 2. Uruvela
I. 3. Uruvela
I. 4. Isipatana
I. 5. Isipatana
I. 6. Rijagaha
I. 7. Rajagaha
I. 9. Savatthi
I. 9. Rajagaha
I. 10. Rajagaha
II. 1. Rajagaha

" JI. 2. Savatthi

. Rajagaha
. Ekasala

I1. IT1
Person(s) Circumstances
approached
by Mara

Buddha Meditating alone

Buddha Meditating alone
(night)

Buddha = Meditating alone
(night)

Buddha Addressing bhikkhus

Buddha Addressing bhikkhus

Buddha Meditating alone
(night)

Buddha Preparing for sleep
(towards dawn)

Buddha —

Buddha  Addressing bhikkhus

Buddha Addressing bhikkhus

Buddha Meditating alone
(night)

Buddha Addressing large
gathering

Buddha  Alone

Buddha  Addressing large
gathering
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IV.

Mara ad-
dressed

as:
Antaka
Papima
Antaka
Papimd
Antaka
Mara
Mara
Antaka
AntaRa

Mara



APPENDIX

I. II. I11. IV.
Sutta Place Person(s) Crrcumstances Mara ad-
approached dressed
by Mdra as:
II. 5. Savatthi  Buddha Alone —
II. 6. Sivatthi  Bhikkhus Buddha addressing (Mavra)
bhikkhus (Papima)
II. 7. Vesali . Bhikkhus Buddha addressing (Madra)
‘bhikkhus (Papima)
II. 8. Paiicasala a. Brahman
house-
holders Buddha on alms-round Pdpima
b. Buddha Mara
Papima
II. 9. Savatthi  Bhikkhus Buddha addressing Papima
bhikkhus Papima
I1. 10. Kosala Buddha Meditating alone Papima
ITI. 1. Silavati Bhikkhus Bhikkhus abiding (Mara)
self-resolute, etc. (Papima)
ITI. 2. Silavati Samiddhi Samiddhi abiding (Mara)
self-resolute, etc. (Papima)
ITI. 3. Rajagaha Buddha Godhika dies at his (Mara)
own hand (Papima)
III. 4. Uruvela  Buddha Meditating alone Pamatta-
bandhu
Papima

III. 5. [?aslll. 4] Buddha Meditating alone —

From this analysis of the suttas, several observations may be
made:

I. In most of the suttas it is the Buddha whom Mara ap-
proaches (20 out of 25 cases)

2. More often than not, the Buddha is alone when Mara
approaches him (13 out of 20 cases)

3. These attempts to assail the Buddha are not confined to
any one place, such as Uruvela, for example. This appears to
indicate either, as Windisch suggested, the widespread geo-
graphical extent over which these legends were known and
narrated originally, or else an intention to demonstrate from the
life of the Buddha that Mara may be encountered everywhere.

4. There is a similar variety of occasions on which Mara
makes his approach: when the Buddha 1s alone, or when sur-
rounded by bhikkhus whom he is instructing, or when he is
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addressing a large gathering, when he is on his alms-round, or
when he is preparing for sleep. Similarly in the five cases where
Mara approaches bhikkhus, sometimes it is when they are alone,
sometimes 1t 1s when the Buddha is instructing them. The
times of Mara’s approach also vary: the middle of the night
(I. 2, 3, 6, II. 1), towards dawn (I. %), the early morning
(II. 8) etc. One thus learns from these suttas that Mara may
make his approach at any time of day or night.

5. Column IV shows the various names that are used in
referring to the Evil One, Italics indicate that its name occurs
in the verses. Brackets indicate an indirect allusion in the
third person.

The results of this analysis are as follows. The Evil One is
apostrophized:

as Papima — 7 times
as Antaka — 6 times
as Mara — 4 times

All of these occur in the verses, except three instances of
Papima, which are in the narrative. The verses may possibly
represent more primitive material. There is thus much to be
sald for Windisch’s view that i1t was primarily as Death that
Mara was thought of—Death as the great Ill. The significance
of this point was considered on p. 65.

C. Some hostile purpose always lies behind Mara’s approach,
whether this is actually mentioned in the sutta, or only implied.
Sometimes it is to inspire terror into the Buddha, (I. 2; 3; 6;
I1. 1) or into the bhikkhus, in order to cause confusion (lI. 7;
ITI. 2). Sometimes it is to reproach the Buddha (I. %), or to
correct him (I. 1), or to confuse his hearers (II. 2; 4. 6. g). In
short, Mara’s purpose 1s usually either to interrupt the Buddha’s
or the Bhikkhus’ meditation, or to interfere with the Buddha’'s
preaching. It will also be noted that not infrequently Mara
assumes a disguise: for example; a king-elephant (mahantam
halthirajavannam) 1. 2; a king-snake (mahantam sappard-
javannam) I. 6; divers visible shapes, beautiful and ugly
(uccavacd vannantbhd . . . subhd c’eva asubhd ca) 1. 3; a bullock,
I1. 6; a ploughman, II. 9; and a brahmin, III. 1.

D. Sometimes Mara tries to assail his victim by means of
what might be described as terrible physical phenomena such

! References here are to the vaggas and sutta numbers of the Mara-Samyutta.
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as a landslide (II. 1) or an earthquake (II. #). But more usually
he draws near and addresses him (upasankamitva Bhagavantam
gathaya ajjhabhast is the usual wording.) In what he says Mara
almost always reveals his own lack of knowledge of the true
situation. Thus although the Buddha refers more than once to
his own immunity from Mara’s attacks (mutto-ham Marapdsena

.. L. 4, patto-smr paramam suddhim 1. 1), again and again
Mara appears entirely unable to realize this or to accept it,
until the final sutta (D#iitaro), in which at last he is represented
as recognizing the extreme difficulty of capturing the Buddha:
‘Araham sugato loke na rdagena suvanayo ...’ Certainly he is
not ‘easy to bring’ (su—anaya), by the ordinary means of pas-
sion or lust (raga), and Mara tells his daughters they are wasting
their time; the Arahat will not thus be captured.

E. The rejoinder to Mara is, in these suttas, usually made by
the Buddha, or at his instructions, as in the case of Samiddhi
(IT1. 2). The Buddha is always, without exception, aware of
Mara’s presence and of his intentions. Whatever disguises
Mara may assume, the Buddha recognizes him. In the five
suttas where bhikkhus are the objects of Mara’s attention, it is
again the Buddha who recognizes the Evil One’s presence. The
reply to Mara therefore usually includes some reference to his
unmasking or humiliation. A common form of words used is,
‘nihato tvam asi, antaka’.

F. Almost invariably the sutta ends with the doleful refrain
chanted by Mara, as he retires thwarted; ‘Jandt: mam Bhagava

" Even 1n the case of Sam1ddh1 where this takes the form
]' a'nd'tz mam Samaddht bhikkhu . . .’ this is because Samiddhi
has been instructed by the Buddha (‘N’esa Samiddhs pathavi
udriyatr. Mara eso papima twyham vicakkhukammaya agato . . .’)
It 1s noteworthy that in the one case where Mara approaches
some brahmin householders (II. 8), he is entirely successful,
and there is no suggestion that they have any awareness then
or subsequently, of the presence of the machinations of Mara.
This points to the conclusion which the reader or hearer of these
suttas cannot fail to reach, that Mara is recognized and ousted
only by the one who is Sammdsambuddha, or by those who, by
his insight, have had Mara’s presence revealed to them.

Some specific points within the suttas may now be noted.

I. 1. (Tapo kammaii ca) Emphasis is laid upon the fact that
he who is about to be approached by Mara is the fully
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awakened, the Liberated: pathamabhisambuddho . . . mutto . . .
sadhuw multlo . . . sato, bodhim samajjhagam. Mara’s method is
seen to consist of an attempt to confuse the Buddha by casting
doubts upon his newly won purification, and by trying to
persuade him that it exists only in his own imagination:

asuddho mativiatt suddho
suddhimaggam aparaddho

It 1s also to be noted that Mara appears as the representative
and defender of the traditional ascetic forms of religion (fapo-
kamma).

- I. 2. The phrase bhayam chambhittattam lomahamsam uppddet-
skamo links Mara with the yakkha mythology (in view of the
same phrase, for example, applied to a yakkha, at Ud 5). It
could be that the yakkha mythology has been influenced by the
Mara legend; which is historically prior is a matter of less
importance for the present study than fact that Mara stories
and yakkha stories can share common features.

The various guises in which Mara appears may be either
attractive or repulsive: samsdram digham addhdanam vannam
katvd subhdsubhamn. |

I. 3. The guises of Mara are again mentioned, and again their
variety is emphasized: uccavac@ vannanibhd wpadamsetr subha
c-eva asubha ca.

I. 4, 5. Mara’s words to the Buddha, spoken directly and
without any attempt at dissimulation, are worthy of note:
na me samana mokkhast, The hearer of the sutta would recognize
this as patently untrue; he who is Buddha has escaped already.
It may therefore be inferred that Mara is simply speaking a lie
in an attempt to produce doubts in the mind of his opponent.
The alternative explanation, is that Mara cannot understand
the possibility of anyone finally escaping from his power. The
evidence of the Mara-Samyutta would appear at least to be
that it takes Mara some considerable time to accept this fact,
but nevertheless, finally (as recorded in the Satta-vassani
Sutta), he does appear to acknowledge himself beaten. Here,
however, in suttas 4 and 5, Mara has not yet sunk to that depth
of dejection; he is, if at all, only dimly aware of the Buddha’s
newly won release. Whichever explanation of his words here 1s
adopted, whether it is from malice or from ignorance, Mara’s
voice 1s represented as the voice of untruth.
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I. 7. The gatha spoken by the Buddha is of special interest
in that certain important abstract ‘terms are found in con-
junction with the mythological term ‘Mara’ in a verse which is of
a relatively primitive nature:

Yassa jalint visattika

tanha n’ attht kRuhs#ict netave
sabbiipadhinam parikkhaya buddho
soppaty kin-tav-ettha Mard i,

The infinitive nefave is, according to Geiger, a Vedic form which
is confined to Gatha-language (PLL, p. 224). This would appear
to indicate that the gatha is relatively early. It is therefore of
some Interest to notice that fanid and upadin (as the substrate
of rebirth) are mentioned in the same context as Mara in a
manner which makes it clear that from early times Mara was
conceived to have a special connexion with them.

I. 8. The gatha spoken by Mara here (Nandat: puitehs
puttima etc) is found also in the Deva-suttas (2. 1), and in the
Sutta Nipata (Sn 33). In the former case the words are spoken
by a deva; and in the latter by Mara, where, spoken without
warning, in a conversation between the Buddha and Dhaniya
the rich herdsman, the effect would doubtless be to suggest
that these are the words of the ordinary man; they are spoken
from the ‘common-sense’ point of view. That they represent a
popular sentiment is sufficiently attested by their appearance
in these three different places in the Suttas. To attribute them
to Mara, here and in the Sn, is an indication that it was under-
stood among early Buddhists that the ‘common-sense’ point of
view might very well be Mara-inspired: Mara’s hall-mark is not
necessarily that which is patently evil.

The same kind of understanding is indicated in the next two
suttas also, I. 9 and 10 (Ay%), in which Mara speaks words
which appear to represent the unreflective attitude of the
ordinary person:

Digham ayu manussanam, na nam hile suporiso
careyya Rhivamatto va natthi maccussa adgamo t

(9)
Ndccayants ahorattd, jivitam n’uparujjhats
ayu anuparvyati maccanam, nemi va ratha-kubbaran-ts

(10)
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II. x. The presence of Mara is recognized by the Buddha in
the kind of phenomenon which would be likely to inspire terror
into an ordinary mortal—a crashing down of huge rocks in
the darkness of the night. More important for the present study
1s the fact that if any explanation for such a happening were
offered by the Buddha’s contemporaries it would be that this
was the work of a Yakkha, or some similar creature, since
these were generally regarded as the agents of all uncanny and
frightening occurrences. Where the ordinary man accounted
for such an experience in terms of yakkhas, the Buddha is rep-
resented as discerning the presence of Mara. And whereas the
response of the ordinary man would be one of terror, because
he felt himself in the presence of such terrifying and hostile
yakkhas, the Buddha, by contrast, is entirely unmoved. He
points out to Mara that not even the shaking of the whole
mountain could affect in the slightest one who is perfectly liber-
ated and enlightened.

