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In Memoriam

We record with deep sorrow the deaths of Professor O. H. de A. Wijesekera, Mr. H. G. A.
van Zeist and Mr. Upali Karunaratne who were associated with the Encyclopaedia of Buddhism
project in different capacities and rendered valuable service for its growth.

Professor O. H. de. A. Wijesekera, a former Professor of Sanskrit and one time Vice-Chancellor of
the Colombo University became Editor-in-Chief of the Encyclopaedia of Buddhism in 1973 as successor
to Professor G. P. Malalasekera, the founder Editor-in-Cheif. In this capacity Professor Wijesekera
worked until 1976 rendering remarkable guidance and leadership to the editorial staff. He died in 1990
at the age of 80 years.

Mr. H. G. A. van Zcist was a Hollander by birth, and was trained and disciplined to be a Roman
Catholic clergyman, but became a convert to Buddhism in the prime of his youth. Coming to Sri Lanka
to leamn Buddhism in depth, he was ordained as a bhikkhu but after several years he reverted to lay life.
Mr. van Zeist was one of the few to join the Encyclopaedia of Buddhism Project almost at its inception
and Served in the capacity of Assistant Editor cum Administrative Officer for over 11 years up to 1968.
He died in 1989 at the age of 80 years.

Mr.Upali Karunaratne, a Pali (Special) Honours graduate from the University of Ceylon, Peradeniya
joined the Encyclopaedia of Buddhism editonal staff in 1960 and served the project till his death in 1979
at the age of 54. A keen student of Buddhism, Mr, Karunaratne has compiled many articles on
Abhidhamma and Vinaya topics, some of them already published and others still to appear in future
fascicles.

Editor-in-Chief



AA.

AAWG.

AbhK.

AbhKbh.

AdhKk.

AbhKvy.

Abhs.

Abhsy.
Abhwt,
ABIA.

ABORIL

A_bew.

AbsPvy.

AdsP.

Akanuma il ..

Aksnuma 2 ..

AKM.

AM,
AMG.
Anagy.

Anesaki,

A0,

ApA,

ArtA.

ABBREVIATIONS

. A;:gultlrl Nikays, |-VI, ed. R. Morris, E.

Hardy, C. A. F. Rhys Davids, PTS. 1885 -
1910.

Angullnrumknyn Atthuknthu, (Manoratha-
purani), 1-V, ed. M. Walleser, H. Kopp, PTS.
1924 -56.

. Abhandlungen der Akademie der Wissenschaf-

ten in Gottingen.

. Abhijdharmakoda (Nagari characters), ed, R.

Sankrityayana Banaras, 1930,

. Abhidharmakodabhasya, ed. Th. Stcherbatsky,

BB. XX, 1930.

. Abhidharmakodakarika, ed. L. de la Vallée

Poussin, Parnis, 1931,

. Abhidharmekodavyakhya, e¢d. U. Wogihara,

Tokyo, 1932-36.

. Abhidhammatthasanguha, ed. T. W. Rhys

Davids, JPTS. 1884, 1-48.

. Abhidharmasamuccaya, ed. P. Pradhan, VBS. 12,

1950.

. Abhidhammavatara, ed. A. P. Buddhadatta,

BM. 1, 1915.

. Annual Bibliography of Indian Archaeology,

Kern Institute.

. Annals of the Bhandarkar Oriental Research

Institute (Poona).

. Abh:snmnynlnmkarnprnjﬁapnrumuu-upndda-

satra (Sanskrit text and Tibetan translation),
ed, Th. Stcherbatsky and E. Obermiller, 88,
XX, 1929,

. Abhisamayalamkaralokaprajfiapara-mitav-

yakhya, ed. U, Wogihara, Tokyo, 1932 - 35,

.. Adhyardhadatikaprajfiaparamita, ed. H.

Leumann, Strassburg, 1912,

Akanuma, C.: lndo-Bukkyo, Koyumeishi-Jiten
(Dictionary of Buddhist Indian Proper
Numes), Nagoya, 1931,

Akanuma, C.: Kam-pa Shibu Agon Gosho roku
(The Comparative Catalogue of Chinese
Agamas and Pali Nikayas), Nagoya, 1929.

. Abhandlungen {Ur dic Kunde des Morgenlan-

des, herau g. von der Deutschen Motgenlan-
dischen Gesellschaft,

. Asia Minor,
.» Annales du Musée Guimet.
.. Anagatavamsa, ed. J. Minayeff, JPTS. 1886, 33

ff.

. Ancsaki, M.: The Four Buddhist ;gamu in

Chinese, 1908,

. Archiv Oricntalni: Journal of the Czechoslovak

Oriental Institute,

. Apndanl,l -11, ed. M. E. Lilley, PTS. 1925-21‘
. Apadunmtlhnkuhl (Vuuddhujln:w,lmm) ed.

C. E. Godakumbura, PTS. 1954,

. Artibus Asiae (Ascona, Switzerland).

Arvs.
AS.

ASCAR,

ASCI.

ASCMem.
ASIAR.
ASIMem.

AsP.
AS W],
A;i

Avk.
AvS,
BASR.
BB

Bbh.

Bep.
BD.

Beal
BEFEO.

Bendall

Bhkav.
BHS.

Bisk.

Bl
BibiB.

BUMEO.

BME]J.
BniPrat.

BOH.
BPrat.

BS.
BSOAS.

. Arthaviniscays, ed. A. Ferrari, Rome, 1944
. Aluvihara Senies (Colombo),
.. Archaeological Survey of Ceylon, Annual

Report

.. Archueological Survey of Ceylon, Inseription

. Archacological Survey of Ceylon, Memoir

. Archaeological Survey of India, Annual Report
. Archaeological Survey of India, Memoir

. Astasshasrikaprajfiapacamita, ed. R. Mitra,

Calcutta, 1888.

.. Report of the Archaeological Survey of Western

India

. Atmntlkuutru,ed H. Hofimann (Bruchsticke

des Alnnnttkuutrn]. KiTurf V, 1939

. Avadsnakalpalata, ed. S. C. Das, B/, 1888-96

. Avadanaésiaka,ed. P. L. Vaidya, BST, 19, 1958,
. Bulletin de ' Académie dey Sciences de Russie

. Bibliotheca Buddhica (Leningrad)

Bodhisattvabhumi, ed. U. Wogihara, Tokyo,
1930-36

.. Bodhicaryavatara, ed. L. de 1a Vallée Poussin,

Calcutta, 1901-14

.. Bodhicaryavatarapafijika, ed, L. de la Valide

Poussin, 1902

. Buddhist Dictionary, by Nyanatiloks (revised

edition), Colombo, 1956

. Beal, S.: The Buddhist Tripitaka, 1876
. Bulletin de 1'Ecole Francaise d'Extréme Orient

(Hanoti)

. Bendall, C.: Catalogue of Buddhist Sansknit

Manuscripts, Cambridge, 188}

.. Bhadrakalpavadana, ed. S. Oldenbourg, 1884
. Buddhist Hybrid Sanskrit, Grammar and Dic-

tionary, ed. F. Edgerton, Yale, 1953.

.. Bhavasamkrantisutra (and commentary, recons-

tructed in Sanskrit from Tibetan transiation),
ed. N. Aiyaswami Sastri Adyar, 1938

. Bibliotheca Indica (Calcutta)
.. Bibliographte Bouddhique (Paris)
. Bulletino dell’ Instituto Indiano per li Medio ed

Estremo Oriente (Rome)

. Puddhadatta’s Manuals, 1-11, ¢d. A. P. Buddhn-

datta, PTS. 1915, 1927

. Bulletin dela Muison Franco-Juponaise (Tokyo)
: Bhlksumpruumnku ed. E. Waldschmidt (Bru-

chsticke des Bhtluumptnumuksn). KiTurf.
111, 1926

.. Bibliotheca Orientalis Hungarica (Budspest)
. Bodhisattvapratimoksasutra, ed. N. Dutt, IHQ.

7, 1931, 259 fT.

.. Buddhistic Studies, ed. B. C. Law, Calcutta, 193]
. Bulletin of the Schoo! of Oriental and African

Studies, London



BSS.

BST.
Buc,

Bup.

Buy.
BuvA.

Cabaton

Catus.

CHJ.
Cll.

CJHSS.

CJSc.
Ckv.

Corder

CpA.

CPD.
Cvidp.

DA.

Difh v,
Dbhg.

Dbhs.

DCBT.

Dhk.

Dhmpr.

Dhp.
DhpA.

Dhpr.

. Bombay Sanskrit Series

.. Buddhist Sunskrit Texts (Darbhanga)
. Buddhacarita, ed. E. H. Johnston, Calcutta,

1935
Buddhaghosuppatti (with translation), ed. J.
Gray, London, 1892

.. Buddhavamsa, ed. R. Mortis, PTS. 1882
. Buddhavumsa Atthakatha (Madhurattha-

vilasini), ed. 1. B. Horner, PTS. 1946

. Cabaton, A.: Catalogue Sommaire des Manus-

crits Sanskrits et Pali, Paris, 1907

. Catuh$ataka (Sanskrit and Tibetan textsrecons-

tructed), ed. V. Bhattacharyya, Calcutta, 1931
The Ceylon Historical Journal
Corpus Inscriptionum Indicarum

The Ceylon Journal of Historical and Social
Studies

.« Ceylon Journal of Science — Section G
: Chlkn;dhituvnqun, ed. J. Minayeff, JPTS.

1885, 5-16

. Cordier, P.: Catalogue du Fonds Tibétain, 11111,

1909-15

. Cariyapitsks, ed. B. C. Law, Lahore, 1924,
. Cariyapitaka Atthakatha (Paramatthadipani),

ed. D. L. Barua, PTS. 1939

.. A Critical Pali Dictionary, Copenhagen
. Cilluvi!uddhiprlknrngl., ed. P. B. Patel, VBS. §,

1949

.. Digha Nikaya, I-1il, ed. T. W. Rhys Davids.and

J. E. Carpenter, PTS, 1890-1911

. Dighanikaya Atthakatha Sumangatavilasini), I -

I, ed. T. W, Rhys Davids, J. E. Carpenter,
W. Stede, PTS. 1886-1932

. Dithivamsa, ed. B. C. Law, PSS. 7, 1928
.. Dafabhumika-sutra (Gatha portion) ed. J.

Rahder and S, Susa, Extract from the Eastern
Buddhist, Vol. V., No. 4, 193]

.. Dadsbhumika-sutra, ed. J. Rahder, Louvain,

1926

. Dictionary of Chinese Buddhist Termsed. W. E.