I1. 2. (Stho). The opposition of Mara to the Buddha is seen
to be stimulated on an occasion when he finds the Buddha
teaching the Dhamma to the people. (See also suttas 4 (Patir-
upam) and 6 (Pattam). His role as the opponent of the Buddha
1s emphasized: he announces himself as a ‘challenging wrestler.’
Once again he is represented as refusing to accept the Buddha’s
supremacy—or unable to believe it.

II. 5. (Manasam). Again Mara appears to believe that he can
bind the Buddha with his ‘snare’—namely, the wavering quality
of the human mind, which he can usually turn to his own profit.

II. 6. (Pattam) Mara’s army (Marasena) 1s here mentioned
the first and only time in the Mara Samyutta. Apart from this
occasion, and that described in the Dhitaro Sutta (III. 5),
where he appears with his three daughters, Mara always ap-
pears in the Mara Samyutta as a single, unaccompanied figure.
There is danger from Mara’s forces throughout the three realms,
Kamaloka, Riipaloka and Ariipaloka (these are understood in
the word sabbatthanesu); only those who have reached the trans-
cendent realm of Nibbana are safe from Mara. This 1dea is
expressed again in the next sutta (II. 7). Here 1t 1s said that a
follower of Buddha, he who possesses mindfulness, passing
beyond the realm of Mara (Maradheyya), shines forth hike the
sun. Probably implied in these words is the 1dea that Mara’s
realm is one of darkness or obscurity.
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II. 8. (Pindam) This sutta contains the noteworthy idea that
even Mara acquires bad karma by his wicked actions, although
he himself believes this is not so. This suggests that Mara is
an office which is held successively by beings who are of ap-
propriate evil karma. As a personal being Mara has no eternal
existence.

II. 10 (Rajjam) Mara appears here in the somewhat unusual
role of the Buddha’s apparent well-wisher. ‘Let the Exalted
One, Lord, exercise governance, let the Blessed One rule with-
out smiting or causing others to smite, without conquering or
causing others to conquer, without sorrowing or causing others
sorrow, and therewithal ruling righteously.” The Buddha had
been contemplating how difficult 1t was for kings to govern
thus. The voice of Mara is immediately recognized by the
Buddha, and hearing such advice from such a quarter he asks
Mara what he has in view in speaking to him thus.

In reply Mara concedes the Buddha's great achievement in
connexion with the four iddhipadas, or paths to miraculous
power: he has developed them, practised them, made a ‘vehicle’
of them, established them, persevered and persisted in them,
and applied them to good effect. Therefore, adds Mara, if the
Buddha wishes he can turn the Himalaya into a mass of gold.
The inference 1s that the Buddha possesses the power to provide
himself with the means to establish himself as a king—and then
rule righteously. Therefore, let him do so!

The Buddha points at once to the fallacy in the argument.
The love of gold is treacherous; no man would ever remain
satisfied for long, however much gold he received; it would be
folly to proceed by such methods. “This let us learn and shape
our lives accordingly (v vidva samaficare). For when a man has
seen whence sorrow arises, how shall he ever pay homage to
sensual desires?’

This rejection of the misuse of the tddhipada for ends which
are only speciously good, and which are in fact illusory, is very
striking. It contrasts with a good deal of contemporary religious
practice on the one hand, and on the other it suggests some
interesting parallels with the way that Satan in the New
Testament 1s thought of as offering men that which is speciously
good. Mara, like Satan, is regarded as operating in highly subtle
ways.

I11. 1. (Sambahula). The bhikkhus, engaged in concentration,
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are approached by Mara in the guise of an old brahman. He
urges them not to abandon too soon the pleasures of life—not to
abandon that which 1s immediately present for the sake of that
which comes in due time, later (mad sanditthikam hitvd kRalikam
anudhavittha). They reply, in apparent agreement, but with an
ingenious reversal of the sense of the words, that they have
indeed abandoned what comes in due time (i.e. in the Buddhist
understanding, the evil consequences of Zankd etc.) for the sake
of what can be enjoyed now (i.e. enlightenment). To this
answer Mara can make no further reply, and retires beaten.
When they recount the incident to the Buddha, he understands
and tells them this was Mara, trying to ‘darken their under-
standing’. It will be noted that although they were unaware
of the presence of Mara, yet by their answer, faithful to Buddhist
doctrine, they successfully overcame him.

II1. 2. (Samiddhi). Mara’'s presence is manifested by a loud
and terrible noise. To non-Buddhists this would have meant
the presence of some hostile yakkha. It will be noted that al-
though Samiddhi was engaged 111 meditation, Mara still made
his presence felt. The bhikkhu is thus not immune from Mara's
attacks, even when meditating, but he is able not to be over-
come by them.

ITI. 3 (Godhika) Mara’s opposition to Godhika’s decease,
as an Arahat, is strongly emphasized; it is also entirely un-
availing, so puny is Mara’s power beside that of the Arahat’s.
The Evil One 1s conceived here in picturesque fashion as ‘a
smokiness, a murkiness’; the ‘dark’ aspect of Mara’'s nature
is again emphasized. Mara’s very limited knowledge is also
demonstrated; he seeks in the four directions of the compass
for what he cannot possibly find—the consciousness (vi#ifiana)
of Godhika. This was beyond Mara’s ability to find because
Godhika, as the Buddha explained to the bhikkhus, had be-
come parimibbuta, that is, he had entered Nibbana, which
transcends spatial conceptions. Godhika is said to have con-
quered Mara’s forces because he had freed himself of craving
and its root, namely, ignorance. It will be noted that the closing
line refers to Mara as a yakkha: tato so dummano yakkho tath’ev’-
antaradhayatha.

IT1. 4. (Sattavassani) The seven years here referred to, during
which Mara has been pursuing the Buddha, are explained by
the Pali commentary as ‘six years before the Enlightenment

126



APPENDIX

and one after.” That 1s to say, during the six years of the
austerities and during one year now of the Buddhahood. All
this time Mara has been waiting for an opportunity to ‘come
down on him’ (otdrdpekkho), and has found none.

Mara reproaches the Buddha for his life of lonely meditation.
The Buddha’s reply emphasizes that since the root of sorrow
has been eradicated from his life he can meditate free from
guilt and with mind free from all sorrow. For he is anasavo,
that 1s, freed from the dsavas, (the ‘influx’ or intoxications of
moha). This contrasts with the epithet here applied to Mara
by the Buddha—pamattabandhu, that is, kin to all those who
are intoxicated (i.e. by moha).

The sutta concludes with the simile of the crab, pulled out
of the water, and with claws broken and smashed, unable to
return; this, declares Mara, is what has happened to him, in his
encounters with the Buddha, all his wiles and stratagems have
been shattered, and he is utterly powerless where the Buddha
is concerned.

There follow the gdthd which appear also in the Padhana
Sutta (Sn 447, 448), in which Mara compares himself with a
crow that circles a stone, thinking i1t was something good to
eat; as that crow pecked at what proved to be a rock, so also
Mara disgusted takes his leave of the Buddha.

Having spoken these verses, Mara is said to sit down near by,
disconsolately scratching at the earth with a stick. The whole
effect 1s cumulative; picturesque similes are piled up, and the
image of a broken, disappointed and dejected Mara is power-
fully conveyed to even the simplest intellect.

I11. 5. (Dhitaro)

As 1t stands this forms an apparent continuation of the
previous sutta, and, like the Sattavassani, it departs from the
usual form of the Mara suttas.

Mara 1s approached by his three daughters, Tanha, Arati and
Raga [szc], upon which he discloses to them the reason for his
dejection: ‘It is not easy to capture the Arahat, the Blessed
One of the earth, by means of passion, for he transcends Mara’s
realm; this is why I am full of sorrow.’

Thereupon Mara’s three daughters approach the Buddha,
and seek to distract him by assuming the shapes of a variety
of women of all ages. When this proves useless they admit
to each other the truth of what Mara had said regarding the
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Buddha. Any other samana or brahman would have been over-
come by now. A further approach to the Buddha is then made,
and Tanhi speaks a verse, identical with that spoken by Mara
at the beginning of the Sattavassani Sutta, asking him why
he meditates thus alone, and whether he has no friends. The
Buddha'’s reply 1s different here from his reply when Mara spoke
these words, and is made appropriate to the circumstances:
‘Now that the host of sweet and pleasant shapes has been re-
pulsed, I'm seated here alone, and meditate upon the good I've
won. . ... He emphasizes his solitariness, and that he has need
of no one’s company.

Arati also then addresses him, and questions whether, although
‘the five floods’ have been crossed it is possible for him to cross
the sixth—whether it is possible for one who is continually
meditating to escape lustful thought (kamasaiinia). Again, the
Buddha's reply shows the futility of the attempt to assail
him ‘whose body is tranquil and whose mind is fully liberated
(passadhakdyo suvimutiacitto), who produces no new volitions
(asankharano) who is contemplative and homeless (satimd
anoko), who knows the Dhamma (a##idya dhammam), and who
meditates free from mental restlessness (avitakkajhdy?), and
had no anger, no memories, no clogging of the mind (ra kuppats
na saratr ve na thino), This reply indicates the earlier, pre-mon-
astic 1deal of the homeless solitary recluse, and suggests that such
a way of life was conceived to be the prime condition for over-
coming all the subtle assaults of the Lord of this world.

When 1t 1s Raga’s turn to speak the case is apparently re-
garded as hopeless and she can only lament that this homeless
man (anoko, repeated) will deny the Death-King (maccurdja) of
many subjects.

The three daughters finally return to Mara, and receive a
suitably abusive tirade upon the foolishness of their attempt.

These last two suttas, coming as they do at the end of a
collection which describes the persistent and subtle efforts
of Mara to assail the Buddha, have the effect of demonstrating
the utter ineffectiveness of Mara wherever the Buddha is
concerned, and thus, of emphasizing the deliverance from Mara
which is ensured for those who follow the Buddha’s way.

The Bhikkhuni Samyutta. This comprises ten suttas of fairly
uniform character, each consisting of (a) a conventional
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introduction; (b) words spoken to the bhikkhuni by Mara; (c) the
recognition of Mara by the bhikkhuni (again, in a set form);
(d) a verse spoken by the bhikkhuni; and (e) a conventional
ending.

(a) The narrative introduction in each case describes the
bhikkhuni’s retirement to some solitary place, at the foot of
a tree (the recognized place for meditation). This immediately
provokes Mara, who approaches with the intention of arousing
fear, wavering of mind, and dread; this is the conventional
form of words throughout the four suttas (brayam chambhitat-
tam lomahamsam wuppdadetu- kamo); and desirous also of making
her desist from being alone, or from meditation (vivekamha
cavetu-kamo;, samadhimha cavetu-kamo).

(b) The method by which Mara seeks to achieve this i1s not,
as in some other cases, by making terrifying sounds, but by
addressing the bhikkhuni concerned with a suggestion, or a
rebuke, or with contempt, or argumentatively. Thus to Alavika:
‘Never shall you find escape while in the world! What profits
then this loneliness?’; to Soma: ‘What sages attain 1s very hard
to win! What may a woman hope to achieve. ... ?’; to Gotami:
‘Why are you sitting alone, so tearful? Is it a man you are seek-
ing?’; to Vijayd he pretends to be a youthful lover; to the
beautiful Uppalavanna. he speaks of the dangers that threaten
her from possible seducers; to Cala, Upacala and Sisupacala he
addresses questions intended to lead them astray, concerning
rebirth and other ‘ensnaring’ subjects; Sela and Vajira he tries
to engage in speculations (d#fth1): ‘Who was it made the human
puppet’s form?’; “Whence does a being (satta) arise, and where
does a being cease and pass away?’

(c) In every case the bhikkhuni’s response is: “Who now is
this, human or non-human, who speaks. . .. ? Surely it is Mara
the Evil One!’ The possibility of the words having been spoken
by a human voice would serve to remind the hearers of the
sutta that a human voice may 1n fact sometimes be the voice
of Mara: Mara’s suggestions may come through the words of
other people. In this way, just as much as by means of terrifying
sights or noises, it is inferred, Mara seeks to frighten the disciple
from the path, or draw him aside with doubts.

(d) The reply made by the bhikkhuni is sometimes ad-
dressed directly to Mara (as in suttas Nos. 1-5, and 10), and
sometimes it takes the form simply of an affirmation of faith
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in the Dhamma, revealed by the Buddha and confirmed in
experience (atlhr missaranam loke paniidya me suphussitam)
(sutta 1), and sometimes includes a rejection of all sense-
pleasures, or, in the case of attempts to involve them in specu-
lations, a rejection of all speculative opinions (Mdraditthigatam
nu te) (sutta 10). The last two suttas, particularly, manifest an
outlook which 1s in principle, and in some of the terminology
used, that of the Abhidhamma literature. The last githa,
spoken by Vajira, 1s in fact quoted in the fifth book of the
Abhidhamma-pitaka, the Kathavatthu, as well as in the Milinda-
pafiha (1. 45) and the Visuddhimagga (ch. xviii).