Socthill and L. Hodous, London, {937

» de Silva, W, A.: Catalogue of Palm-leaf Manus-

cripts, I, MCM. series A. No. 4, 1938

.. de Zoyse, Louis: A Catalogue of Pali, Sinhalese

and Sanskrit Manuscripts in the Temple Lib-
raries of Ceylon, Colombo, 1885

. Dhutukatha (with commentary), ed. E, R.

Gooneratne, PTS. 1892

. Dhl'rmnltlraprldipl, ed. D. Malvania, Patna,

1955
Dhammapada, ed. S. Sumangala P75, 1914

«» Dhammapade Atthakatha, 1-V, ed. H. Smith,

H. C. Norman, L. S. Tailang, PTS. 1906-15

. Dharmspradipika(va), ed. Dharmakérti Sri

Dharmarama (sixth edition), Vidyalankara
Peess, Ceylon, 1951

Xt

Dhs.
DhsA.

Dhscy.

Dukap.

EB.
El

EncyBsm.

ERE.

EW,
EWA,

CM.

GOS,
(st.

Gv.

Gvyu.

Hatthy.

Hetub.

HJAS.
HOS.
Hvp.

.. Dhammasangeni, ed. E, Mdlier, PTS. IEB_S
. Dhlmmulﬁmi Atthakatha (Atthesslini), ed.

E. Mdller, PTS. 1897

. Dharmasamuccaya, ed. Lin Li-Kouang (first

part of Sanskrit text with Tibetan and Chinese
versions), Paris, 1946

.. Dharmasamgraha, ed. F. Max Mdller and H.

Wenzel, Oxford, 1885

. Divyavadana, ed. E. B. Cowell and R, A, Neil

Cambridge, 1886

. Dictionary of Pali Proper Names, I-I1, by

G. P. Malslasckera, London, 1960,

. ‘Dipnlmn,_ed. H. Oldenberg, London, 1879,
. The Dipuumu, ed. B. C. Law, CHJ. VI1I1, Noas.

|-4, Maharagama, Ceylon, 1959.

. Dukapatthana, ed. Mrs. Rhys Davids, PTS.

1906,

.. The Eastern Buddhist,

Epigraphia Indica (Calcutta, Government
Press).

. Encyclopaedia of Buddhism, ed. G, P, Malala-

mkera, Ceylon.

. Encyclopaedia of Religion and Ethics, 1-XI11, ed.

J. Hastings, Edinburg, 1908-26.

. East and West (Rome).
. Encyclopaedia of World Art, 1-VIII, McGraw-

Hill.

. Epigtaphia Zeylanica {Ceylon Government

Press).

: Glnd.iutulrlgith; (reconstructed in Sanskrit

from the Chinesc Kien-ch'ui-fan-tsan) ed.
Statl-Holstein, BB, XV, 1913,

. Gilgit Manuscripts, I-Il1, ed. N, Dutt, Sri-

nagar and Calcutte, 1939-50.

. Gaekwad’s Onental Series (Baroda).

. Guhyasamajatantra, ed. B. Bhattacharyyas,

Baroda, 1931,

. Gandhavamss, ed. J. Minayeff JPTS. 1886,

54-80.

. Gandavyuahasutra, I-1V, ed. D. T. Suruki and

H. Idzumi (second edition), Kyoto, 1549,

. Hatthavanagallaviharavamsa, ed. C. E. Goda-

kumbura, PTS. 1957.

. Hobdgirin, Dictionnaire Encyclopédique du

Bouddhisme, ed, P. Demiéville, Tokyo,
1929-37.

. Hct’ubindu!iki (with sub-commentary), ed.

S. Sanghaviand M. §S. Jinavijayajt, GOS. 11),
1949,

. Harvard Journal of Asiatic Studies,
. Harvard Oriental Senes.

Hastavalaprakerana (reconstructed in Sanskrit
from Chinese and Tibetan transtations) ed.
F. W. Thomas, JRAS. 1918, 267 {T.



IAL.
IBK.

1C.
IHQ.
It.

ItA.

JAOS.

JAs,
JASB.
JBRU.

JBORS.
JBRAS.

JBRS.

JBTS.
JCBRAS.

JDLC.

JGIS.
JIHA.

Jinac.

Jinak.
Jinal

Jm.

JOR.
JPTS.
JRAS.

JSS.
Keith,

Khp.
KhpA.

Khs,

KAT.

Kipm.

. Indlzn Antiquiry (Bombay).

Indian Art and Letters (London),

Indogaku Bukkydgaku Keakyu (University of
Tokyo, Journal of Indian and Buddhist
Studies).

Indian Culture (Calcutta),

. The Indizn Historical Quarterly.
. ltivuttaks ed. E, Windisch, PTS. 1889.

.. Ttivuttaka Atthakaths (Paramatthadipani, I-I1,

ed. M. M. Bose, PTS, 1934-36.

.. Jatakn (with commentary), I-VIL, ed. V. Faus-

L 1)

e

bsll, PTS. 1962.
Journal of the American Qnental Society,
Joumal Asiatique.
Journal of the Asiatic Society of Bengal.
Journal of the Benares Hindu Ugiversity.

. Journal of the Bihar and Orisan Research Society

Journal of the Bombay Branch of the Royal
Asiatic Soctety.
Journal of the Burma Research Society.

.. Journal of the Buddhist Text Society.

LY

(]

. Journal of the Ceylon Branch of the Royal

Asiatic Society,

Journal of the Department of Letters, Univer-
sity of Calcutta

. Journal of the Grester India Society.

Journal of Indian History.,

.. Jinacarita, ed. W. H. D. Rouse, JPTS. 1904-

3, 1-165.

.. Jinakalamali ed. A. P. Buddhadats, PTS. 1962,

, Jinalamkara (with translation), ed. J. Gray,

London, 1894,

. Jutakamala, ed. H, Kern, HOS. |, Boston,

1891,

.. Journal of Oriental Research.
. Journal of the Pali Text Society.
. Journal of the Royal Asiatic Society of Great

Britain and Ireland.

.. Journal of the Siam Society.
. Keith, A. B.: Catalogue of Sanskrit Manuscripts

ip the Bodleian Library, Oxford, 1905.

, Khuddakapatha ed. H. Smith PTS. 1915.
. Xhuddhakapatha Atthakatha (Paramattha-

jotika 1), ed. Ho. Smith, PTS. 1915.

.. Khuddasikkha, ed. E, Maoller, JPTS, 1883,

L]

r

BB-121.
Khotanese Texts, I-1I, ed. H. W, Bailey, Cam-
bridge, 1946-54.

Kalpanamanditika, ed. H. Laders (Bruch-
ticke der Kllpl.nim:.gqititi), KiTurf. 11,
1926

KITurf,

Kéyp.
Ktr,

Kvbh.

Kvit.
Kwvy,

KvuA.

MA,

MBT.

MCM.
Mdhv;

Mdhwvt.

Mbhbv.
Mhm.

.. Kleinere Sanskrit-Texte (Kdnigliche

Preussische Turfan-Bxpeditionen).

Karunapundarike, ed. S. C. Dasand 8. C. Sastri,
Calcutta, 1898.

Kasyapaparivarta, ed, H. Stacl-Holstein, 1926.

. Karutalaratna (roconstructed in Sarukrit from

the Chinese transiation), ed. N, Aiysswami
Sastri, Adyar, 1938

. (Karmavibhanga): Mlhiklrmn-vibhlﬁ;l (La

grande Classification des Actes) et Karma-
vibhiang opadeda (Discussion surle Mahakarma-
vibharga), ed. S. Lévi, Paris, 1932,

. Kankhavitarani, ed. Dorothy Maskell, PTS.

1956

. Kathavatthu, I-11, ed. A. C. Taylor, PTS,

1894-95,

. Kathavatthuppaksrana, Atthakatha, ed.

J. Minayef!, JPTS, 1889, 1-222.

. (Avalokitedvaraguna) Karanda-vyuha, ed.

S. Samasrami, Calcutts, 1873,

. Lalitavistea, ed. P. L. Vaidya, BST, [, 1958.
. Lankavatarasutra, ed. B. Nanjio, Kyoto, 192).

.. Ligeti Louis: Catalogue du. Kanjur Mongol, 1,

BOH, 1, 194244,

. Loksvaradataks, ed. Suzanne Kirp:lél JAS.

1919, 5. 11, X1V, 357-465.

.. Majjhima Nikaya, I-1V, ed. V. Trenckner, R

Chalmers, Mrs. Rhvs Davids, PTS, 1888 -
1925. _

Majjhimaniksya A.t!hnhthi (Papaficasudani),
I-V,ed. J.H. Woods, D. Kosambi, 1. B. Horner
PTS. 1922-38.

. Minor Buddhist Texts, ed. G. Tucci, SOR. 1X

Part I, 1956.

.  Memoir of the Colombo Museum.
. Midhylmnklvrtti. ed. L. de la Valiée Poussin,

e

BB, [V, 1902-13.

Madhyamakavatara, ed. L. de la Vallée Pousin,
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EARTH

EARTH. In Buddhist literature there are frequent
references to the carth (pathari, pathavi-dhitu. puthiel
and mahi). The term pathati s often used also to denote
one of the five basic elements (dhatu) which constitute
matter, which aspect would be adequately discussed in
articles on DHATU, ELEMENTS and MAHABHUTA.

There arc numerous references in the texts to the
location or situation of this great carth. According to
them the earth s based or stands on water, the water
in the air and the air in space (D. I1. pp. 108-9). There is
no reference to the shape of the earth, whether it is flat
or round, but there arc references indicating that the
carth on which we live is not the only earth that exists
and that many of them do exist in space. (See LOK HA-
DHATU).

According to Buddhist cosmology {(q.v.). 3 mouatain
by name Sineru stands in the centre of our earth. 1t is
sub-merged in the sea 10 a depth of eighty-four thousand
leagues (yojana) and rises above the surface to the same
height. Mount Sineru 1s surrounded by seven mountain
ranges - Yugandhara. Isadhara. Karavika. Sudassana.
Nemindhara, Vinataka and Assakapna. Tavatimsa hea-
ven is situated on the top of mount Sineru while the
realm of Asuras {(asurabhavana) is at its bottom (DFP.N.
Vol. I1. p. 1136). All the hells are supposed to be under

the surface of the earth. Spence Hardy in his Munuv. of

Buddhism (p. 16) mentions a tradition which says that
Avici{q.v.). the most dreadful of all hells. is seven hundred
miles directly under the Bodhi tree at Gava. According
to several commentanal works (cg Dhammapuda Attha-
katha, Vol. I. pp. 127. 147: HI1. p. 181) Avici hell is
situated in the womb of the earth. below all other hells.

The earth also plays a verv important role as witness
in support of the bodhisatta on the occasion of his
attainment of Buddhahood Mara. the evil one was
making his last attempt to dissuade the bodhisatta from
attaining Buddhahood. With frightening weapons.
Mara's forces started the assault on the bodhisatta who
was serenely seated at the foot of the tree of wisdom.
but by the power of virtues practised by the latter during
an incalculable period of time in the past, all those
weapons became garlands of fragrant flowers and fell
at the feet of the bodhisatta. At last when all his attempts
were of no avail, Mara came (o the bodhisatta and said:
“Prince Siddhattha, the seat on which you arc seated 1s
mine and not yours. Please go away from it.” At this the
bodhisatta said: "How can the seat used by the bodhi-
satla to attain Enlightenment be yours, what evidence
have you got to support your claim.” All the forces of
Mara roared: “We are evidence for it.” Then Mara
asked Buddha: “*Now, what evidence have you got (o
support your claim for it At this the bodhisatta
stroked the earth with the tips of his fingers, and the
earth responded by trembling and roaring The forces of

EARTH GODDESS

gl

Mara, in mortal fear. took to their heels, dropping all
their weapons. Girimekhala, Maras’ elephant on whose
back Mara was seated. shook his back to drop Mara
from its back and knelt down before the bodhisatta in
obeiscence (sec also BHUMISPARS'A MUDRA.
EARTH GODDESS).

Apart from the above references. the earth is men-
tioned many a time in Buddhist texts in similies when
virtues such as patience (khanti a.v.) and equanimity
(upekkha q.v) are discussed. In the Mujjhima mkaya
(M_1, p. 127) the Buddha says that however much 2 man
may exert himself trying to dig up and empty the earth
away, he would not be able to do so because of the
vastness and the great depth of the earth. Even so
should be the good disciple of the Buddha. remain
unmoved and undisturbed when confronted with slander
and abuse of evil people. In the Anguttara nikaya (A. 1V.
pp. 374-5) a noble disciple of the Buddha tells the latter
that he could remain calm, without being disturbed.
with thoughts of love and compassion to all, like the
great carth that remains calm and serene. without being
elated or angered when all sorts of clean. desirable
things are caste on it or when all types of putrid and
dirty rubbish are thrown on it. In the Mujjhimu nikaya
(M. 1. p. 423) the Buddha advises young Rahula to
develop his mind in such a way that it does not become
disturbed in any situation and thereby maintain com-
plete equilibrium. like the earth. In the Jataka (1. p. 24)
it is seen how the Buddha Dipaikara advises Sumedha
Pandita to develop the perfection of equanimity (upek-
khid) which enables one to remain unmoved and undis-
turbed under all circumstances like the earth that
remains calm and serene when good things as well as
bad things are dumped upon it {see also EARTH-

QUAKE)
W. ;. Weeraratine

EARTH GODDESS. The cult of the Earth Goddess
prevailed in the world from time immemonal and has
been reckoned in popular Buddhism, too, with sporadic
references in Buddhist texts from early times.

Earth Goddess has a prominent role to play as the
divine mother or Mother Goddess in early religious
practices of mankind. During the pre-historic times
the Great Mother Earth was portrayed in ex-vofo
tablets and clay and stone carvings Her primary charac-
teristic is her capacity to reproduce. Hence the fertility
and fecundity symbols were always associated with her
images, unless these very symbols represented her. in
early iconographic representations the Earth Goddess
is portraryed with a belly showing thereby her eternal

pregnancy.
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In certam pre-Buddiust myths cspeaaally those of
Rgvedic ongin the Farth Goddess s impregnatad by
the shy gud pur-eviellence. Indra, for her to produce the
green growth m abundance This is in fact an allegory of
the ratns falling on carth from the skis 0 produce in
hounty for the children on earth.

Among clay. stucco and stone carvings discovered
from ancient pre-Buddhistic sites in India and 8.1
Lanka replicas of the Great Divine Mother, the Earta
Goddess, are also found Some belicve that these finds
belong 10 a pre-Buddhist era, but had survived even
after the Buddhist Period.

In the later Buddhist tradition the personified and
deified concept of the carth i.e Earth Goddess. is referred
(0 as either mahi or pathawy with an added appellation
honta, signdying the feminmne nature (Pupoaliya-cd.
K Gnanavimala, Colombo. 1965. p 187: Stupuwirumsa.
hnalankara Press. 1933, p 9. Duhamsurana. ed.
Dhammanada Thera. 1927, p 265).

It is but natural for Buddhists to give prominence
1o an age-old tradition by recognising the carth as a
hyperphysical being In the Indian mulleu carth has
alrcady been elevatod to the state of a divinity several
centunics before the nse of Buddhism. Both in the
Vedic as well as in the epi tradition, ‘Prihivi {feminine)
has olten been combined with the Divine Father, the
sky(Dyauspitis  Rr. [. 89 4) Thus the dual compound
(devatadvandul dyaviprithit:. The umversal or primordial
parent, 8 invoked as Prthivi-maté (mother carth).
Ths concept of deifying the earth and sky s universal
and couid be traced back to the behiefs and practices
among several pre-historic civilisations. In many of
the ancient cultures carth was also the bountiful mother.
Her seismxc behaviour too must have been counted as
divine nature resulting in the investiture of divinity on
earth. The procreative energy too has been reckoned.
to call her the womb (garbha or yon:) to be impregnated
by the Divine Farther Sky. in the form of rain In the
carly Indian tradition this aspect has been emphasised
by portraying her in art as the Great Mother, Adii-
Uttanupad. with the gemtal parts more prominently
shown Sculptures portraying this aspect of the goddess
18 (ound (requently n the Indian repertoire The
lotus too 1 a symbol of earth in this particular instance.
It could be presumed that the later “Sn and Gajalaksmi
motfs. depicting a goddess (in both Buddhist and
Hindu art) too could be a derivative of the same concep!

With the spread and growth of Buddhism as a populat
rehigion & began to assimilate and accomodate such
belicfs that are decp-rooted among the common poeple.
It 8 n ths hght that onc has to evaluate the presence
of the Earth Goddess in Buddhist beliefs and culits of a
later date

2

EARTH GODDESS

The Earth Goddess has scemingly played no less
significant a rok in the career of the Buddha. according
1o the Pal tradition as well She s said 1o have helped
the bodhisatta at a time of dire duliculty when all the
gods and angels fled {rom the Buddha’s presence on
the advance of the Evil Onc (Mara) and his army
According to these legends. when the bodhisatta was
about to attain Supremc Enlightenment (Sambodhi),
Mara. the Evil Jne, who saw him in deep meditation
under the Bodhi-tree, approached hum with the view to
distract him When Mara’s attempts failed, he put
forward his claim to the very seat Vayrasans on which
the Buddha sat. He called upon his myrmudons (mdira-
send) to bear witness and challenged the Buddha to
show cause as to why he should not retumn the seat to
Mara (This is reminiscent of the Biblical reference to
Satan’s having authority to rule the entire world).
At this point it s said that the Buddha reminded Mara of
the ten perfections (Pdrami) he had cultivatod on numer-
ous previous births, and called upon the Earth 10 bear
testimony to it by pointing to the Earth with his right
hand (J1p71 M

Laterelaborators of the same legend record that the
Earth iatself tremored scven times and Mara with his
battalions fled away. E. J. Thomas puts this narrative
which is found only in later Buddhist literature as follows:
“That the elaborators of the Mara story were recording a
subjective experience under the form of an objective
reality.” (E. J. Thomas. The Life of the Buddha. Kegan
Paul. 1931. p. 2300

[t is noteworthy that in the earliest stratum of Buddhist
Interature the reference to Mara's chalienge 10 the Buddha
under the Bodhi-Tree s found for the first time 0 the
Padhine Sutta of the Surta-mipata. See also “Gotama™
in DPPN

However it 1s significant that the Mara legend has
played the primary role in introducing the Earth Goddess
to the life of the Buddha by later compilers and to be
claborated greatly in Buddhist art too.

Earth Goddess thus appears in the itlustrations of the
Mara legend in counusss Buddhist shrines both in
sculpture and in painting, of many Buddhist lands. One
such 1s an carly painting (cir 7th. AD) from Kyzyl
(Central Asia) which shows a woman in humble sub-
massion nsing up from a fiery circle below the dais. on
which the Buddha sits. The Maira's army is shown
hurling weapons at the Buddha while the Buddha is
depicted in the earth-touching (bhispurtul attitude calling
upon the Earth Goddess for witness (D Seckel. Art of
Buddhixm. p 268 See also Ency Bsm 1, fasc. 2. PL.
XXI1: (. fasc. §. PL VID

A still early allustration 1s found in Safci showing
Mara's attack wherein the Buddha s represented in the
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Vajrasana and the Sacred Bodhi Tree. The fleeing Mara
and his acolytes are shown to the left of the tree while on
the right side of the tree (quite close to it) 1s a figure of
a woman holding a water pitcher. One could conjecture
that this female is non other than the Earth Goddess
(T he Way of the Buddha, Govt. of India publication p. 67.
fig. 70).

The Earth Goddess 1s shown in a medieval Pila
Sculpture from Bengal where she is shown holding a
pitcher-like object (in like manner the fernale is depicted
in the Sifia panel) and rising from the bottom of the
Buddha’'s scat. The great event i1s symbolically illustra-
ted in the earth-touching pose (bhiispuriu-mudrda) of the
Buddha figure. The crown of the head of the Buddha
signifies that he bad attained Buddhahood, symbolically
crowned in the kingdom of Buddhaland (B. Rowland,
Art and Architecture of India. Pl. 94 A. on “Crowned
Buddha”™. See A. D. T. E. Perera, in The Paranavithann
Commemoration Volume, Leiden. ed. J. E. Van Lohuizen
de leew. K. ladrapala, L. Prematilake).

In an Ajanta cave sculpture depicting the Buddha’s
Enlightenment at the foot of the sacred Bo-tree, the
Buddha is shown in the earth-touching attitude while a
woman is shown rising up below the Buddha'’s seat and
holding a pitcher in both hands (The Way of the Buddha)
p. 69. fig. 73). Here the Mara’s hands are shown unleash-
ing their weapons on the Buddha.

In the early sculptures or paintings available in Sri
Lanka, it is difficult to trace the Mara legend, hence the
Earth Goddess also. But this ¢pisode has been a lively
theme for later artists of Sri Lanka as seen in the nume-
rous illustrations of the Mara's attack in the medieval
temple murals with the prominence given to the Earth
Goddess (mahi kanta) too. Onc such is the mural from
the Degaldoruwa temple near <andy where the Earth
Goddess is shown holding a pitcher and rising up from
the bottom of the Buddha's seat (W. G. A. Archer and
S. Paranavitana, (Ceylon). UNESCO, World Art Series,
Paris, 1957. PL. X XIII).