(e) The suttas end, in every case, with the lament by Mara
that he has been ‘recognized’—which 1s always Mara’s undoing

—(7anatt mam. . .. bhikRhuni), and his consequent sorrowful
departure from the scene (dukkhi dummano tath’ ev’ antar-
adhayit).

Apart from the Madrasamyuita and the Bhikkhunisamyutta
there are in the Samyutta Nikaya three further references to
Mara of a legendary nature.

There is the Mahaparinibbana narrative, here found at
S V. 258 ff.; this does not depart in any significant way from the
account already examined. |

Secondly there is a brief reference in Sutta 10 of the Nana-
titthiya Vagga. (S 1. 65 £.) The Buddha, staying near Rajagaha,
is visited by various devaputtas, who, addressing the Buddha
in turn, speak the praise of various notable teachers who ranked
among the rivals of the Buddha; these praises are summed up in
the words of Akotaka:

‘Distinguished friars, each of a school the leader,
From saintly men these are in sooth not distant.’
(C. A. F. Rhys Davids translation—p. 91).

This statement is refuted by the devaputta named Vetambari,
who declares that none of these ascetics is worthy even of
comparison with the Buddha. At this point Mara speaks,
standing beside Vetambari, making it seem as though the words
were the latter’s (he took his shape, says the commentary,
making the devaputta appear to contradict himself). Mara’s
words praise the austerities of the ascetic-teachers, and con-
clude with the affirmation that these men, bound as they are
for another world, do indeed give good advice to men. To the
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Buddha it is clear who has really spoken these words, and he
addressed the Evil One in a verse. Mara’s praises, he says, are
alwayslike a bait, cast for the purpose of catching and destroying
the prey (d@misam va macchanam vadhaya khitta).

Thirdly, there is the story of the suicide of Vakkali (S III.
123 f.) which appears to be a doublet of the latter part of the
story of Godhika, already encountered in the Marasamyutta.
So far as the Mara legend is concerned it does not appear to
offer any material not found in the story of Godhika.

(111) Didactic refervences

The references to Mara which are of a didactic nature are in
this Nikaya fairly numerous, and in some cases they are of
particular interest, while for the rest they help to confirm what
has already been noted concerning Mara.

In the Nidana Vagga, Mara is described as a fisherman whose
hook, ‘flesh-baited’ (@misagata) 1s swallowed by those fish which
" have ‘an eye to flesh’ (@misacakkhumaccho), and who thus fall
into misfortune or disaster (S II. 226). In the following sutta
Mara is said to be like a hunter who, with corded harpoon,
shoots a tortoise swimming in a forbidden pool, so that the tor-
toise is utterly unable to escape (S II. 22%). The details of this
parable seem to be arranged to fit in with preconceived ideas
about Mara; the forbidden pool, for example, corresponds with
the ‘pastures not his own’, where walking the bhikkhu is said
to be in danger from Mara (D III. 58 for example). Mara's
harpoon, like his hook in the previous sutta, is explained in the
text as meaning gains, favour and flattery (labiasakkarasiloko);
while the cord by which the victim is held fast, unable to escape,
is lustful enjoyment (nandiraga). This idea, that Mara traps
men by those things which are superficially attractive reveals
a conception of Mara which is similar in this respect to that of
Satan, the deceiver.

Mara 1s said to have no access to bhikkhus who sleep on
beds of straw: ‘strenuous are they, and ardent in their energy’
(appamalttd dtapino updsanasmim—S. 11 268), but bhikkhus
who sleep on soft couches are open to Mara’s access, and against
them he will find occasion for profiting (lacchats ot@aram . . .
arammanam). What is emphasized here is not so much the
deceptive nature of Mara, as the seemingly innocuous paths
that may lead men to fall into Mara’s power: one must be
constantly on the alert, and whatever results in relaxation
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of wvigilance and ardour is playing into Mara’s hands.

The reminder that Mara i1s conquered through ardent medi-
tation 1s repeated in sutta 4 of the Bhikkhu-samyutta (S II.
277 f£.). The Buddha, referring to one who is said to be able to
attain the four jidnas at will, says that such a bhikkhu bears
the final body, he has conquered Mara and his mount (dhdret:
antimam deham jetva Maram savahanam—S I1. 278). Precisely
the same words occur in the next sutta, where they are used to
describe Sujata, another bhikkhu of whom it is said that he is
able to enter at will into the highest state of meditation (S II.
279); he too conquers Mara. The same is said in sutta 12 of
two other bhikkhus; (S II. 285) The tendency described as
grasping or clinging (upddiyamdno) is said by the Buddha to
constitute being bound by Mara, whereas he in whom no such
grasping is found is said to be released from Mara (upddiyamdno
kho bhikkhu baddho Madrassa anupadiyamdano mutto pdpimato
S 1IIL. 73). The bhikkhu to whom these words are addressed is
asked if he understands what is meant by this. He replies that if
one clings to that which 1s of bodily form, he is Mara’s bonds-
man (riépam kho bhante upadiyamano baddho Marassa); this
statement 1s then repeated similarly for each of the other four
skandhas (vedanam Rho. . . . safifiam kho. . . . savikhare kho. . . .
vififianam Rho. . . .). In the same manner the activity described
as imagining (ma#i#iamano) is said to constitute bondage to
Mara, and the whole of the previous explanation of upadiymanc
1s repeated with reference to mafifiamano. And similarly again
for the activity described as ‘being enamoured’ (abhinandamano)
(S II1. 74 1.). In all these respects one may be bound by Mara.

In the Radha-Samyutta (III. 188 ff.) there are further long
sections devoted to Mara. These are given in reply to the ques-
tion which Radha asks the Buddha: ‘“They say, Mara! Mara!
How far is there a Mara?’ The question itself raises a point of
interest for it would appear to reflect either (a) a non-Buddhist
popular habit of using the name Mara; or, (b) the extent tc
which the Buddha’s special teaching about Mara had been
disseminated at the time this sutta was composed.

There 1s very little evidence to support the first of these
alternatives; it seems more likely that ‘they say’ refers to the
currency of the term Mara among those most deeply influenced
by the Buddha’s doctrine. The asking of the question suggests
that the conception of Mara, associated with the Buddha, was
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nevertheless, even then, imperfectly understood. The term was
apparently being used without a full appreciation of its signifi-
cance in connection with Buddhist teaching; it needed to be
clarified, and it 1s the purpose of this sutta to do so.

The answer given is that where there is corporeality (ripa)
there is Mara, or that which is of the nature of Mara—literally
that which kills, the destroyer (Madreta), or that which is passing
away or dying (yo miyatt) (Rupe kho Radha satt Maro vd assa
maretd va yo va pana miyati—S I11. 189). With regard to what-
ever 1s corporeal, therefore, Radha is exhorted to regard it as
of the nature of Mara, as perishing, as pain, as a source of pain.

This answer to the question is then repeated four times;
what has been said of riipa is applied successively to feeling
(vedana), perception (sa##id), mental formations (sankhdra)
and consciousness (vififiana). |

Thus each of the five khandhas is to be regarded as of the
nature of Mara; that is to say, all the factors or elements of
sensory existence are regarded as nothing more or less than
Mara, and they who regard existence in this way regard it
rightly, it is said (ye nam evam passanti te sammdapassanti ti—
S III. 189). This way of regarding the khandhas is intended to
arouse disgust, which in turn will bring about dispassion; dis-
passion 1s to bring about release, and release means Nibbana,
the goal of the holy life (S III. 18g). In this way the Buddha
uses Radha’s question about Mara as a means of directing his
attention to Nibbana.

The question about Mara (who he is), with the same answer,
identifying him with the five khandhas, and urging aversion
from them and thus release, is repeated in two further suttas
of the Radha-samyutta, Nos. 11 and 12 (S III. 195). In suttas
23, 24, 35 and 36 1t is said that desire (ckanda) and lust (vdga) for
whatever 1s ““Mara” must be put away (S III. 198 and 200).

The question about Mara occurs again in a slightly different
form in the Salayatana-samyutta (S IV. 38 f.). Here it is
Samiddhi who asks: ‘Madro Marot: vuccats: kittavatd nw Eho
bhante Maro va assa Marapaiiwiatty va 2. (Marapafifiatti, the
‘symptoms of Mara’, the commentary explains as Mara’s realm).
The answer to the question is also slightly different here from
that given before; Mara is explained as being not, in this case,
the five khandhas, but the six faculties (eye, ear, nose, tongue,

body and mind), the six objective elements (ri#pa, sofa etc.),
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the six kinds of consciousness (cakkhuvififiana etc.), and the
six kinds of things cognizable in these various ways (cakkhu-
nnfianavifiniatabbd dhamma etc.). This is yet another of the
schemes by which Buddhism analyses the whole of sensory
existence. But in both answers to the question there is the com-
mon feature, that Mara is equated with the totality of sensory
existence, however analysed. It will be evident that this con-
ception of Mara 1s considerably removed from that of Mara as a
yakkha; the fact that he is conceived in both these ways,
animistic and abstract, constitutes the significance of the Mara
symbol.

A variation of the kind of teaching about Mara that has just
been noted 1s to be found in the Salayatana-samyutta, in the
sutta entitled “The Tortoise’. Here the teaching is in the form
of a parable about a jackal watching a tortoise which has its
five extremities withdrawn into its shell, waiting for one of
them to be thrust forth, so that he can seize it, and thus master
the tortoise. So, it 1s said, Mara waits at the five doors of the
human faculties, unceasingly on the watch for a chance to
seize his victim. “Wherefore, brethren, abide keeping watch
over the doors of the faculties. So long as you abide keeping
watch over the door of the faculties, Mara the Evil One will go
away 1n disgust, not getting an opportunity’ (S IV. 178). The
same 1dea 1s found again, this timein the teaching of Moggallana,
in the sutta entitled Avassuto (S IV. 185, 186). Whoever abides
lustful after objects cognizable by the eye (ear, nose, tongue,
touch and mind) 1s as exposed to Mara’s attack as a roof of dry
thatch i1s vulnerable to fire. But one who abides not lustful after
objects of the senses is as immune to Mara’s attacks as a house
built of clay and plaster 1s immune to fire.

Mara’s bondage 1s the theme of certain other passages.
The ‘Chapter on the Worldly Sensual Elements’ (Lokakamuguna-
vagga, S 1V. g1 ff.) begins with a sutta entitled Mdra-pdsa.
One who delights in objects cognizable by the eye, and welcomes
them, and clings to them, is said to have ‘gone under Mara’s
sway’, ‘Mara’s noose encircles him, bound is he with Mara’s
bond. And conversely, one who does not delight in these things,
is not under Mara’s sway, unwound for him is Mara’s noose,
freed is he from Mara’s bond, (S IV. g1). In another passage
Mara’s subjects are said to be those whom longing for rebirth
destroys, those who simply drift down the stream of becoming,
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that is, who make no effort to be released (S IV. 128). The anal-
ogy of the fisherman occurs again, in the sutta entitled Balisiko
(S IV. 158). Like the baited hook cast by the fisherman are the
six ‘hooks’ on which the unwary are caught and come to des-
truction, namely the five kinds of objects perceived by the senses,
together with objects perceived by the mind (S IV. 159). The
extreme subtlety of Mara’'s bondage 1s described in the Yavaka-
lapi sutta (S IV. 202). It is even more subtle than that bondage
which bound Vepacitti, lord of the asuras, when he was prisoner
of the devas. Whoever holds to a dogma, he is Mara’s bondsman:
matifiamano kho bhikkhave baddho Marassa. Examples of dogma
are then provided; to say, ‘I am’, “This I am’ etc., these are the
kind of dogmas that must be renounced.

In sutta 43 of the Bojjhanga-Samyutta (S V. g99) the way for
crushing Mara’s host is described (Marasenapamaddanam . . .
maggam). This consists of the seven factors of enlightenment
(satta bojshangd). The seven are: mindfulness (sa#z), investigation
of the Dhamma (dhammavicaya), energy (viriya), rapture (pits),
tranquility (passaddhi), concentration (samddhi), and equan-
imity (upekkha).