“The Earth Goddess and Mara’s discomfiture™ theme
that has so very prominently been depicted in the South
East Asian Buddhist Art of Burma, Thailand, Laos and
Cambodia, could have been derived from the Pila
Schoo} of Buddhist art of East Bengal. In the South East
Asian Field, the Buddha in the Bhiisparsa-mudra has
become so prominent and common that some have
erronesouly identified that this was the very first type
of Buddha image in the world. In fact it is possible to
call these images of the bhiisparsa attitude not as ‘Buddha’

images but icons produced to illsutrate the particular
event in the career of the bodhisatta when he called upon

the Earth Goddess to bear testimony to bis claim to the
Adamantine Seat. the “Vajrdsana”. A lively Pala image
depicting this episode, probably one of those that gave
inspiration to the artists from South-east Asia, shows the
bodhisattva in the attire of royalty, wearing a crown
The Earth Goddess is shown at the bottom panel of the
seat exactly in the middle, lanked by two figures on either
side. The one to the left of the Earth Goddess is unques-
tionably the Mira in a dejected mood showing his defeat.
(B. Rowland. The Art and Architecture of India, London
1953, pl. 94A. Sec also The way of the Buddhu op.cit p.175
fig. 93. Buddha image from the Pala School of Buddhist
Art). On analogical grounds it is not impossible toargue
that those female figures carved on stone columns placed
at the entrance to some Buddhist shrines of Sri Lanka of
the late classical and early medieval period, are of the
Earth Goddess herself. At the entrance to some shrines
of the famous Daladamaligiwa Complex (in Kandy)
huge figures of the Goddess holding a pitcher can be
seen carved on stone blocks. (See also BHUMISPARSA-

MUDRA).
A. D. T. E. Perera

EARTHQUAKE (Pali pathavi-kampa, °cala, ‘calanaor
bhiami-kampd, °cula. °calana; Sanskrit prthvi-kampa,
*calana or bhiimi-kampa, °calana). Eight reasons for the
occurrence of earthquakes are enumerated by the Buddha
in the Sutta Pitaka (D. 1L pp. 107 f.; A. IV, pp. 312 {.
see also Divy. p. 204). In the Mahdparinibbana Suttanta of
the Digha-nikaya (I1. p. 72 ) it is related that Ananda.
being incapable of comprehending the suggestion of his
master, failed to request him to live longer. Mira then
approached the Buddha and the latter renounced his
remaining life span (dyusamkharam ossaji), declaring
that within three months time he would attain parinib-
bana. It is stated that a mighty carthquake ‘awful and
terrible, bursting forth the thunders of heaven’ (bhim-
sanako lomahanso deva-dundubhiyo phalimsu) took place
at this utterance. Ananda then inquired as to the reasons.
proximate and remote, for the occurrence of agreat
earthquake (ko nu kho hetu ko paccayo mahato bhum:-
calussa patubhavayan?). At this point the Buddha avails
himsclf of the opportunity to enumerate the eight reasons
for the quaking of the great earth.’

The first, the most significant for Buddhst cosmo-
gonical studies, deals with the physical aspect of an

——— i . —— .

1. For an excmplification of this process sec 4A4. IV, p 155.
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earthyuahe: the Buddha says, “Thes great carth. Ananda.
» establishad (pututinial on water (udukal the water
on wind (tafu) and the wind rests on space (akasul And
at such a nume. Ananda. as the mighty winds blow
(mahitara tayannl the waters are shaken and the carth

quahes (pathaiim humpeli).

The above passage evidenily foreshadows one of the
cathest references to the theory of cosmogons as depicted
in earh Buddhist hiterature (s v COSMOGONYY and
as L de La Vallee Poussin savs (ERLE IV 131 the
notson is obvioush Pre-Buddhistic® I is also the
the ncarest approach te a modern seismological explana-
tion o the origin of carthquakes According to the com-
mentan to the daquttara nikdve (44 IV p 1551 this
aspect of an earthquake. being the first of the traditional
series of cight. i given as ‘that which is conditioned by
the agitation of the physical elements’ (dhiitukopena)’.

The reason why the elements should be agitated in this
manner is not specifically stated But the seven other
conditions® for carthquakes, as ecnumerated in the hist
found mn the Sutty Pitaka, more or less. supply the re-
mainder of the explanation found lacking in the [first
description For. it s possible to suggest that the various
factors which condition earthquakes listed under these
seven types may bhe treated as the ancillary conditions
necessary for the physical occurrence of an earthquake
which would be the immediate effect of the agitation of
the clements outined in the first invtance (1 e . dharukopa).

According to the Buddha's enumcration an earth-
quake may also be the cffect of the great cnergy of a
recluse or brahman of great intellectual power with
controlled feelings. or a2 god or lawry (dervatat of great
might and power By intense meditation such 4 being is
able 10 make this earth tremble and shake violently. To
clucidate this point. Buddhaghosa (DA. 11. p 558 (.
relates the story of Sarigharakkhia, the arahant monk
who attaining arhantship on the very day he entered the
order, tawed in vain to shake ihe palace of Sakka. the
king of the Gods {vejuyuntha-pasiadal Later, having con-
sulted the advice of his teacher. the monk makes the
resolve that the space on which the palace stood should

——tim v T—————— - b v ————— .

tum into water Owing 1o the firmness ol his rosolve
Sangharakkhita accomplishes this and to the utter
consternation of the celestial dwellers watching trom
within, succeeds in shaking the great structure with his
{oc

Two other occasions when the earth tremblad owing
o a stmilar rcason are mentioned 0 the Puramatiha-
dipami. the commentary to the Theragitha (Thag 4 I
p. 133 7. sec also 44. pp 180-1) In the commentany to
the Muha-hassupu-theragatha it s related that Bhadda-
Kapilani and Kassapa, (later Maha Kassaps Thera)
when they decided to part at the cross-roads after re-
nouncing worldly life and joining the Sarigha together.
made the mighty earth, though it could becar all Sineru.
tremble at the weight of their virtue. This carthquake was
also a signal to attract the attention of the Buddha. For
the text comments that the Buddha. who was at Veluvana
at that time. knew what the carthquake signified and
with cighty chid theras walked in the direction ol
Kassapa Again, when the Buddha gave away his rag-
robe (pumsukila) 1o Kassapa. in exchange for the
outer-robe (patipilotikasunghati) of the latter. it is stated
{Thag 4. 151 p. 135. 4A p. 133. also p. 182) that the earth
quaked in the recognition of Kassapa's virtues. for no
ordinary being would have been fit 1o wear ¢ven the
cast-ofl robe of the Sakyamunt

According to the Sumungalavilasim (DA 1. p 131) the
carth trembled from the water upwards (udaka-puriyvan-
tam eva katvd pathave akampiithay when the Dighabha-
naka theras recited the Brhamajile Suttu 4t the place.
called Ambalatthika.

The idea, which forms the bass of this notion. un-
doubtedly 1s that extreme virtue and piety arc capablc
of producing various thaumaturgical phenomena Thas
s 2 notion found iIn many religions. but the extent to
which il is possible to furnish a factual basis for such an
assumption is yet undefined and as T. W.and C A F
Rhys Davids have observed. in the case of Buddhism.
“The train of early Buddhist speculation in this tield has
yet to be elucidated’ (Divlogues of the Buddha 1. p. 115,
note 2).

——— - P —— ——

2 There are imilar desciptions o the constitution of the uniserse m Hindu Literature (see Brhud:agyvuhopanivad. i 6 and ditureva
Bramanu. xv 6 4) But in these works insiead of muhapathurs uduhu tata. and ikata as listed 1n the Pali sources. the sequence 13 given

as wdvm sanium apo. 1ayu and wntarika- inka.

3 In an Wentucal descrption of carthquakes the Sumangulacilisine (DA 11 p 559 gives the vanation dhirtukhhobhens, while @ Siahalose

MS o the same commentary has the variamt form dhatukhepany However all 1three terms. Lapene (from hopetil hhobhena (1rom

Lhoheti) and Lhepum (from dheperit imply the same meaning m the context relerred (o In other words the 1des implicd s 1that the
sptation or ‘commotion ¢ the physical elemenns idhdrwd gives nse 10 carthyuak s

4 Buddhaghows (14 11 p 559 44 IV p 155 cnumeratas these seven n the tollowing mannct secondiy  an carthginihe vy by
vondimoned hy the power of thaumaturgy trddhenubhar o), thirdly and fourthh by the encrgy of meret (puniietenn, fihh b the PO ET

o intelligence (Run-teqat siathly by way of expressing approval tsidhukaradanal seventhis through compasaion (ke simasahiue, o)

and finally by way ¢ lamentation térodana)
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Thirdly, according to the Buddha's enumeration. an
carthquake occurs when a bodhisatta consciously and
deliberately leaves his abode in the heaven of delight
(Tusita) to descend into his mother's womb The Midana-
kathd of the commentary to the Jataku (J. 1. p. 51) says
that the twelve thousand world-systems shook greatly
at the very moment when the bodhisatta entered queen
Miya's womb.> The Paramatthadipam (ThagA. 11
p. 94} mentions that the earth quaked at the conception
of Tissa, the Buddha-to-be. At this. the people in terror
seek the suge called Varapa, who explains the signilicance
of it 1o them saying that earthquakes are harbingers of
the birth of a Buddha-to-be. It is also stated that Varana
himself acquired great joy in contemplating the glory of
the Buddha.

Later literature echoes this idea with additional em-
bellishments. For instance. the Mahirastu states regard-
ing the conception of Dipamkara, that the earth quaked
six times and that ‘there was something thrilling in this
quaking something beautiful, merry. gleeful. amiable,
exhillarating. admirable, cheerful, assuring. graceful.
lovely. gladdening. causing no misgiving nor fear. For
while the earth quaked. it destroyed no life whatever,
whether animal or plant. (J. Jones, The Muhdvastu.
I. p. 164).