In suttas 6 and 7 of the Satipatthana-Samyutta are found
respectively the parable of the Falcon (S V. 146 1.), and of the
Monkey (S V. 148 1.). Both of these stories are made to illustrate
the teaching that Mara obtains access to any who roam outside
their proper range (Agocare caratam paravisaye lacchatr Maro
otaram lacchats Maro arammanam). That whichisnot one’s proper
range but Mara’s, is the realm of the five sensual elements
(patica kamaguna). These are then elaborated; they consist of
objects cognizable by the eye (cakkhuwniiifieyyd ripd), sounds
cognizable by the ear (sofavififieyyd sadda), and similarly for
the nose, the tongue, and the touch (ghdnavisisieyya gandha,
7whdviiifieyyd rasd, kayaniifieyya phoithabbd). All this, it is
emphasized, is Mara’s range. The statement is then made in its
reverse form, that those who keep to their own range are not
accessible to Mara (gocare caratam sake petitke visaye na lacchatr
Maro drammanam). The bhikkhu’s proper range is then ex-
plained as the realm of the four Applications of Mindfulness
(cattdro satipatthand). These are set out at length; they are
described also in the Satipatthana-Suttas of the Digha- and
Majjhima-Nikayas (D 22; M 10), where the description of
them 1s both prefaced and followed by the words, ‘The only
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way that leads to the attainment of purity, to the overcoming
of sorrow and lamentation, to the end of pain and grief, to the
entering of the right path, and the realization of Nibbana, are
the four Applications of Mindfulness’ (D 1I. 2zgo; M 1. 55 £.).

5 KHUDDAKA NIKAYA

(@) Dhammapada

The passages in the Dhammapada in which allusion is made
to Mara come within the category of didactic material. There are
fourteen of these, and they are fairly evenly spaced throughout
the book.

The first to be considered is a passage where it said that
certain things predispose a person to being overthrown by Mara:
namely, to live contemplating pleasant things, to have the
senses unrestrained (asamvuta), to be immoderate in eating,
slothful, of low (spiritual) vigour (hinaviriya) (Dh 7). By con-
trast, the next verse speaks of the things which prevent a
person from being overthrown by Mara: to contemplate the
unpleasant aspects of life, to keep the senses well restrained, to
be temperate in eating, to have trustful confidence (saddha),
and to be resolute in (spiritual) vigour (@raddhaviriya) (Dh 8).

It is noteworthy that the order is: moral strength (or weak-
ness); then, depending upon that condition, either victory over
Mara or defeat by Mara. The condition or attitude of the person
concerned 1s the primary element; Mara’'s success or failure
follows as a consequence.

It is also clear from the Dhammapada that the conditions
of human life are such that men in general are likely to be easily
assailable by Mara. This is expressed in the words of verse 34:
just as a fish flung upon dry land twitches and writhes, so
normally does human consciousness (ci#fa). This constant
‘fluttering’ of the mind constitutes a great danger, and its
mention leads here to the exhortation to beware of (i.e. to shun)
the realm of Mara (pariphandatr 'dam cittam, mdradheyyam
pahdtave—Dh 34). (Here, pahdtave is understood as equivalent
to pahdtabba, as Narada Thera points out in the notes to his
translation?). Another approach to this idea is found in verse 37,
where it is said that those who bring the mind under control
are free from the fetter of Mara: ye cittam sa#ifiamessanit

1 The Dhammapada, Wisdom of the East Series (LLondon, 1954).
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mokkhanti marabandhand. Once again the order is to be seen:
the disciple’s effort (or the absence of it); Mara is defeated
(or is the victor).

Mara should be fought by means of the weapon of wisdom;
this is the teaching contained in verse 40, and the ‘wisdom’
there referred to consists of realizing that the body 1s only
as endurable as an earthenware pot, and of having the conscious-
ness guarded like a fortress:

Kumbhipamam kayam tmam viditva
nagarupamam cittam rdam thapetva
yodhetha maram pasificGvudhena
9ttam ca rakkhe antvesano stya.

Mara’s inheritance of the role of Kama, as well as that of
Mrtyu, is well illustrated in verse 46. He who realizes that the
body 1s only as endurable as foam is described as breaking off
the flower-tipped darts of Mara:

pheniipamam kayam imam viditva . . .
chetvana marassa papupphakans
adassanam maccurajassa gacche (cf. Dh 7).

The ‘flower-tipped dart’ is a feature of the mythology of
Kama, as Radhakrishnan points out in the notes to his trans-
lation, where he recalls such examples as puspabana, kusuma-
yudha. He who is impervious to these flower-tipped darts (that
is, the danger that lurks in what is superficially attractive),
evades King Death (Maccurdja). Here, as in the Itivuttaka,
Maccu is clearly an alternative name for Mara, who has already
been mentioned in this verse.

The association of Mara with death and rebirth 1s implied
again in verse 337. The hearer 1s exhorted to dig out the root of
craving, so that Mara may not break him again and again (in
death after death), as the river-flood season after season
destroys the reeds at its bank.

tanhaya mulam Rhanatha ustrattho va biranam
md vo nafamua soto va maro bhawijr punappunam (cf. Dh 48).

In all the other verses which contain references to Mara, the
theme may be said to be the conquering or deluding of Mara.

In verse 57 it is said that Mara never gets on to the trail of
those who are rich by virtue, who live careful lives, and who are
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liberated by right insight (tesam. . . . Mdaro maggam na vindats.
(cf. Dh 8).

In v. 105 1t 1s said that no deva or gandhabba, not ever Mara
together with Brahma can reverse the victory which has been
gained by the man who has conquered self (described in the
previous verse, 104, aitd have jitam).

Maccurdja is mentioned again in v. 170, in a context closely
similar to that already noted in v. 46.

It 1s the dhira who overcome Mara and his hosts (v. 175).
These, the ‘inspired ones’ or the ‘wise’, travel beyond the world
(niyants dhird lokamhda), and have overcome Mara and his army
(vahint), or, in the alternative reading, Mara and his mount
(vahanam).

The deluding or bewildering of Mara is referred to in v. 274,
where it 1s said to be result of a man’s walking in the holy eight-
fold way: etamhs tumhe pagvpajjatha, marass’ etam pamohanam.

The word pamohana (which is here preferred by the PED
and others?! to the reading pamocana) is explained in the Dham-
mapada commentary by va#icana. The idea i1s evidently that of
deluding or even deceiving Mara; by inference this draws at-
tention to an idea which is not uncommon in the Suttas, namely,
Mara’s imited knowledge or range of vision,

The necessity for exercising energy in following the Budd-
hist path is emphasized in v. 276: ‘You yourself must strive.
The Blessed Ones are (only) preachers. Those who enter the
path and practise meditation are released from the bondage of
Midra.” (Radhakrishnan’s translation). This last sentence pro-
vides a clear and succinct summary of the teaching given
throughout this book, on the subject of Mara: patipannd
pamokRhanty ghdyino marabandhand.

Finally, in verse 350, it may be noted, the same idea 1s found
again:

viltakwpasame ca yo rato

asubham bhdvayati sada sato

esa kho vyantikahits

esacchecchatt marvabandhanam (Dh 350).

It i1s a point of some significance that in the previous verse
(349) bandhana is mentioned, but without any allusion to Mara,
and this apparently without any loss of force in the words. The

1 Radhakrishnan, and Narada Thera, in their translations.
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fetter may be understood as that which holds the man whose
craving grows and grows: lanhd pavaddhaty esa Rho dalham
karoty bandhanam (Dh 349). It will be seen from this that the
reference to Mara in v. 350, in connexion with bandhana, might
there also have been omitted, without the sense as a whole
being affected. In other words, what these two verses taken
together illustrate is the way in which the teaching moves be-
tween mythological and abstract metaphysical forms of ex-
pression. In this sense, these two verses are representative of
the Dhammapada as a whole: the Mara references are not of
central importance, and abstract terms are more often used
to convey the ideas which the Mara image conveys. Neverthe-
less the Mara references remain: and it would be difficult to
give an exposition of the Dhammapada without giving an
account of who Mara was.

(b) Uddna

(i) Formulas. One instance of the conventional formula,
with its mention of Mara, 1s found in this short work. This
occurs in the words of the Buddha in sutta 5 of the Pataligamiya
Vagga (Ud 82), and is an example of a kind already noted:
ndhan ta#i Cunda passami sadevake loke samdrake sabrahmake
sassamanabrahmantyd pajaya sadevamanussaya. . . .

(ii) Legendary material. The Mara material under this head-
ing in the Udanam is found in the Mahaparinibbana-Sutta.
Ananda’s possession by Mara is recorded. Mara’s approach to
the Buddha, urging him to enter parinibbana, and the Buddha’s
reply to Mara exactly as in the Digha Nikaya. The reason for
its inclusion here in the Udanam is evidently, as Windisch
notes (op. cit., p. 35), the occurrence of Udanam among the words
which introduce the verse with which the quotation of the
Mahaparinibbana Sutta in this book ends: atha kho bhagava etam
attham viditvd tayam veldyam tmam udanam uddness . . . (Ud 64).

(ii1) Didactic material. 1. The association of Mara with dark-
ness is attested in the words of the Buddha found in sutta 3
of the Bodhi-Vagga:

yada have pdatubhavantt dhammda atapino jhayato bvahmanassa
vidhipayam titthati Marasenam siaryyo’va obhdasayam antalik-
khan £ (Ud 3).
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Mara’s hosts are routed by the ardent, meditating saint, as the
darkness by the sun. If things become plain, or appear clearly
(patubhavanti), when Mara’s hosts are routed, it is evident that
Mara is to be thought of as making things obscure, or
confused.

2. The close connexion of Mara with the round of rebirth is
implied in two suttas of the Udanam. Su. 10 of the Nanda
Vagga concludes with a verse which has as its final lines:

tassa nibbutassa bhikkhuno anupdda punabhavo no hot
abhibhitto Maro vigitasangamo, uwpaccagd sabbabhaviny

tadi ti. (Ud 33).

Thus, he who is nibbuta, he who is free from renewed existence
(punabhava), of him 1t i1s said: Mara i1s beaten (abhibhiito
Maro).

Similarly in sutta 10 of the Maghiya-Vagga, it is said of the
bhikkhu whose mind 1s calmed, and who has cut the cord of
rebirth, that he i1s freed from Mara’s bondage: mulio so Mara-
bandhand (Ud. 46).

3. In sutta 2 of the Meghiya-Vagga it 1s said of him whose
life 1s unguarded (arakkhitena kdyena), and who is given to
false views (micchdaditthigatena), that he is delivered into Mara’s
power (vasam Marassa gacchatr) (Ud 38). Such were the
bhikkhus who are described in this sutta; they were ‘frivolous,
empty-handed, busy-bodies, of harsh speech, loose in talk,
lacking concentration, unsteady, not composed, of flighty mind,
with senses uncontrolled.’® It will be seen from this description
of some typical victims of Mara that the Evil One’s power
manifests itself in human life not necessarily in any marked
degree of viciousness, but at a very ordinary level of careless
behaviour and speech.

4. The contrast with such behaviour is seen in sutta 10 of
the Sonatherassa-Vagga; the bhikkhu in whom mindfulness is
established, 1s said to attain excellence (he wins calm followed
by insight, says the commentary), and thus passes beyond
Mara’s range of vision: adassanam Maccurdjassa gacche {1 (Ud
61). Here 1t will be noted, the name Maccu is used; from the
sense of this and other passages of a similar nature where Mara
is mentioned in the same terms, it is evident that Maccu is
being used as an alternative name for Mara.

! F. L. Woodward, Minor Anthologies of the Pgli Canon Part II. p. 45.
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(¢) ITtivuttaka

(1) Formulas. In two passages in the Itivuttaka the con-
ventional cosmic formula which contains the name Mara
occurs.

In sutta 4 of Vagga III faith is praised ‘which cannot be up-
rooted by anyone in the world: ‘saddha. . . . asamhariya sama-
nena va brahmanena vd devena vad mavena vd brahmund va
kenaci va lokasmim—(1t 77).

In sutta 13 of Vagga IV, whatever exists in the whole world,
it is said, is fully comprehended by the Tathagata: “yam bhikk-
have sadevakassa lokassa samarakassa sabrahmakassa sassaman-
abrahmanryd pajaya sadevamanuss@ya. ... tam tathagatena abhi-
sambuddham’—It 121. It 1s, among other reasons, on account
of this ability fully to comprehend the whole world of beings
that he is called Tathagata (lasma tathagato ¢t vuccati—It 121).
This statement 1s repeated, both in the sutta, and in the verse
which follows; it is because he comprehends the whole world
that he is free from it (sabbalokam abhiitiagya. . . . sabbalokavis-
amyutto).

Once again Mara appears as an element of the world, as it is
supernaturally seen and known by the Enlightened One.

(1) There are no references in the Itivuttaka which belong to
the category of the Mara-legends.

(111) Didactic material. References to Mara which are of a
didactic nature make up most of the list of passages to be con-
sidered in the Itivuttaka (g out of 14). The following doubtful
readings will not be taken into consideration: the occurrence of
the name Mara in the verses in sutta 38 of Vagga II, where
two Burmese Mss. have maram, but three others have manam,
and two others mdjaham; and similarly in the first verse of
sutta 9 of Vagga II. However, in the second of the verses
attached to this sutta there is a clear reference:

Tasma sada jhanarata samahitd

datapino jatikhayantadassino

mdaram sasenam abhibhuyya bhikkhavo
bhavatha jatimaranassa paragd ti (It 40).

Here again Mara is connected with rebirth; those who over-
come him and his hosts transcend birth and death. The verse
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provides a further reminder that the overcoming of Mara is for
those who ‘delight in meditation’ (jhdnaratd), whose mind is
composed (samdahita), and who are ‘ardent’ (d@tapino).

The connexion of Mara with rebirth is emphasized again
in sutta 8 of Vagga IlI, in words identical with those found in
the Samyutta-Nikaya (S II. 2#8); he who has freed himself
from the three asavas (k@md, bhavd and avijja) bears his last
body, having conquered Mara and his mount (dhdreti antimam
deham jetvd maram savahanam—It 50). It is worthy of notice
that it is the threefold list of the Asavas which is found here:
this is probably older than the fourfold form (which includes
ditths also). This suggests that this verse concerning Mara comes
from earlier rather than later material.

Mara and rebirth are found associated again in the following
sutta (vagga III. g). Here the opposite case, of those who are
still in bondage to Mara, is mentioned. They are described also
as those still bound with the fetter of craving (fania):

tanhdayogena samyuttda rattacitta bhavabhave
te yogayutta marassa ayogakkRhemino jand
sattd gacchanty samsaram jatimaranagamino. (It 50).

Thus the two descriptions stand in parallel: fanidyoga and
yogayutta marassa; possibly the second 1s the more comprehen-
sive of the two terms and 1s thought of as embracing the former;
what is of special interest is that a metaphysical and a mytho-
logical expression for the same condition are found side by side
in the one sentence. All who are thus fettered by fanha/Mara,
continue in the round of birth and death.

The next sutta (1II. x0—It 50 £.) deals with the three things,
possessing which, the bhikkhu passes beyond Mara’s realm and
shines forth like the sun. These are: sila, samddh: and pa#ifid.
This trio of terms constitute a well-known summary form of the
holy eightfold path. He who is possessed of the qualities enu-
merated in the eightfold path is thus said to transcend Mara’s
realm (Maradheyya).

The idea that he who has transcended Mara’s realm shines
forth like the sun (ddicco va virocatr) has already been en-
countered in the Marasamyutia (11. 7) with its suggestion that
Mara’s realm is one of darkness or obscurity.

The line dhareti antimam deham, jetvd Maram savahanam,
already noted at III, 1. 8, occurs again at the end of the verse
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found in sutta 13 of Vagga I1I. Here it is applied to him who i1s:
indriyasampanno santo santipade rate (It 53).

The connexion of Mara with rebirth finds expression again
in sutta 20 of Vagga III (It 58). More precisely it is the connex-
ion of Maccuraj@é with rebirth that is implied. Of him who is
apunabbhavaya it 1s also said that amohayi maccurdjam and that
he is maccujaha, he has left death behind.

The use of the name Mara in a passage where it provides a
mythological parallel to the philosophical term Zani4 has al-
ready been noted (It 50). A similar example occurs in sutta
19 of Vagga III, where passion (raga), hate (dosa) and delusion
(moha) are spoken of as characteristics of Mara’s bondage. By
whom the three have not been abandoned, it is said, he 1s Mara’s
bondsman, Mara’s noose encircles him, he is at the mercy of
the Evil One (bandho Marassa patimukkassa marapdaso yathaka-
makaraniyo ca papimato—It 506). These three mild are con-
nected with Mara's bondage in another passage, in connexion
with the asuras (It 92). Renewed existence as an asura 1s one
of four bad destinies (dugg atz, or apdya) which await those
who are ignorant (ajanania) of the three fires: ragaggs, dosagg:,
mohaggr. Of such it is said that they are amuita Marabandhana.

The last of the passages from the Itivuttaka to be mentioned
is one in which the life of the bhikkhu is equated with battling
with Mara. (Tikanipata vagga IV, sutta 3) (It 75). It is said that
when a disciple goes forth from home to homelessness, then
from the devas the cry is heard; Behold a holy disciple is think-
ing about batthing with Mara! (Eso ariyasdavako marena saddhim
sangamaya cetett). Then, when the disciple abides in a state of
absorption, the cry arises from the devas: Eso ariyasdvako
marena saddhim sangamets! Finally, when he has obtained
release by insight he is acclaimed as having conquered in battle.
Although it is not explicitly said that he has conquered Mara,
this 1s obviously implied in the previous words of the devas.
Thus, the life of meditation of the Buddhist ariyasavako, is,
mythologically, a life in which he is fighting and conquering
Mara. (It 75).

(d) Sutta Nipata

(1) Conventional formulas. These occur in three places.
I. In conversation with the brahman farmer Bharadvaja the
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Buddha says: Na kho ’han tam brahmana passami sadevake loke
samdrake sabrahmake sassamanabrahmaniyd pajaya sadeva-
wmanussaya. . . . Sn p. 15.

2. In the Sela Sutta the Buddha’s fame is described; among
other epithets applied to the Buddha here is ‘world-knower’
(lokavidit) (Sn p. 103). Three lines farther on this description is
expanded into the sentence so imam lokam sadevakam samdy-
akam sabrahmaRam. . .. etc....abfifid sacchikatvd@ pavedetr.
The adjective lokavidii together with the conventional formula
describing the range of beings in the world as perceived by the
Buddha emphasizes the special nature of this attribute.

3. In the Dvayatanupassana Sutta occurs a passage in which
the viewpoint held by the whole world (the world of beings
enumerated in the conventional cosmic formulas) is contrasted
with the viewpoint held by the Ar»iyas; what the whole world,
deva, Mara, ascetic and brahman, etc., regard as the truth
is seen by the Ariyas to be false; and vice versa (Sn p. 147).

(1) Legendary material. One of the most notable passages
under this heading in the Pali canon occurs in the Sutta Nipita,
namely the Padhana Sutta. E. Windisch, in his Mara und
Buddha, made this sutta the starting point of his investigation of
the Mara legend, for the reason that here the legend finds its
finest poetical expression (0p. cit., p. 204). He compared the Pali
text of the Sutta with the Sanskrit version found in the Lalit-
avistara, Adhy XVIII. On the basis of this comparison he was
able to draw certain conclusions regarding the possible source
of the highly embellished accounts of the temptation of the
Buddha by Mara immediately before the Enlightenment which
are found in Sanskrit versions of the life of the Buddha. The
Sutta was also translated and discussed by E. J. Thomas in
his Life of the Buddha (Ch VI). It has been subjected to a critical
analysis by N. A. Jayawickrama (Unzversity of Ceylon Review,
Vol. V111, 1950, pp. 185 ff.).

The incident related in the present Pali version of the Sutta,
as it stands does not manifestly form a part of the series of
events on the occasion of the Buddha’s Enlightenment. The
word manifestly is emphasized, in view of the possible implica-
tions of the statement by E. J. Thomas, that ‘the whole story
of the contest with Mara is a mythological development . ..
not found in the Pili Canon....’ (op cit., p. 74). However,
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Thomas certainly concedes that the Padhana Sutta ‘contains
what may be the first suggestion of the legend’ (:d7d., p. 71).

In its present form the Sutta 1s a combination of two or more
poems, as the Pali commentator points out. The major portion
(up to Sn 445) to which both the Mahavastu and the Lalitavis-
tara provide parallel versions, describes an occasion when the
Buddha was striving, deep in meditation, on the bank of the
Nerafijara river (the scene of the Enlightenment).! The Pali
text of the Sn here describes him as ‘Buddha’, but the com-
mentator points out that he was evidently not Buddha at this
time, and in the Mahavastu and Lalitavistara he is called
Bodhisativa at this point. He is then approached by Mara, who
1s here called Namucz. The same appellation is used again at Sn
439; N. A. Jayawickrama points out that the name is a Vedic
form, and indicative of an early tradition.? Mara speaks pitying
words, commenting upon the Bodhisattva’s wasted flesh and poor
colour, and urges him to desist from such striving and instead to
gain merit as one who lives the holy life feeding the sacrificial
fire (428). Mara’s approbation of Brahmanistic ritual, and of
ascetic austerities is attested elsewhere in the Canon.? The
Buddha, in reply, declares that he has not the slightest need
to gain merit, and bids Mara behold in him one with serene
mind, one who is wholly purified (431-435). He then proclaims
his knowledge of Mara’'s forces (436-439). These are: desire
(kama), aversion (aratt), hunger and thirst (Rhuppipdsa), craving
(tanha), sloth and torpor (thinamiddham), fear (abhiri),* doubt
(victkiccha), self-will and cant (makkha thamba), gains, favours,
flattery, ill-gained honours, exciting oneself and despising
others. ‘This, Namuci, is your army; this 1s Kanha’s fighting
force.” The first, second and fourth members of the list
appear in personified form in the Mara-Samyutta as Mara’s
daughters, with Ragia as a synonym for Kama. Jayawick-
rama regards this personification as a ‘later development’ of
the Mara legend. (0p. cif., p. 189). The Buddha’s words con-
tinue: ‘No coward conquers this army; but he who does gains
bliss.’

In the next four verses (440-443) the idea of an approaching
1 Majjhima-Nikaya I. 240 ff. (Mahasaccaka Sutta).

2 In support of this Jayawickrama quotes Neumann, ‘Rede etc.’ p. 469.
3 e.g. Marasamvutta I. 1

¢ Gbhivid is given in Dines Andersen’s text, and is based on Sinhalese and
Siamese Mss. The Burmese Mss. give bhiri.
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conflict 1s prominent, and the passage is laden with terms con-
nected with battle. ‘See,” says the Buddha, ‘I am wearing
muiija grass!” The allusion here is not altogether clear; E. M.
Hare points out that in the case of a brahman the wearing of a
mutija girdle denoted a vow (Woven Cadences, p. 64); E. ]J.
Thomas notes that it is a sign that the warrior intends to
devote himself 1n battle (Life of Buddha, p. 73). In the JRAS
(1930, pp. 107-8 and 8g7-8) the phrase is discussed; F. Otto
Schrader is inclined to connect it with the idea of a vow, while
K. Chattopadhyaya concludes that the meaning ‘I gird up my
loins’ seems more natural. On the basis of his comparison with
Lalitavistara, which, at the point where this line occurs, has
‘Varam myptyuh pra naharo’, Windisch suggests an amended
Pali text, having as the first line of v. 440:

Varam maccu panaharo

He notes that the line as it stands is ‘corrupt in all the Pali
MSS’ (0p. cit., pp. 7 and 30). Although these interpretations vary
in their details the general effect is to give support to the idea
of an impending conflict, and this is consistent with the next
words in the text: ‘I would rather die in battle than live van-
quished!’ (sa7igame me matam seyyo yasice jive parajito—Sn
440). ‘Seeing Mara, ready mounted upon his elephant, and
surrounded by his army (dhajinim), 1 go forth to battle (yud-
dhaya paccuggacchams), nor will he move me from my place
(ma mam thana acavayi.—442). N. A, Jayawickrama notes that
v. 442 has no parallel in the Mahavastu, and suggests that it is
therefore to be regarded as a later addition in the Pali text.
While it is true that the verse is missing from the Sanskrit
versions (from the Lalitavistara as well as from the Mahavastu),
it 1s possible to view this omission in another light, as Windisch
does 1n his comments at this point: ‘Es folgt im Pali der 18 Sloka
—Samanta dhajinim disvdi—der im Sanskrit fehlt, Ist er im
Pali zugesetzt oder im Sanskrit weggelassen? Ich vermuthe
das letztere, denn er wird mehr noch als die vorausgehenden
Verse Kama te pathama send u. s. w. den Anlass dazu gegeben
haben, Buddha’s Kampf mit Mara zu dem grotesken Bilde zu
gestalten, das uns im Lalitavistara entgegentritt. Was im Pad-
hanasutta in vollkommen durchsichtiger Weise nur bildlicher
Ausdruck ist, das erscheint im Lalitavistara wortlich genommen
und zu einer mythischen Schlacht vergrébert.’ (op. cit., p. 29).
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The text continues (443): ‘That army which the world with
all its devas cannot crush, against that I, by means of wisdom
(pafifid), go like a stone against an unbaked earthen bowl.’