Next, the Buddha gives the birth of a bodhisattva {in
his last life) as the fourth reason for the occurrence of an
carthquake (Yada Bodhisatto sato sampajine matu-
kucchisma nikkhamati, tada * y o pathaci kampati sam-
kampati sampakampati saumpace the i),

Again, when a Tathagata arrive' ~* supreme and per-
fect enlightenment. the earth shakes and trembles
violently {yadad Tuthidgato anuttaram sammisambodhim
abhisumbujjhati, tada...... ). The later books. especially
the Nidinakatha of the Jataka commentary. contain
detatled descriptions of the miracles which took place
when the Thatigata sat under the Bodhitree(q.v.). The
accounts of the earthquakes which occurred at this time
add colour to these descriptions. For instance, accord-
ing t0 the Avidiirenidanu (J. 1. pp. 70 f)) the bodhisatia.
after accepting eight bundles of grass from Sotthiya.
the grasscutter, looks for the right place to sit for attaing-
ing Buddhahood. The text says that the bodhisatta.
ascending the rising ground around the Bodhitree. stood
at the south of it. facing the north. At that moment the
sourthern horizon seemed to descend below the level of
the Jowz2s: hell (arici) and the nothern horizon mounting
up scemed to reach above the highest heaven (bhuragga).
From this the bodhisatta realised that it was not the
correct place for attaining Buddhahood. Next. hetried

the western side and the earth seamed to bend up and
down like a great cart wheel lying on its axis when its
circumference is trodden on. In this way, the bodhisatta
tried all but the eastern side (puratthimadisabhigu) and
it is said that the earth showed its impropriety by un-
dulating and receding in the same rythmic fashion. But
when he tried the eastern side, the place neither trembled
nor shook, for the east is the place where all Buddhas
have sat cross-fegged. Only then did the great being.
perceiving, ‘This 15 the steadfast spot chosen by all
Buddhas’ make his seat there.

After the bodhisatta had thus sat down, Mara tried
to harass him but all atiempts to drive away the future
Buddha proved utterly useless. As a last resort Mara
challenged the bodhisatta to prove by way of a witness.
that he has given alms. The great being answers. ‘1 have
tn this place no living witness at all but let this great
and solid earth, unconscious though it be. bear witness’.
S0 saying he withdrew his right hand from beneath his
robe and stretching forth towards the earth said. "Art
thou or art thou not witness of the seven hundred lold
gift | gave in my birth as Vessantara”. The texts narrate
that the earth. overwhelming the hosts of Mara utterred
a voice. ‘| am witness to thee of that.” (also see J. Jones.
ibid. 11 p. 313). Later when the bodhisatta traced back-
wards and forwards the chain of causation (paticca-
sumuppada) under the Bodhitree the ten-thousand world-
systems quaked twelve times to their ocean boundaries
(J. 1. 75). Finally. when he attained complete enlighten-
ment at break of day the ten-thousand world-systems
again shouted for joy. (See EARTH GODDESS).

Fhe Muahavastu delineates 1n an even more awe-
inspiring manner the wondrous earthquake which took
place when the Buddha stood on the bodhi-mundupa.
The text has it that even the soles of his feet {samehi
padutalehi) made the earth tremble. It was terrifying and
hair-raising. for the great earthquake made the great
system of the three thousand worlds ‘level like the palm
of the hand.” Through the power of the Enlightened One.
Sumeru. Cakravada. Mahacakravada, Nimindhara. Yu-
gandhara. [$andhara. Khadiraka. Asvakarga. Vinataka,
Sudaréana and other Kila mountains subsided to the
ground and the great oceans were violently stirred.

A significant thing about the descniptions of earth-
quakes in the Muhavastu is that special mention is very
often made of the harmless quality of such earthquakes.
Besides this. the text also often relates that the earth
quaked in six ways ($ad-vikdram) which is as follows:

When the eastern extremity rose. the western sank.
When the western extremity rose. the castern sank.

—

1 ——— .

S. Bodhisattassa puna mitukucchimby patisundhigahianakkhune ekappuhiarencru sukaludusasuhassy lokhadhatu  samhamp sampahamp

sumparedh (J. | p. 51
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When the nothern eatremity rose, the southern sank
When the extremities rose, the centre sank When the

centre rosc. the extremilies sank

At times. slithough the author says the carth quaked
in the sifold manner. only 8 few of these ways are
aliuded to speaifically. In the Pali sources, (00, especially
in the commentarics, mention is made of a sixfold quak-
ing (chum vharehs uhumpittha 44 11.p 374 etc) But this
s not 1dentical with the stercotyped sixfold version of

the Mdaharasiu

The sixth reason for the occurrence of an earthquake.
according to the hst given in the Mahdparimbbana
Suttanta, 13 when a Thatdgata preaches his doctrine for
the first time (yadi Thaidgato anuttaram dhammacakkam
pavattets, tada _ ..). The seventh reason for an carth-
quake s the Buddha's declaration of his decision to
renounce his remaining life-span and finally the eighth
reason for the quaking of the earth i1s when the Tatha-
gata enters complete nirvdpa (yada tathagato anupadi-
sesdya nibbiana-dhatuya parimbbdyati, tada ... ... ).

Besides the above eight reasons for earthquakes as
given in the Digha nikava, it is mentioned in the commen-
tarics that when the Buddha walked along, the earth.
uncomscious though it 13, filled up deep places, and made
its steep places plain® In the Milindapanha (p. 179) this
forms a dilemma, when king Milinda asks Nigasena
how a splinter of rock could graze the Buddha's foot,
when it could have turned aside. Nagasena ascribes the
falling of the splinter to chance (amtmuttakatadisa).

Also in the Milindupainha (p. 113 ) the seven earth-
quakes which occurred at Vessantara's great danas be-
come the focal point of another dilemma. Milinda in-
quires how the earth could have quaked at Vessantara's
largess when the Buddha had not included it under hus
cight reasons for a mighty earthquake Nagasena's solu-
tion 15 that the carthquake which repeated itself seven
umes at Vessantara's bequests, was an isolated and
cxtraordinary occurrence distinct from the eight usual
ones and not reckoned among these eigh!

Besides the instances mentioned above, there are also
sattered references to carthquakes. Frequently, con-
currently with the utterances of the Buddha, the earth is
reported 10 have quaked as o to bear witness 10 the
Buddha's statements (eg Kalokdrama Sutta, A 11, 24 1.,
Gotamaka Sutta, DA. 1 p. 130; J 11, p. 259 etc.). More-
over. at the conclusion of the Milindapenha (p. 419).
once the puzzles and solutions were all given, the great
carth 1s sa)d to have shaken six times.

6 DA [ p 45

In centain Mahayana Sutras mention 1s made of carth-
quakes which took place when the Buddha attained to
or rose from certain states of concentration (samadhi).
For instance, the Astadasasahasrika-prajha-paramitii-
nama-mahdyana suira relates that the carth trembled in a
sixfold manner. when the Buddha rose (rom the sumdadh:
called Simhuvikriduta (see also COSMOGONY. EARTH
MIRACLES)

G. K. Wljesekera

ECLIPSE. means “interception of the light of a lumi-
nous body by intervention of another body between it
and the eye or between the luminous body and what
illuminates it”; the word is technically used with refe-
rence 10 the eclipse of the sun and the moon. The Pal
word used in this sense is goha from ganhan to catch.
to seize, (o take hold of. The compounded words candaug-
gaha and suriyaggha (D. | p. 10), therdore, mean the
eclhipse of the moon and the sun, respectively.

This natural phenomenon of eclipses has been con-
sidered and explained by ancient peoples, who deified
various objects and acts of nature, through myths, as the
work of supernatural beings. The ancient Indians be-
lieved that the sun and the moon were gods (sura) whose
enemies were asuras, and that the eclipse of the sun and
the moon was an act of an gsura, named Rahu

“The churning of the ocean™ is a well-known episode
in indian mythology. When the gods were churning the
ocean for the nectar of immortahty (amrie). Rahu. the
asurd. disguised himself like one of them and drank a
portion of amrta. but the sun and the moon, both lum-
nous gods, revealed this fraud to Vishnu, one of the
warrior gods, who cut off Rihu's head, which thereupon.
fixed in the stellar sphere, and having become immortal
through dnnking amrta has ever since wrecked his
vengance on the sun and the moon by occasionally
swallowing them. This is the ancient Indian mythological
interpretation of a natural phenomenon, that is the
cchpse of the sun and the moon.

This must have been a popular belidd among the an-
cients, and is evidently pre-Buddhistic in origin, for in
the Pali suttas there are 8 number of instances where
allusion is made to this incident. The scizure of the moon
by Rahu and the escape from him is often used 4s a
simile in the suttas (Sa. v. 465, J. pp. 183. 274 eic.h

unpata bhumippedess onamanty onata unnamanty padanikkhepa-samaye sama va bhimi hot.
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Rihu is one of the four stains of the sun and the moon.

preventing them from shining in all their glory (A. (1.
p. 53. Vin. 11, p. 295, etc).

The Samyutta nikaya (1, pp. 50. 51) refers-to two
occasions when the sun and the moon were seized by
Rahu and that the latter (referred to here as devaputta)
invoked the aid of the Buddha, who instructed the former
to let them free. Rihu immediately let them go and,
trembling and with stiffencd hair, ran to Vepacitti, the
leader of the asuras. This incident evidently refers to the
Indian myth of the eclipses, and the legend has been
appropriated by the Buddhists to illustrate the Buddha's
power and compassion.

According to the commentaries (DA. 11. pp 487-8;
MA.IV, p. 421; SA. 1, pp. 108-9; AA. III, p. 20) Rahu
possessed a body, four thousand and eight hundred
leagues in height: his chest is one thousand and two
hundred lcagues broad and his mouth one hundred
leagues deep. He is jealous of the sun and the moon
and stands in their paths with wide-open mouth. When
they fall into his mouth, the gods abandon their abodes
and flee for ther lives. Sometimes he caresses their abo-
des with hand only, or with the lower part of his jaws
or with his tongue. Sometimes he takes them up and
places them against his cheek, all amounting to partial
eclipses; but in no case can he stop the course of either
the sun or the moon, for, f he attempted to do so, he
would meet with disaster. So he journeys along with
them.

This is the Buddhist popular mythological description
of the eclipses. Although in detail it differs from the
Hindu interpretation, there is no essential difference
between the two, except the fact that the Buddhists
have shaped the legend in such a way that it shows
the power of the Buddha.

From the suttas of the Silakkhanda Vugga of the
Dighu nikaya we gather that there was a practice preva-
lent among the ancient Indians, as among other ancient
peoples, of foretelling the consequences of eclipses.
This practice, which belongs to the sphere of astrology.
is condemned as a low art (tiracchana-vijja). amounting
to a wrong means of livelihood that should be given
up by monks. (D.I. p. 10 etc.).