This concludes the allusion in the Padhana Sutta to what
appears to be the Buddha’s approaching battle with Mara.
No actual description of the battle 1s given, such as may be
found in the Sanskrit versions, but it is important to bear 1n
mind what N. A. Jayawickrama has pointed out, that the
narrative suttas of the Mahavagga of the Sutta Nipata are
examples of early ballads about the Buddha’s life, and that
there were probably others. ‘A comparison with the later BSk
sources . . . shows that these three suttas (Pabbajia, Padhana
and Nalaka) in Sn deal with only three of the numerous inci-
dents reported in later sources. It is quite probable that some
suttas parallel to those found in Lal. and Mvastu. were lost and
that Sn contains only a partial picture.” (UCR, Vol. VI, 1948,
p. 250).

Thus, there are two possible alternative views by which the
Padhana Su is regarded as testifying to the Buddha’s crucial
battle with Mara. In Jayawickrama’s view the more explicit
references to battle in the present form of the sutta, which have
no parallel at that point in the BSk, e.g. Sn 440, 442, are to
be regarded as later additions, under the influence of the legend
of the battle as it was recounted elsewhere, i.e. in other Pali
suttas, no longer known to us, which contained the episodes
which are now preserved only in the Sanskrit sources. In view
of the prominence of the battle with Mara in the Sanskrit
versions, this 1s one of the episodes with which the lost Pali
suttas may well have dealt.

On the other hand, there is the view of Windisch, that there
is sufficient ‘conflict’ material in the Pali version of the Pa-
dhana to form the basis of a more extended and elaborate story
of a battle with Mara, such as appears in the Sanskrit versions:
Was im Padhanasutta in vollkommen durchsichtiger Weise nur
bildlicher Ausdruck ist, das erscheint im Lalitavistara! wortlich
genommen und zu einer mythischen Schlacht vergrébert!

On either view, the conclusion is justified, that some crucial
conflict with Mara 1s implied here in the Pali canon. This

1 And, it may be added, in the Mahavastu; the existence of a somewhat
corrupt version of the Padhana Sutta within the Mvstu was not evident to
Windisch until he had completed the main body of his work: see Mara und
Buddha, p. 322.
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conclusion is supported by the accounts of a crucial battle with
Mara which are found in later Pali literature (e.g. J. I. 71 {.;
Sn A. 391; DhA 1I. 195 etc.)

After this in the Padhana Sutta there comes a verse (444)
in which the Buddha declares what he will do when the battle
has been won. ‘Having mastered my thought (vasimkaritva
samkappam), and with mindfulness well established, I shall go
about from kingdom to kingdom, training disciples everywhere.’
(vatthd rattham vicarissam savake vinayam puthu.) The portion
of the poem which 1s common to the Pali version and the Lalit-
avistara ends half-way through this verse; instead of the words
in the Pali, rattha raitham etc., the Sanskrit version is rounded
oft with the words: Evam ukte Mdarah papiyan duhkhito durmand
andattamanda vipratisari tatraivantaradhat. ‘This corresponds
closely to the characteristic wording with which the suttas of
the Marasamyutta usually end (L. 1-6; 10; II. 1-10 that is, 17
out of the first twenty suttas have this ending). Points of sim-
llarity, and contrast, between the Padhana Sutta and the Mara
suttas of the Samyutta Nikaya have already been considered in
Ch. 3.1 The Padhana Sutta, like the Lalitavistara, has for its
conclusion this conventional ending found also in the Samyutta:
tato so dumimano yakkho tatth’ ev’ antaradhdyathd €. (449 cd).
But between v. 444, which marks the end of the paralle]l with
the Lalitavistara, and this concluding verse, there are found
four verses which have no parallel in the Sanskrit versions
(445-8). These verses, especially 446-8, are now regarded as
being later than the rest of the poem (Jayawickrama, op. cit.,
P. I09). Sn 446, beginning Satta vassans. ... is found also in
the Marasamyutta, in prose form, where it stands as a heading
to the ‘Seven Year Sutta’. The next two verses in the Padhana,
(Sn 447-8) occur in identical form in the Seven Year Sutta.2

The following conclusions may now be stated:

1. The thought and ideas embodied in the major portion of
the Padhana Sutta are distinctively old; for example, the name
Namuci for Mara; the allusion to Mara as a yakkha (449); the
occurrence of three abstract qualities in the list of Mara’s army
(436 ff.), which later appear as personifications, kama (=Ragi),
aratr, and tanhd.

1 See pp. 47 fI, supra.
3 Mara-Samyutta, III 4.
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2. The Padhana sutta conveys the feeling of a real im-
pending conflict, a feature which 1s 1n distinct contrast to the
general tone of the suttas of the Mara-Samyutta.

3. No actual description of the struggle with Mara is given;
this however, may have had its place in another sutta of the
cycle of ballads of which, it is suggested, the Pabbajj3, the Pa-
dhana and the Nalaka form a part. Or, alternatively the data
contained in the Padhana are sufficient to provide a good
nucleus for the fuller and more elaborate accounts of the Budd-
ha’s struggle with Mara which appear in the Sanskrit sources.

4. The position of the Padhana Sutta, among the suttas at
the head of the Mahavagga of the Sn, and immediately after
the Pabbajja Sutta, together with the mention of the River
Nerafijara (Sn 425) as the scene of the episode, would appear
to indicate that this is to be regarded as happening somewhere
near the time of the Enlightenment. A time before the En-
lightenment 1s assumed in the Sanskrit sources, where the
central figure 1s referred to not as Buddha, but Bodhisattva.

Other material connected with the Mara legend to be found
in the Sn is as follows.

In the Dhaniya Sutta two stanzas occur (Sn 33, 34) which
are found also in the Samyutta Nikaya, in both the Devata-
Samyutta (S I. 2. 2.) and the Mara-Samyutta (S IV. 1. 8). In
the course of a conversation between the Buddha and a rich
herdsman named Dhaniya, suddenly and unannounced Mara’s
voice is heard, expressing the popular opinion regarding the
desirability of sons:

‘Nandatr puttelii puttimad efc. . .. ’
To this the Buddha replies:

‘Socatr puttehs puttvma etc. . . .’

In his critical examination of the Sutta Nipata, N. A. Jayawick-
rama questions whether these stanzas belong to the original
version of the Sn.! The appearance of Mara in this fashion in the
Dhaniya Sutta thus provides no new material regarding the
Mara legend, but it does serve to illustrate a tendency to intro-
duce such references to Mara into popular ballad material of
this kind, probably at a stage subsequent to the first formula-
tion of the ballad.

1 op. cit., p. 88.
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Another reference to the Mara legend may be noted at Sn 835.
The Buddha, speaking to Magandiya, is represented as refer-
ring to the occasion when the daughters of Mara came to tempt
him:

Disvana Tanham Aratim Raga#i ca
nahost chando api methunasmim

The Niddesa comment on this verse makes it clear that the
commentator understands it as a reference to the daughters
of Mara (Nd!. 181.). Since they are clearly spoken of as persons
rather than as abstract items in an allegorical list of the constitu-
ents of Mara’s army (as at Sn 436), and were understood as
such by the time of the composition of the Niddesa, it will be
seen which way the development tended to proceed: towards
personification.

(1) Mara: didactic material. There are eight references to be
considered under this heading: Sn 358, 733, 764, 967, 1095,
1103, 1118 {. and 1146.

Finally, there are four allusions by contemporaries of the
Buddha to his conquest of Mara. He is described as a Mara-
bhibhitmuni (at 545 by Sabhiya; at 571 by Sela) and as Mdra-
senappamaddana (also by Sela at 563); at 561 the Buddha is
represented as applying this epithet to himself.

1. Epithets embodying the idea of the conquest of Mara,
like those supplied to the Buddha, are used also to describe
the arahat. The words abhibhuyya Marasamyogam occur at Sn
733 as a description of those who are sammaddasa vedaguno
samma-d-anifiaya panditd. At Sn 1095 it is said of those who are
‘mindful of perfect knowledge’ (a#ifidya ye sata) that they are
neither in Mara’s power, nor do they wait upon Mara as servants,
that 1s to say, do not do his will (na te Mara-vasanuga, na te
Mavrassa paddhagi).

2. In contrast to these examples are some allusions to Mara's
victims. At Sn 764 those who are overcome by bhavardga, who
simply drift along the stream of existence, are said to be ‘gone
to Mara’s realm’ (Maradheyyanupannd). Sn 967 represents the
Buddha as adwvising Sariputta that when a bhikkhu becomes
he should dispel it by saying: “This belongs to Kanha (Mara)!’
(kanhassa pakkho t1 vinodayeyya.). At Sn 1103 the Buddha,
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in the course of explaining the Dhamma to Bhadravudha, tells
him that Mara has access to people by means of whatever
things in the world they cling to:

yam yam hi lokasmim wpddvyants
ten’ eva Maro anveti jantum.

3. Lastly, three references may be noted in which the name
Maccu is used as a synonym for Mara. At Sn 357 the recently
deceased Kappa is praised by his pupil Vangisa as a true fol-
lower of the Buddha, a man who acted according as he taught,
and who thus cut away the entanglement of Maccu, which is
stretched out strong and is very deceiving (Maccuno jyalam
tatam mayavino dalham);, who saw where craving has its begin-
ning, and thus passed beyond Mara’s realm, which 1s so difficult
to get through (accagavata Kappayano Maccudheyyam suduttaran
£.).

The idea of Maccu as lord of a realm which may be trans-
cended by him who regards the world as void, and who has up-
rooted all false view of self, is found at Sn 1118 {., where the
Buddha is answering a question put to him by the venerable
Mogharaja:

Su#ifiato lokam avekkhassu Moghardja sada sato
attanuditthim dhacca, evam maccutaro svyda.

Of him who does this it may be said that King Maccu sees him
not:

evam lokam avekkhantam maccurdja na passats.

Similarly in Sn 1146 the Buddha declares to Pingiya that he
by faith shall attain release, and shall reach that which 1s be-
yond Maccu’s realm: ‘Evam eva tvam pi pamuiicassu saddham:.
gamissasi tvam Pivigiya maccudheyyaparam.’ The Culla Niddesa
(which has the reading maccudheyyassa param taking pdram
as a noun, rather than as an adverb) explains this as a ref-
erence to ‘amatam nibbanam’. Nibbana is thus the realm which
is ‘beyond’ the realm where Mara reigns.

(e) Thera- and Therigatha

“There is no doubt,” wrote Wilhelm Geiger, of the Thera-
and Therigathad, ‘that these strophes contain much that belongs
to the authentic Buddhist literature of the earliest times.’?
1 PLL, p. 21. |
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He went on to say however, that many verses might have been
the fabrication of collectors or redactors on the basis of frag-
mentary reminiscences. In any case, the collections, as they now
exist, cannot possibly be regarded as the homogeneous work of
a single intellect as R. O. Franke has suggested.

The fact that these verses represent the traditions of a
community enhances their value for the present study: here
most notably, the wvoices of the early disciples are heard,
recounting their experiences, their temptations and their
victories. It i1s this aspect of the Theragatha and Therigatha
which gives significance to the frequency with which Mara 1is
mentioned here, and, by contrast, the very small number of
references to the minor demons of popular belief. The index to
Rhys David’s translation of the Theragatha shows that the refer-
ences to Mara are here roughly equal in number to the references
to Nibbana. This provides a rough estimate of the prominence
of Mara 1n this literature.?

The following analysis of the material will be based on the
verses only, and not on the commentarial passages (included
in the English translation), describing the circumstances in
which the verses were spoken; if these were taken into account
the Mara matenal would be considerably more extensive.

(1} The conventional cosmic formula in which the name of
Mara occurs does not appear here. The references to Mara are
fairly evenly divided between actual encounters with him,
experienced by the speakers of the verses, and allusions to him
in the third person. As even the verses in which Mara is
addressed seldom give much hint of the circumstances of the
encounter, but rather the attitude of the speaker towards the
Evil One, it will be more convenient to consider all the refer-
ences as of one class, since all have a fairly clear didactic
intention.

The verses disclose various ways in which Mara was thought
of.