Upall Karunaratna

ECONOMICS. The complexity of the subject of econo-
mics, as it is understood today, defies any attempt
at giving a precise, adequatc dedinition. Originally
economics simply meant the administration of household
resources. The carliset of the modemn defimtionswere
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usually in terms of wealth. For example, Adam Smith
called bis famous work ‘An inquiry into the Nature
and causes of Wealtk of Nations'. J. S. Mill. considered
cconomics as the ‘practical science of production and
distribution of wealth,' Nowadays definitions lay more
emphasis on the problems of exhange and price determi-
nation. Some even define it in terms of welfare, thus
representing economics as a means of studying how:
through increased production the standard of livit.
of people could be improved. Alfred Marshall seces
it not only as a study of wealth but also as a study of
man Some of the latest definitions are based on the
theory of scarcity and choice which gives economics
yet another dimension.

What becomes clear from ‘these above mentioned
numerous definitions is that economics is a complex,
yet composite subject, to a large extent concerned
with activities and to a lesser extent with motives of
man adopted by him in the process of securing all
kinds of things with which he aims to satisfy his various
wants. These definitions make it clear that econnomics
also explains the causes upon which the material well-
being of mankind depends. the causes that influence
and control the production of goods and their distri-

bution etc.

As human activities and motives are involved in all
aspects of cconomics it incvitably gets linked up with
ethics. Inspite of this natural linkage economists are
not generally directly concerned with the ethical aspect
of human behaviour involved in economics. But on
the contrary whatever interest shown by the Buddha
on problems of economics is primarily due to cthics
involved mn it Buddhism is primarily an ethical religion
whose main objective is the moral, ethical and spiritual
development of an individual's character. According
to Buddhism all human activities should be made
subservient to ethical or moral advancement. Hence
economics which comprises of numerous human acti-
vities is made subservient to ethics, thus lending itself

open to ethical evaluation.

Though Buddhism accepts that freedom from want
or economic security (atthi-sukha) as a helpful prerequi-
site for the production of a congenial atmosphere for
spiritual development, it is clear that the Buddha did
not consider the formulation of a comprehensive econo-
mic theory as a part of his mission. His mission obviously
was not aimed at bringing about an economic- revolu-
tionin the meterial sense. As pointed out-carlier his
concern was more on the cthical aspect of the economy
rather than on the theory or subtle mechanism involved
in it.

Textual evidence points to the fact that the Buddha
took for granted the economic system prevailing at
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that time It was really a period of economic transition
from an agricultural and caitle breeding economy to a
more trade-oriented cconomy The emerging economic
sct-up was a mined one with distina features of capi-
talism Though both the state and the private sector
were partners of this economy, the latter. showed
ugns of domination over the former, specially with
the rise of the new mulumillionaiwre business class
ollen referred to in tents as setth. While land was mostly
owend by the state, trade was totally in the hands of
the pnvate sector Both the state and the private sector
provided employment for people. the former in 1ts
state services and the latter in ots industrial and business
ventures While the state coffers were filled by taxation.
the private entreprencurs got enriched through profit-
making The lot of the masses does not scem to have
been very encouraging with the working class not
getting theie proper due

From the Buddha's recaction to this economy 1t is
evident that he was aware of the numerous shortcomings
that needad correction. The texts reveal that the Buddha
spotted in this economic system certain shortcomings
and areas that nceded better organization which
put right would contribulc to the matenal wellbeing
of all and also conduce to thewr spirituval progress
Hence. what one finds scattered in Buddhist texts
s not a comprchensive economic theory but some
ud hoc obscrvations, directions, guidelines and prescri-
ptions pertaining to particular crucial areas of the
economy which needed correction and better guidance.
The peculiarity of these observations is that. cven
though made of hoc and even though directed at a
comparatively pnmitive economy over two thousand
fivechundred years old. many of them have a direct
beanng on, and relevance to. most of the modern econo-
mies.

Being empirical tn approach Buddhism views all
problems including economic problems. faced by man
in the most practical way. It is this empirical approach
that led the Buddha toaccept the basic premise that all
beings subsist on {ood (sabbe suttd wharatthinka D
I pp 211, 273 4V pp 50, 551 Working on this
premise the Buddha realized that people had to resort
to vanous ways and means to acquire this basic need.
Here he intervened to regulate the ways and means
adopted by people and to keep them within ethical
boundarics For this he applied the general ethical
norms that control and guide action (kamma) of people
Thus onc sees that in this manner the Buddha formulated
theories that indirectly influence production, distribu-
tion. consumption and preservation of all types of
goods required to satisfy the wants of people to foster
ther matenial wellbeing

ECONOMICS

Buddhism points out that lack of economx secunty or.
10 put it more positively. pressure of poverty is the
bane of people. societies and nations. Both the Cekha-
vattisthanada Surta (D. 11, p 58 M} and the Awradunt
Sutta (D. 1. p 127 1) point out how decrease in produc-
tion and mal-distribution of goods and wealth break
up the whole social fabric thereby making the economic
structure to crumbic. and plunging a country nlo
chaos and destruction. To avoxd such disastrous results
Buddhism puts forward both remedial and preventive
mecasurcs. Buddhism admonishes the State to take
immediate remedial measures by pumping 1n necessary
capital.sufficient to gradually and methodically rebuild

the economic system The above mentioned sultas very
emphatically state this as the bounden duty of the
state. These suttas are careful to point out also that
this pumping of capital should not be donein it haphazard
manner but in accordance wuh a well lmd ou
plan. The Cukhavattinihanadu Sutta (D ML p 581
is very illustrative in this regard. In this suttais depicted a
country where poverty has become rampant resulting
in thievery and disruption of social institutions King's
inquiries reveal that people resort to thievery us they
have no other means of hvehhood To remecdy the
problem the Aing. in good faith. besiows capital on
them But as time goes on more and more people resort
to thicvery as a rusc of obtatning an casy living This
episode clearly indicates that Buddhism 1s quite aware
of the fact that economic probiems need constructive
well-laid out solutions and that they cannot be solved
by patchwork remedial measures.

Equally important is the KNatodante Sutter (D 1 p
127 MM which very cffectively illustrates how unwise i
is 1o spend national wealth on festivities and ccelebra-
tions. which are not only non-productive but also des-
tructive in the long run, when the country i1s undergoing
social unrest zaused by economic depression. To put
across this view the sulta narrates a slory about a king
called Mahavipta who fecls elated about his having
abundance of all good things a mortal could possibly
cnjoy. Being thus clated the king decides to hold a
grand sacrificial ritual which. as the story shows. involves
waste of state resources. slaughter of cattle. a valuablc
item of national wealth - and hnally burden the people
by imposition of extra taxcs to rccover the eapenses
involved in these wasteful activities. The story also
indirectly points out how necessary it 1s [or the State
to be aware and conscious of the prevailing situation
in a country if a country 1s to progress economicaily
As shown by the story it is this unawareness on the part
of the State that worsen the already declining economic
conditions by its wasteful economic policies.

As the story goes the chaplain of the king advises
him to desist from implementing such futile venturcs.
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and instead suggests the adoption of a more constructive
economic policy. He advises thus: “Whosoever there
be in the king's realm who devote themselves to keeping
cattle and the farm. to them let his majesty give food
and seed-corn. Whosoever there be in the king's realm
who devote themsclves to trade, to them let his majesty
the king give capital. Whosoever there be in the king's
realm who devote themselves to State service. to them
let his majesty the king give wages and food. Then
those men, following each his own business. will no
longer harass the realm; the King's revenue will increase:
the country will be quiet and at ease: and the people
will be pleased with one another and happy. Fondling
their childern in their arms. they will dwell in their
houses with doors widc-open. because there will be no
danger from robbers and criminals.

From these episodes it becomes clear that. according
to the Buddhist view, conservation of national resources.
methodical planning and investment of capital in cons-
tructive ventures in a gainful manner are essential for
national economic stability and growth.

These references also show the Buddha's awareness
of the cconomic importance of gainful employment
of labour. From the Kitadanta Sutta it is apparent that
what Buddhism prescribes is not mere mass scale employ-
ment of people. but the use of human resources in a
planned manner in keeping with the totality of the
economic struture. so that labour so utilized will contri-
bute to the enhancement of total production. This
sutta makes it clear that Buddhism encourages coordi-
nated planning of the whole economic structure which
involves selection of areas that require State aid. the
type of aid required and the proper utilization of such
aid.

Being thus aware of the importance of labour in
all economic developmental projects. Buddhism explains

how Jabour should be organized. trained. managed and
motivited, so that it would make the maximum con-

tribution to the development of a country’s economy.
It is in order to achieve the maximum out put from
workers that Buddhism emphatically lays down. almost
in & prescriptive tone. that one should apply onesell
diligently. sweating and devoting one’s total strength
to the task undertaken (A. I1. pp. 67. 89: 111, pp. 45, 76).
To increase labour-efficiency and production of high-
quality goods Buddhism cncourages specialization.
Perhaps this is one of the reasons why the Buddha
did not denounce the division of labour that prevailed
at that time. He totally rejected the Brahmanic claim
that one's profession is indicativi of one's caste. Yet
he did not disapprove »f dvision of labour which
facilitated the proper organization of labour by the
formation of guilds and corporate bodies. Such organi-
zations helped to control labour, maintain a high level
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of efficiency and skill and also safeguard workers intcrests
and rights.