These range from the picturesque and popular to the wholly
abstract. The former is seen in Mara’s yakkha-like character-
istic of assuming various shapes and producing terrifying
noises; this is attested in the words of Samiddhi addressed to

1 The Index, of course, is based on the verses and the commentarial na.rre_n.ti've.
But as this holds good for both Mira and Nibbana, it does not radically
affect the approximate extent of the two terms, relative to each other.
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the Evil One: ‘. .. make thou whatever shams thou list, thou’lt
harm me not’ (Thag 46). Noise as a characteristic of Mara
occurs again in the words of Ramaneyyaka: ‘Not all the chitter
clatter of your noise, . . . avail to make pulse throb and mind
distraught, for one the aim to which my heart is given’ (Thag
49). The i1dea that Mara 1s responsible for loud and distracting
noises is no doubt related to the disturbing effect which this
particular form of attack might be calculated to have on one
who was engaged in meditation: Mara is plainly regarded as
the opponent of meditation.

More especially however, it is the pleasure of the senses with
which Mara 1s connected. Sense desires are a snare set by the
King of Death (Thag 253). Anuruddha tells of his delicate and
luxurious life at home, where he was attended by song and
dance; this, he says, was ‘abiding in Mara’s precincts’ (Mdrassa
visaya). But now, rapt in meditation, he has left behind all the
objects of the senses that please and charm (Thag 893 ff.).
Similarly, a woman who has adorned herself and is attended by
a company of maid-servants is described as ‘in brave array,
like snare of Mara laid’ (alamkatam suvasanam maccupdasam va
odditam—Thag 300; see also 268 f.; 463). This occurs several
times, and on each occasion the Thera concerned tells how,
analysing the sight of that which was intended to appeal to
him, he realized ‘the misery of it all’, and his heart was set at
liberty (fato me manistkdaro yoniso wdapajjatha). This meretri-
cious quality is regarded not so much as a quality of the person
thus adorned, but rather as something for which Mara is res-
ponsible: “This 1s Mara’s snare!’ is the proper reaction. This is
as true for the Sisters as it is for the Brethren. Sela, for example,
speaks of the joys of sense as ‘spears and javelins that pierce
and rend the mortal frame’; these are not the good things of
life she declares, and bids Mara begone, with his foolish sug-
gestions: ‘On every hand the love of pleasure yields. . . . Know
this, O Evil One, avaunt! Here O Destroyer, thou shalt not pre-
vail!’ (Thig 59). It is noticeable that the last few words are those
which in the Mara-Samyutta are commonly attributed to the
Buddha in his replies to Mara (nzhato tvam ast antaka); in the
same triumphant terms as the Buddha addresses the Evil One,
so also do his disciples. These words are found over and over
again in the Therigatha (59; 142; 188; 195; 203; 235), and are
attributed to a number of different speakers, and may therefore
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be presumed to have had a common currency in the early
community.

The physical body is in one place spoken of as that ‘which
appertains to Mara’, in so far as it is a possible counter-attrac-
tion drawing the disciple away from the life of meditation
(Ahir atthu pare duggandhe, Mdrapakkhe avassute—Thag 279).
Self-indulgence, in the form of lethargy, is said to open the
way for Mara: Katiyana, qovercome by sleepiness, is bidden by
the Buddha not to allow Mara to overcome him thus, but rather
to shake him off (Thag 411 ff.). The mind also is an instrument
which may be used by the Evil One: remaining subservient to
the mind (czfta) men are subject to rebirth, for, unknowing,
they are drawn along in the wake of Mira’s power (aviddasw
Maravasdnavattino bhavabhinandi tava citta sevakd ti—Thag
1145). The Buddha is represented as reminding one of the
Sisters of the deceptiveness of the mind, and of its attraction
towards the realm of Mara (cittena vaficita satt@a Marassa visaye
rata—7Thig 164). It 1s the way of Mara to trap his victims by
unbalancing their minds by means of worldly desire (kama)
(Thig 357). Besides kama, the other roots of evil are also spoken
are said to be Mara’s bonds (Thag 281 f.), and those who have
conquered these evil roots have thrown off Mara’s bonds.
more than intellectual ignorance, it has a moral connotation,
and appears to represent the lack of real insight which accom-
panies and indeed underlies, passionate desire and hatred. This
association of passion and moral myopia is found very fre-
quently in the Therigatha in the verse which has already been
mentioned: ‘On every hand the love of pleasure yields, and the
thick gloom of ignorance is rent;’ (sabbattha vihata nands
tamokkhandho padalito—Thig 59; 142; 188; 1095; 203; 235.)
This is bad news for Mara (evam janahi papimd), it means that
he has been ‘laid low’ (nihato tvam asi antaka).

Similarly it is said to be insight (into the true nature of things)
which means the shattering of Mara’s host (Thag 1095).

The conquest of Mara is equally as prominent a theme in
these verses as the sense of his ubiquity and never-ceasing
activity. In the most general terms the conquest of Mara is
the result of yielding to the Buddha’s religion; thus Abhibhtita
urges his kinsmen, yu#jatha Buddhasdsane dhundatha Maccuno
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senam (Thag 256). It is the Buddha pre-eminently who is the
crusher of Mara’s hosts (Thag 831 11.). The first line of Vangisa’s
verses in praise of the Buddha speaks of his victory over Mara
(Thag 1242). The same victory 1s enjoyed by those who follow
in the Buddha'’s path. In his verses describing the achievements
of the enlightened ones, Moggallana takes as his starting point
the fact that they are able to conquer Mara’s army: ddlemu
Maccuno senam ajjhattam susamdahita (Thag 1146). This claim is
repeated, with variations, in the next three verses. The claim
to be able to conquer Mara is thus made prominent and em-
phatic. In another place the followers of the Buddha are des-
cribed as Maccuhdyino sabbe bhagavato puité (Thag 1236-7).
Sariputta 1s similarly described as Maccuhayina (Thag 1177).
A young bhikkhu is praised as one destined for Nibbana, for he
has defeated Mara and all his host (Thag 1166). The same words
of eulogy are found in a number of places in the Therigatha
applied to the Sisters (Thig #; 10; 65.). The subordination of
Mira to the Arahat finds expression also in the warning which
is sometimes addressed to Mara not to try to assail those who
have transcended his realm: ‘tddisam bhikkhum asajja kanha
dukkham migacchasitt (Thag 25 and 1187-9).

It will be noticed that in some of the examples which have
been given Maccu rather than Mara is spoken of. Apart from
the commentaries, which make it clear that these two names
were regarded as synonymous, the identity of the two 1s attested
in the Theragatha. The clearest instance of this is in v. 252 f.:

patica Ramaguna loke sammoha palayimsu mam
pakkhanno Madravisaye dalhasallasamappito
asakkhim Maccurajassa aham pdasa pamuccitum . . .

There is thus impressive evidence in the Theragdatha and
Therigatha that the idea of Mara the Evil One was familiar to
the members of the early community. Whereas their contempor-
aries 1n anclent India would regard events or phenomena
calculated to inspire fear as due now to one yakkha or pisaca,
now to another, to the Buddhist these were all the manifes-
tations of the Evil One, Mara, at work. He who ruled over the
realm of continued rebirth was regarded as strenuously op-
posed to the departure from his realm of any of his subjects.
But where the Buddha and his followers were concerned, Mara
was powerless. Confident in this knowledge, the Buddhist was
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proof against all the meretricious appeals which Mara might
make.

(f) The [atakas

Of special interest for the present inquiry is a passage in the
Avoghara J. The stanzas spoken by the wise Ayoghara describe
the many dangers which men are likely to encounter in the
course of a lifetime—armies, mad elephants, archers, snake bite,
and so on; from all these dangers men can and sometimes do
escape; included 1n this 1s the danger from yakkhas and pisacas
and petas. But over against all these, from which escape is at
least conceivable, 1s Maccu, death, from whom there i1s no
escape ever. This theme forms the constant refrain of the

VEISES.

Yakkhe prsdace athavapr pete

kupite pu te nigghapanam karonte
na maccuno nijjhapanam Raront
tam me mati hotr: carame dhammam

(— J IV. 495).

The way the inference is drawn 1s particularly noteworthy.
The real impulse to the holy life comes from the awareness of
death’s 1nevitability; other dangers might conceivably be
countered in other ways, but in the face of Maccu’sgrim hostility
there is only one safe response: ‘cardmns dhammam’. Here 1s seen
the essential difference between the yakkhas and Mara. The
yakkhas represent the many forms ot danger, from which escape
may be possible; they belong with that which is fortuitous,
contingent, sporadic; the random ills of life which must either be
endured or avoided or appeased. Maccu represents the one form
of danger that is universal, all prevailing, from which escape
by ordinary means 1s impossible; Maccu cannot be avoided,
or endured, or appeased; Maccu must be met in another fashion
—must be transcended, by the living of the holy life. This
unitary, all embracing, universal aspect of death is also one of
the outstanding features of the Buddhist symbol of Mara, and
constitutes one of the basic contrasts between the Buddhist
Mara-mythology and the popular yakkha-mythology.

It is, however, one of the notable features of the Jatakas that
Mara appears very seldom in these stories. The few references

that are found are as follows:
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(i) Legendary material The Khadirangira J., in its ‘story of the
past’ (Atitavatthi) tells how in past days the wise and good used
to exercise charity and give gifts, even though threatened by
Mara with hell-fire if they did so (J I. 231 ff.). A Pacceka Buddha,
having fasted for seven days, asked for food at a certain mansion.
At this Mara (here described as ‘Lord of the realm of Kama’'—
Kamavacarissara Mara), became excited, saying: ‘If he gets no
food he will perish. I will destroy him; I will stop the Treasurer
from giving.” Mara called into being a pit of red-hot embers,
eighty cubits deep, and took his stand in mid-air. The discovery
of this pit by the inmates of the house caused great alarm. But
the Bodhisatta (1.e. the Treasurer) said: ‘Mara, the Enthraller,
must have been exerting himself today to stop me from alms-
giving. I have yet to learn that I am to be shaken by a hundred
or a thousand Maras.” (Ajja mayham danantarayam katukamo
Vasavatti Maro wyyutto bhavissati: na kho pana janams Mdarasa-
tena Marasahassenapr mayham akampryabhavam—] 1. 232). He
thereupon challenged Mara, whom he saw overhead, to say who
he was. ‘I am Mara,’” was the reply (4sam Maro t1). The Bodhis-
atta forthwith performed a miracle, stepping on the surface of
the fire, and thus succeeded in giving alms to the Pacceka
Buddha. The Atitavatthia section of the Jataka ends with the
information that Mara, defeated and dejected, passed away
back to his own abode (Maro pt parajito domanassam patva
attano vasanatthanam eva gato—] 1. 233).

There are some notable differences between this narrative
and other legendary material already examined. The epithet
here applied to Mara—Kdmdvacarissara—is unusual, although
not out of keeping with other teaching concerning Maira;
so also 1s the appellation Vasavattin, who elsewhere (D I. 219)
appears as the chief of the Paranimmitavasavatti devas.
Further, it is unlike the Mara of the Suttas to disclose his
identity so readily (Akam Maro tt). Again, it is usual for Mara
to retire discomfited and defeated, but in the Samyutta-Nikaya
and the Suttanipita the usual form of wording to describe this
1S tato so dummano yakkho tatth’ ev’ antaradhdyatha, or some
slight variation, such as dukkhi dummano tatth’ ev’ antaradhay:.
In the Jataka, however, a strikingly different form of words is
used: Maro pr parajito etc. . . . Nevertheless the idea conveyed is
the same. Thus the story of Mara found here seems to represent
a different verbal tradition, but basically the same mythology.
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Apart from this story there are two other references to Mara
of a legendary nature. In the Suvannakakkata J. the story of
the crab, the Bodhisatta, the crows and the snake occurs. The
black snake, who bit and poisoned the Bodhisatta, and was
afterwards crushed by the crab and spiked and thrown away
by the Bodhisatta, 1s 1dentified as Mara. (J III. 2g8). In the
Cullasuka J. a brahmin’s failure to give alms as he should
have done 1s explained as the result of temptation by Mara

(J III. 494).

(1) Dzidactic material. Under this heading four references are
found. The Sakunagghi Jataka contains the story of a quail
who left his own proper ground, and was caught by a falcon,
but escaped the falcon by returning to his own proper ground.
As in the Samyutta Nikaya (S V. 146 1.), this story is told to
illustrate the truth than when people leave their own proper
range, Mara finds an opportunity, Mara gets a foothold. By leav-
ing one’s proper range, or venturing on to dangerous foreign
ground, 1s meant, adds the Buddha, the five sense pleasures
(paiicakamagund). These are then explained in detail (cakkhu-
nififieyyd ripd . . . etc.) (J 11. 60).