Buddhism accepts also the fact that to achieve maxi-
mum oulput, workers should be made content. for
discontentment shatters workers' morale. reduces effi-
ciency and leads them to resort to corruption and
malpractices that will adversely affect production.
It is to prevent this sort of break-down in labour morale
that Buddhism prescribes the importance of having
worker-welfare schemes. In fact Buddhism announces a
labour charter or what appears to be a series of labour
laws aimed at saleguarding workers' right and interests.
thus safeguarding employees from exploitation at the
hands of employers. In this regard Buddhism deals
with assignment of work. fixing of work-hours. provi-
sion of leave. medical care etc. granting of reasonable
wages. bonuscs and incentives etc. Dealing with assign-
ment of work it says that age, sex and physical fitness
should be takcn into consideration when work is assigned.
Emnployvers are requested to DIix work-hours of
regular shifts so that they ma} not over-work their
workers. They are asked to grant leave at proper times.
Provision of medical care and proper nursing of sick
workers is insisted. Employers dre requested not only
(0 give reasonable wages but also to provide meals.
Granting of incentives. bonuses and other fringe bene-
fits. too, are recommended to help improve labour
efliciency. Inculcating a sensc of dignity of labour by
denouncing the caste stigma attached to various pro-
fessions. the Buddha helped to build the worker morale.
(DIIL. p. 190 ff. DA. 1. p.296)

Improvement in the quality of life of the peopleis a
true indicator of the economic development of a country.
From all evidence available it could be surmised that
Buddhism's views on economic development ase all
aimed at producing conditions that would contribute to
the improvement of quality of life of the people. To achie-
ve such conditions the Buddha advocated better distribu-
tion of wealth. To attain this desired result he encouraged
liberality and charity and condemned concentration
of wealth due to hoarding by a few. The Buddha while
advocating such broad-based economic principles was
also aware that the individuals too have the responsi-
bility of playing a major role in the total economic
development of a country. The State’s attempts to eradi-
cate poverty. provide employment and other basic
necessities with a view to improving the quality of hfe
will fail, the Buddha realized, if the individuals do not
confirm to certain life patterns that would be in keeping
with the economic conditions that prevail. From canoni-
cal references it becomes obvious that the Buddha
laid much stress on proper management of the house-
hold economy as an essential pre-requisite for the
improvement of the quality of life of the people. Thus,
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one comes across in canomical literature numerous
guidclines and instructions to individuals concerning
the proper management of houschold economy. Being
the bnihant psychologist that he was. the Buddha
knew that the people 1n gencral are under theclutches of
overwhelming desires. ambitions and aspirations. that
they have sn uninhibited acqusitive tendency which
really 1s an obstacle to enjoyment of life. for it usually

leads to unhappiness, dissatisfaction and cven to the
misery of falling into debt. Buddhism shows how
being goaded by unchecked desires. individuals
lose all sense of pnoritics and become confused and
muddled when faced with scarcity and choice. So In
such suttas as the Sigdlovadu (D 111, p. 180 fT) Vyugghu-
pajje (4 IV p 281N onc finds the Buddha’'s :nstruction
to house holders regarding the proper management of
their houschold economy. To chech houscholders
from losing sense of priority and wndulging 1n excessive
expenditure which incvitably leads them to indebte-
dness the Buddha advocates the practice of a balanced
way of lhfe (sumajirnta) This not only enables the
individuals to enjoy the happiness of debt-lessness
(unanasukha) but also make them cnjoy economic
stability (atthisukha). His injunction to all was to enjoy
maximum happiness with minimum possessions. Indi-
viduals are advised 10 limit their needs to bare necessi-
tics (appicchata) He gave a formula to help the proper
management of houschold income According to this
formula one is advised to divide the income into four
parts of which one is to be used for day to day expenses.
another to be deposited to be used in case of an emergen-
cy. The remaining two parts, the Buddha advised.
should be gainfuilly invested. This shows that the Buddha
was very conscious of the fact that individuals have an
important role to play and that d they allow their money
1o go waste or remaindie that will bring about serious
adverse cffects on the whole economic structure of
the country.

Such methodical management of the household
ecconomy enabled individuals also to kecp away from
faling prey to consumerism. Individuals who succumb
to such temptation and incur excessive expenditure
which drains out their income is compared to a fig-tree
glutton (udumbarakhdadika) who wishing to eat fig-fruits
shake the fig-tree causing much fruit to fall and go
waste (A IV, p 283) This shows that proper utilization
and conservation of individual income has great bearing
on the quality of Iife of an individua! and also on the
national economy

From the above account it will be seen that there is
no validity in the view that Buddhism is pessimistic
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in its outlook and that this outlook has been detrimental
to economic development Farstly, Buddhism 1s nol
pessimistic but realistic. Secondly, as shown above
Buddhism cven by way of ud hoc formulation of norms
and principles has effectivly contributed to the economic
stability and development In this respect 11s realistic
outlook, cthical bias and its objective of bringing about
universal good has cnabled it to formulate economk
principles, even in a3 piccemeal manner. to show the
way for a rnighteous and stable economy (see also

EMPLOYMENT).

S. K. Nanayakkara

ECSTASY. primanly mcans overwhelming mental
joy or rapture. As a religious technical term it conotes
a deep religious fervour, a sublime state of the mind
usually produced by deep and prolonged meditation
In this sublime state, though the meditator remains
mentally aware and alert, receptivity and sensitivity

of the meditator's mind to external stimuli get
either mhibited or altered n  character. Hence
his mind remains undisturbed by travails of

day to day experiences. Very often writers use the term
‘ecstasy’ to render into English the sense connoted
by such Pali terms as jhdnuy and samapatti (Kindred
Sayings, 1, p. 164, The Compendium of Philosophy. pp.
55f; (Y. Dialogues of the Buddha. 1, pp. 84 {T. 248 ff, where
the term ‘rapture’ is used to convey the same meaning).
It should be noted that in certain contexts the Pali
term rari' connotes the sense of ecstasy (Thag. vv. S18f1.).

According to the Buddhist tradition there appear
to be different levels of ecstasy with the state of the
sublimation of the mind progressively increasing in
the four jhanas, and reaching the climax with the expeni-
ence of the ecstatic happiness which results from the
attatnment of the knowledge that gives an insight
into the true naturc of things (yarhabhitanana).

Attempls to sublimate the mind above the ordinary
level of »~xperience and attain ecstatic happiness could
be traced back to ancient times and to numerous cul-
tures of the world. It is evident that some even have
resorted to the use of drugs (q.v) and alcohol which
are supposed to induce mental rapture (see ERE sv
ECSTASY). This practice is widely prevalent now.
and the use of ‘mind-ecxpanding’ ‘psychoactive’ or
‘psychedelic’ drugs such as LSD, maryjuana etc. s a
common feature in numerous societies particularly

— — o — ——— — —— -_— - —

|. The term ran generally connotes the meaning of muadane love, attachment, pleasure and fondness. But as used i the Thag. verses

{581 [T} & clearly conveys the senwe o spirttual enjoyment.
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among the youth. In the west this has almost reached
epidemic levels.?

Though there seems to be certain similarities
between the mental experiences produced by drugs and
meditation, there is no expérimental data that either
warrant or justifies a toral identification of these experi-
ences.’ On the contrary, when compared exclusively
with the Buddhist textual descriptions of such ecstatic
mental states attained through meditation, personal

accounts of experiences undergone during drug induced

ecstatic states appear quite different in content. Experi-
ments have also shown that, unlike meditational practi-
ces, drugs cause physical damage and tend to deprive
one of sense control, which could even become a per-
manent characteristic f one gets addicted to the habit
of experiencing ecstasy through drugs. Moreover, when
one comes under the influence of psychedelic drugs
one becomes subject to hallucinations. imaginations,
and chaotic upsurgence of feelings and thoughts. One
also loses power over all voluntary activity and gets
automatically and indiscriminately involved in irrel-
evant emotions and prolific thought constructions.
The expanded and diffused thought constructions trans-
fer the ecstasy seeker mentally to an imaginary world.®
These cffects and results experienced through drug-
induced ecstatic states are the direct opposite of those
ecstatic experiences attained through meditational prac-

tices. Buddhist meditational practices are not to be

mistaken as being hallucinogenic. (Further See DRUGS)

Buddhist meditational practice elevates the mind
from a reflective to an intuitive state which ultimately
pierces through the veil of ignorance that conceals
the truth. It is through a gradual and a methodical
process that the mind could be sublimated to such a
high level of experience, and in this process, the cleansing
of the mind of the five-hindrances {pahca-nivargna)
is considered to be a basic requirement. In inducing
ecstasy through drugs neither is an attempt made nor
any importance attached to ridding the mind of dcfile-

el

ments, and consequently offects of drugs cause more
and more confusion and ignorance. The fulfilment of
this basic requirement of divesting the mind of the
five-hindrances, prior to embarking on the attainment
of mental absorptions or jhanas is seen in the general
description of the life of the Buddhist disciple given
in the Samannaphala Sutta (D. 1. p. 73).

The predominant feeling experienced in the first
jhana 1s that of elation of mind brought about by detach-
ment from lustful thought and evil ways (vivekajam
pitisukham) in contrast to the chaotic psychosis that
takes place under the influence of drugs. While being
in this state onc behaves consciously and voluntarily,
for one does not lose control of onself in any jhanic
state, pervades (abhisandeti) permeates (parisandeti),
fills (paripiiretr) and suffuses (parippharati) the whole
personality with this feeling of elation which is the
first level of ecstasy that could be gleaned from Buddhist
texts.

In the second jhanic state feeling of elation is further
intensified by divesting the mind of the two factors
vitakka® (initial application of thought) and wicara
(investigation) which are sources of thought proliferation
(papanca). When [reed of these two factors one becomes
internally more pacified, further limiting one's involve-
ment in mundane thoughts. This makes the mind more
pliable for concentration, and the feeling of elation
that arises from intensified concentration {samadhijam
pitisukham) is experienced by the meditator more
acutely. This form of ecstasy is of a higher level than
that experienced in the first jhana.

Usually the meditator i1s alert and aware 1n all jhanic
states. These two factors namely, alertness (suti) and
awareness {sumpajanna) are further sharpened in the
third jhana.. At this level of sublimation of the mind
the meditator experiences a feeling of happiness (sukha)
devoid of personal excitement (nippitikena)

2. See Richard H. Blum, Drugs 1. Society and Drugs; Drugs 11, Students and Drugs, Jossey-Bass, San Francisco. Washington, London.

1969.

3. See Lama Anagarika Govind, Drugs or Meditation, Bodhi Leaves, No. B. 62, Buddhist Publication Society. Sn Lanka, 1973; Earnest
R. Hilgard, Richard C. Atkinson, Rita L. Atkinson, Introduction to Psychology, 6th edition, Harcourt Brace Jovanovick, New York.
1975; Lawrence S. Wrightsman and Fillmore H. Sanford, Psychology, A Scientific Study of Human Behaviour, 4th edition. Calforma,
1975, p. 491 ff; Brain Wells, Psychedelic Drugs, New York, 1974 |

4. Through Buddhist meditation one definitely undergoes a mental change in which all his attitudes. outlooks and values are divested
of egoistic considerations. One & never transported o an imaginary world, but instead one is brought down from his ‘'mind-made’
world to fall on reality. Tt is belicved that jhanas are capable of diecting even physical ‘transport.” and the Vism. 1, pp. 143 {. refers to
two such cases. This however, & not the purpose of jhdna, . Mrs. Rbys Davids, Birth of Indian Psychology and its Development in

Buddhism, London, 1936.