Similar teaching is found in the Pitimamsa J. If you walk
on your own proper ground, the bhikkhus are told by the
Buddha, Mara will not find an entrance. The ‘proper ground’
is then defined as consisting of the four meditations, the holy
eightfold path, and the nine transcendental conditions: efasmim
ht vo gocare caratam na lacchatr Maro otaram (J 111. 532).

Jataka 536 contains a reference to Mara under the name of
Namuci. A man of insight, it is said, avoids the snare laid by
Namuci (Namucipasavakaram) (J V. 453). In Jataka 514 ref-
erence is made to Mara as the holder of a position in the universe
which, it is implied, is an exalted one, ranking with Sakka and
Brahma (Sakkatta-M aratta-Brahmddim—] V. 53).

Thus in only two of these four references 1s it strictly true to
speak of teaching connected with Mara, for the last two are only
brief incidental references.

Such, legendary and didactic together, are the seven pas-
sages in the five hundred and fifty Jatakas in which any refer-
ence is made to Mara. The reference to yakkhas and rakkhasas
are, on the other hand, considerably more numerous, and it
must be noted that this proportion between the Mara-mythology
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and the yakkha mythology is in marked contrast to what has
been observed elsewhere in the Canon. What Mara-mythology
there is, 1s basically the same kind as in the Suttas, but here it 1s
very little in evidence.

(8) Remaiming books

The descriptive survey of the demonology of the Sutta
Pitaka is now complete, and the ground has been covered, but
for a few isolated references in the books of the Khuddaka
Nikaya which have not so far been mentioned, but can be dealt
with briefly.

There are some allusions to Mara in the Niddesa, but these
arise out of the references in the Sutta Nipata, upon which the
Niddesa is a commentary, and in so far as the Niddesa refer-
ences contribute to our understanding of the subject they have
already been taken into account. They have some minor
value in providing short compendiums on the subject of Mara,
since they consist usually of lists of synonyms for Mara (for
example; Mdro tr yo so Maro Kanho Adhipaty Antagi Namuct
Pamattabandhu—Nd? on Sn 1095), or lists of Mara’s devices
(Mara-pdasa#i ca="balisa#i ca;’ amissati ca: 'visayafi ca: 'nivasa
ca: 'gocarati ca. bandhana# ca—Nd 2 1bid.).

The Buddhavamsa provides in one passage confirmation of
the tradition which spoke of the Buddha’s conquest of Mara as
one of his outstanding attributes:

Marasenam pamadditvd patto sambodhim uttamam
dhammacakkam pavatiest anukampaya paninam (B 54).

These words occur in connexion with Sikkhi, the twentieth
Buddha, and it i1s worthy of note that in the case of other
Buddhas, parallel statements occur at corresponding points
in the narratives; thus, other Buddhas are spoken of as shat-
tering all ignorance (avijjam sabbam padaleivd—B 52), or con-
quering the thirst and fires of passion (ragaggitanhinam vijsitam
—B 56) or destroying all darkness (nithantvina tamam sabbam
—chs. 4, 14, 16, 17, 18.). The opposition which a Buddha has
to overcome 1s thus an essential feature of the Buddha-legend
"as it had developed by the time of the ‘composition’ of the
Buddhavamsa; this antagonism may be expressed in a variety

of ways, among which is the idea of Mara, who is crushed by the
Buddha. ;
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6 VINAYA PITAKA

(i) Conventional formulas.

The cosmic formula, describing ‘this world, with its devas,
its Mara, i1ts Brahma etc.’” occurs a number of times. In most
instances this 1s the usual attribution to the Buddha of the power
to discern the entire world with all its constituent beings:
(‘naham tam passama sadevake loke samarake sabvahmake etc. . ..
—1I. 225; see also Vin 11l 1 {.; III. go; L. 11). In the Mahavagga
the connexion between the condition of Enlightenment and the
supernatural insight which sees the world in this way is empha-
sized. ‘So long as the vision of knowledge of these four Ariyan
truths was not well purified by me, so long was I not thoroughly
awakened to the world with its devas, its Mara etc. ... But
when . . . (this vision of knowledge was well purified), then I
was thoroughly awakened to this world with 1ts devas, its
Mara etc....” (#'eva tavaham sadevake loke samarake (eic.)
anuttaram sammasambodhim abhisambuddho . . . yato ca kho
me bhikkhave vmesu catusu ariyasaccesu . . . suvisuddham ahost
athdham bhikkhave sadevake loke samdrake . .. sammdsambo-
dhim ablusambuddho ti paccaiifidsim.—Vin 1. 11). Only he
who is Awakened, or Enlightened, can fully discern the world
and its constituent beings, including Mara.

(1) Legendary material

In the account of the Buddha’s Enlightenment given in the
Mahavagga it is related how, during the last watch of the
night, he rehearsed the paticca samuppada series, 1in direct and
reverse order, and then, having understood the matter thus,
it is said he uttered the following lines:

Truly when things grow plain to the ardent meditating
brahman,

Routing the host of Mara does he stand, like the sun that
illuminates the sky.

(Yadd have patubhavanti dhamma atapino jhayato
brahmanassa

nidhapayam titthatr Mdarasenam suriyo va obhasayam
antalikkhan t1.—Vin 1. 2).

The Mahavagga contains also a sutta which has already
been encountered ig the Samyutta Nikaya (Marasamyutia, 1. 5:
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Pasa). In this Mara speaks of the ‘snare’” with which he declares
the Buddha is still bound. To 1t 1s here added another gatha,
also from the Samyutta (Marasamvutta ll. 5: Mawnasam), 1n
which Mara now declares that he will bind the Buddha with the
snare of the mind (manas). In both githas Mara’s utterance
ends: ‘Recluse, you will not get free from me!” (na me samana
mokkhasitt). In both of his replies to Mara the Buddha con-
cludes his refutation of Mara with the words, ‘Humbled art
thou, Destroyer!” (nzhato tvam ast Antaka tt). The sutta ends
with the stylized form of ending found in the Mara-samyutta:
atha Rho Mara papima “gandty mam bhagava, jandaty mam sugato,”
tr dukkhi dummano tatth’ ev’ antaradhayiti. (Vin 1. 21).

The duplication of this material, in the Samyutta Nikaya
and the Vinaya, is in itself a further indication of the fairly
commonplace nature of the Mara theme.

Another similar example of repetition is found in the reference
by Ananda to the reason why he had failed to ask the Buddha
to remain alive for a full life-span. ‘But I, honoured sirs,
because my mind was obsessed with Mara, did not ask the Lord

saying, “‘Let the Lord remain for a (tull) hife-span.... """ The
fact that this incident of the ‘possession’ of Ananda by Mara is

part of the very important Mahaparinibbina Sutta would
sufficiently guarantee its prominence in the tradition. From
another point of view it may be said that the fact that such
references to the presence and the activities of Mira are in-
cluded in a sutta of such primary importance is a good indication
of the fairly prominent role accorded to Mara in the orthodox
tradition.

() Didactic material

Under this heading comes one reference of special interest
as 1t 1s one which represents Mara as the head of an assembly
or faction (kaya). This i1s in the Suttavibhanga, where reference
1s made to ‘a certain devata of the assembly of Mara, (a@ifiatara
Madarakayika devata) (Vin III. 69). The commentary declares
that this was ‘not a well-kknown earth-devata, a holder of false
views, on the side of Mara, taking Mara’s part.’ (VA. 400).

One final point which remains to be made with regard to the
Mara theme i1s that it may well underlie a considerable amount
of the material in the Vinaya without specific reference to Mira

L Vin 11, 28q.
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being made. The particular section of the Vinaya of which this
may be true 1s that which is called Parajika (Sutta Vibhanga).
[t 1s the title which suggests this possibility. Commenting on
the word parajika, the editors of Vinaya Texts (SBE Vol. 13)
say: “This may mean specifically defeat in the struggle with Mira
the Evil One; but more probably defeat in the struggle against
cvil generally, defeat in the effort to accomplish the object for
which the Bhikkhu entered the Order, in the effort to reach
the ‘supreme goal’ of Arahatship’.! It 1s scarcely necessary to
differentiate between Mara the Evil One and ‘evil generally’.
Nothing could be more general than the range of function as-
cribed to Mara in the Suttas; nothing more comprehensive than
his 1dentification with the five Aandhas. 1t 1s scarcely necessary
to ask whose, according to the Suttas, is the advantage when
a bhikkhu fails to accomplish the object for which he entered
the Order, or by whom he has been defeated. The whole range
of references to Mara in the Canon leave no doubt on this sub-
ject.

Morcover, from the use of the word parajika (the generally
accepted ctymology of which involves the idea of ‘defeat’—
assumed by Rhys Davids and Oldenberg in their above-
quoted comment) 1t 1s evident that the existence of some kind
of antagonism to the holy life is implied; this may be personal
or impersonal. Now 1t has already been noted that the symbol
of Mara itself covers a whole range of meaning, from the
picturesque notion of the yakkha, to the impersenal conception
of Mara revealed in the Buddha’s words to Radha (S ITI. 188 1.).

There 1s thus probably to be found here, in the use of this
title pdrdajika, a implicit reminder to the bhikkhus for whom
these regulations were made, that they are engaged in a conflict;
there is the sen<c of opposition to be encountercd and therefore
there is the possibility of defeat. That the bhikkhu’s life was
thought of in this way is alrcady clear from the description of
1t 1n these terms in the Itivuttaka (It 75; see supra p. 143).
Whatever may have been the root-meaning of the word pdrdjika?
the fact that Buddhaghosa interprets it as ‘suffering defeat’
appears to support the suggestion made above that there was a
tradition among carly Buddhists of speaking and thinking 1n

1 Op. cit,, p. 3. |
2 On the derivations that bave been suggested, sce E. J. Thomas, History of
Buddhist Thought, p. 16, n. 2.
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terms of a spiritual antagonism to the life of holiness, a tradition
which, earlier or later, had, by Buddhaghosa's time, attached
itself to the word pdrdjika.

7 ABHIDHAMMA-PITAKA

References to demons and to Mara are alike very few in the
Abhidhamma-Pitaka. In the first book, the Dhiammasangant,
among a long list of synonyms for greed there occur the three
terms ‘Mara’s trap, Mara’s fish-hook, Mara’s doman’ (A/drapaso,
Marabalisam, Maravisayo—Dhs 1050, repeated at 1136). The
conventional cosmic formula, concerning this world ‘with 1ts
devas, its Mara, its Brahma etc. . . .”, occurs in the fourth book,
the Puggalapaiiitatti (PTS edn. p. 57). In the fifth book, the
Katha-vatthy, Mara 1s mentioned mn order to give the circum-
stances in which some verses were spoken by the bhikkhuni
Vajira: they were her reply to Mara's false speculations about
Being (safta). (KV 66. See also sutta 10 of the Bhikkhuni-
Samyutta, and the Mahaniddesa on Sn 951). There is mention
also in this book of the ‘devas of the Mara group’, who are said
to convey impurity to an Arahat, with the intention of causing
doubt as to his attainment (II. 1. 3). The cosmic formula, 1n-
cluding Mara, is found here also (KV 457). There are some ref-
erences to aswuras, since these constitute one of the four evil
forms of rebirth that are possible to men, and which are dealt
with in the course of Abhidhamma discussions.

In comparison with the vast compass of the whole Abhi-
dhamma-Pitaka, such references are less than slight, and the
Abhidhamma-pitaka has to be examined, if it is to be examined
at all in this connexion, in respect of 1ts virtual neglect or
omission of the mythological categories of the kind which occur
in such abundance in the Sutta-pitaka.
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encounters with Mara, 58, 99,
101 f., 105 f., 118-28, 144 -0,
160 {.
IEnhghtenment of, 47, 49, 53,
105fs 110,110, 144, 149, 160

160



INDEX

BUDDHA—cont.

entry into Parinibbana, 51, 99,
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Defeat of Mara, 62—35, 67
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Deva Suttas, 123
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contact with popular demono-

logy, 54 {.
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dhammas, 306, 40, 110
Dhammasangant, The, 33, 163
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Dhonburi, 75
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East-West, 29
Eclipses, of sun and moon, 23
Ekasala, 118
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sce also: BUDDHA
Ephesians, g2, 113
ERE, 29, 41
Essentials of Demonology, 28

170

Al —

- v S———. | R e e e L R i -

—_—— = e, J— P

— r—— i s g Wimem iy B




INDEX

European folk-lore, 68 f{.
religious orders, 77 f{.
exousiai, 113

Faculties, the six, 133
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52 f., 58 f., 99, 109, 110, 124,
133, 136, 151, 155

Nwapa Su, 106

Noise, as a characteristic of Mara,
45, 124, 1206, 153

Numinous, the, 88 f.
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