5. Vitakka (ipitial application of thought) by which thina-mida (sloth and torpor) is inhibited. Similarl_y umru lin\fcstiiaFionl inhibiting
vicikiccha (sceptical doubt); piti {clation)inhibiting vydpdda {aversion) and sukha (happy fecling) inhibiting distraction and worry

(uddhacca-kukkucca) The other factor present is the detachment from sensuous and unwholesome objects wh

desires (kamacchanda).

ich inhibit sensuous
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In the fourth jhanic state the meditator’'s mind s
further cleansed and made translucent by the further
cultivation of awareness (sari) and equaminity {upekkha)
At this state of sublimation of the mind, feelings of
pleasure (sukhal and pain (dukbha). elation (somunassu)
and dejection (domunassa) have no bearing on the
meditator  All his feelings and emotions which are of
purely a personal character get submerged in the subhime
feeling of equanimaty. The ecstatic feeling that anses
when the meditator permeates his whole personality
with the sublime and translucent mind s the highest
level of ecstasy that could be reached through jhanic

practices

However, the Buddhist teats refer to a stull higher
level of ccstasy attained throught the realization of
the truth. which in other words is the realization of
the trde nature of things.

Jhanas are only a means to an end. and are not an
end 1n themselves. As they are effected (ubhisunkhatu)
and thought out (ubhisuncetuyita) they are hable to
bease Not only jhanus. all things that are eflected and
thought out are hable to cease (yam kho pana kinci
abhisuakhatam abhisuncetaviiam tudamiccum nirodhu-
dhammam).® This i1s the Truth. the true nature of all
things. When this Truth s fully comprehended and
thoroughly internalized one acquires a new depth of
viston, and the mind gets relcased from all cankers of
sensual pleasures. of becoming and ignorance. The
happiness that results from this f{reedom (vimurti-
sukha) is the highest level of ecstasy. In this ecstatic
statc one does not expericnce any form of excitement or
clation or any selfish or personal concern. The feeling
that orne experiences 1s that of complete spiritual equili-
brium (taftramajjhattatd) resulting from the perfect
harmony of all psychic factors.

Unlike the ccstatic states attained through jhanas.’
ccstasy resulting from the freedom from samsaric
bondage remains as long as one hves. This does not.
however. mean that after attaining (reedom from
samsaric bondage one is constantly in a state of ecstasy
What s meant s that one could, f one wants, recollect
and reflect on his attainmem of freedom' and then
re-live and re-experience the state of ecstasy of freedom
(rimuttiswkha) he originally experienced. The Buddha is
said to have done this. re-experiencing his ecstasy of
freedom for several weeks. Buddhist 1exts, also record
pacans of joy (udana) uttcred by the Buddha when
cxpeniencing this highest form of ecstasy. Not only
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the Buddha but also his disciples are said 1o have done
this. A well known example 1s that of Mahakassapa
{see Thag. vr. 1059 1) Another example s that of arahant
Bhata who descnibes this as the highest form of ecstasy
(Thag.vv. 518 T). See JHANA

S. K. Nanayakkara

EDICTS. Edicts as either official proclamations or
orders i1ssued by a sovercign 1o his subjects as a rule or
law requiring obedicnce ! seem to figure for the first
time in the history of Buddhism in the reign of Asoka
(circa 278 232 BC)

Buddhism and State Authority

The Buddha during his life-time was closely associated
with several kings of the region in which he was active.
Of them at lcast three important monarchs namely,
Pasenadi Kosala, Bimbisara and Ajatasattu - were
ardent adherents to his teachings. While much is recor-
ded of their munificence to the Buddha and the Sangha.
no mention is made of cither their excrcising at any
time their royal authority to promote Buddhism through
decrees, commands or proclamations or the Buddha
or any of his disciples requesung of them to do so.
Even in the grave cnisis which occurred 1n the Sarigha
and which resulted in the Buddha's retirement to the
Parileyyaka forest. no role was played by or expected
of the ruler of the terntory.

A probable instance of royal intervention in Buddhist
affairs in early times 1s suggested in the Sn Lankan
historical tradition as recorded In the Mcohavamsa
Chapter 4 verses 30 - 34, 1t 1s said that Kalasoka. urged
by the dissident Vajjian monks, 1ssued a public order
in therr favour and later rescinded it when apprised
of the facts. But nonc of the earlier accounts of the
Second Council (e. g Cullavagga, Ch. XIl. Sumunta-
pasadika- 1 pp. 33 - 35; Dipuramsa - Ch. V) refers. to
such an order. One might, therefore. conjecture that
the Muhdvamsa has projecied into the past a royal
function which had come into vogue much later in
Sn Lanka Tt should also be noted that the leading
theras of the first two Buddhist Councils had not reques-
ted their patron kings (i.e. Ajitasattu and Kalasoka
respectively) for anything but matenal facilities and
sccunity for the sessions.

6 O. M Lp30f1ll.p 244, S 11.p.65: A V. p 343

7. Jhanx ecstasy lasts only as long as ihe meditator remairs in a particular thana, Either when he voluntarily nises or. acaidentally

falls away from it he loses the jhinic ecstasy.

1 Standard ddinition of an edict: “HWebster's New Universal Unabridged Dictionary s v
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Empcror Asoka the Righteous - Dhammasoka:  That

Asoka {q.v.) did play a direct and decisive role in the
affairs of the Sarigha and the propagation of the teachings
of the Buddha is no longer debated. Thirty-five of
his lithic records have hitherto been discovered scattered
all over the Indian sub-continent in multiple copies
totalling to over two hundred in several dialects of
the Middle Indian Praknit besides Greek and Aramaic.
written in four main scripts - Brihmi, Kharosthi, Greek
and Aramaic. Even if the bulk of these inscriptions
conveys an ethical message which is universal and
hence common to the different religious systems of
contemporary India, there are ample and unequivocal
assertions in several of them as regards his partiality
to Buddhism and his personal involvement in its protec-
tion if not propagation.

On meticulously careful comparisons with all available
literary sources both within and without India, the
Sn Lankan Pali records are found to be the most
reliable and comprehensive. They portray Asoka as
supremely devout, generous, and single-minded in
his role in raising Buddhism from a local religion into a
pan-Indian and consequently a world religion. On
this evidence, the Asokan scholars even went to the
extent of assuming - erroneously as it has since been
established - that Asoka applied his autocratic power
to the “Buddhist Church™ of which “he was head”
(sic!) and that during the last twenty{ive years of his
life, he distinctly adopted the “position of ruler of both
Church and State™*(sic!)

Edicts of Asoka

As sources of the most cogent primu fucie evidence
on the contribution of Asoka to the evolution of Buddhi-
sm as both a religion and a cultural force, his inscrip-
tions — and specially those that are called EDICTS-
need 10 be examined in depth. Hence, the devotion of
the bulk of this article to the Edicts of Asoka.

It is necessary at the outset to recognize that the
term Edict is applicd to a part of Asokan inscriptions
quite loosely for terminological convenience. A careful
content-analysis would show - as will be discussed
in due course - that several documents which Asokan
scholars call edicts. are autobiographical and reflec-
tional in character and hardly contain any element
or command which would justify their description
as edicts. It will be necessary to examine whether Asoka
really intended them to be disjointed as the system
of numbering now in vogue suggests.

Inscriptions not classified as edicts:  Already excluded
from the category of edicts by consensus among Asokan
scholars are the three Cave Inscriptions and the two

—— i

Pillar Inscriptions. The short inscriptions at the
Sudama, the Visva Jhopri and Karma Chaupar caves
of the Barabar hills near Gaya in Bihar record gifts
of caves by Asoka to Ajivikas twelve years and nineteen
years after coronation.

The Pillar Inscription at Rummindei (Lumbini)
commemorates Asoka’s pilgrimage twenty years after
coronation to the place where the Buddha was born
and records the tax concession givcn'to the people
“because the Buddha was born here™. The other Pillar
Inscription - also in the Nepal Terai not too far from
Lumbini - is at Nigali Sagar. It states that Asoka enlarged
a stupa enshrining the relics of the Buddha Kagakamuni
(= Konagama) fourtcen years after coronation and
came there on pilgrimage twenty years after coronation.

Thirty “Edicts” of Asoka — Ciassification and Prove-
nance: Excluding the five inscriptions discussed

above, the other thirty are called “Edicts.” There appears
to be a widespread if not universal agreement on the
nomenclature based on their size and the kind of iithic

.surface used. They are generally discussed under four

somewhat arbitrary categories:

(1) Minor Rock Edicts: MRE numbered 1 - IV.

(2) Rock Edicts: RE numbered I - XVI (with Rock
Edicts XV and XVI. which are found only in Kalinga
in single copies, called Separate Rock Edicts - SRE -
by some scholars)

(3) Minor Pillar Edicts: MPE numbered l - II {also
referred to as Schism Edict).

(4) Pillar Edicts: PE numbered 1 - VIL

In the course of this article, it will be shown that these
thirty texts actually constitute thirteen Edicts, which
Emperor Asoka had issued between twelve and twenty-
seven years after his coronation.

The far-flung provenances of these lithic records vouch
for the impressive extent of Asoka’s dominions, which
seemed to have covered the whole of the Indian sub-
continent from Afghanistan to Orissa and Nepal to
the northern borders of Tamil Nadu and Kerala States.
Equally demonstrated by their distribution is the uni-
form interest which Asoka had shown In conveying
his basic ethical messages to every corner of his empire.

MRE [ is found in a longer and a shorter version
in not less than fourteen localities in Rajasthan, Uttar
Predesh. Bihar, Madhya Pradesh, Andhra Pradesh
and Karnataka States and the Union Territorv of
Delhi. In five localities in Anadhra Pradesh and
Karnataka, MRE 1l is appended to it. At Barat or
Bhabru in Rajasthan, along with MRE [ was found
MRE 111, which 1s unique first as, no other copy has

2. CT. Vincent A. Smit! Asoka (2nd Edition) p 92 and Romila Thapar: Asoka and the Decline of the Mauryas (5th impression) p. 37.
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yet been discovered anywhere and second as, n tone
and content, it s very different from all other inscrip-
tions of Asoka What is called MRE 1V was found
in two versions. namely Greeh and Aramaic, near

Kandahar in Afghanistan.

RE 1| - XIV (sometimes called Major Rock Edicts)
constitute a senies which s found intact, though with
textual vanations, in five places: Shahbazgarhy near
Peshawar and Manschra in Hazars District in Pakistan:
Girnar near Junagadh in Gujarat, Kalsi near Dehra
Dun tn Uttar Pradesh and Erragud) in Kurnool Dis-
tnct in Andhra Pradesh in India. RE 1-X and XIV
appear at Dhauli 10 Ganjam Distnict and Jaugada in
Pun Dustrict in Orissa (ancient Kalinga) along with RE
XY and XV, which are found only at these two places.

The omission of RE X!, XI1 and XIII in Kahnga
has raised several questions especially because conspi-
cuous by its absence 1s RE X111 which contains Asoka's
moving confession of his grid and repentance during
the havoc he caused in the conquest of Kalinga. Frag-
ments of RE VIl and 1X were discovered in Sopara
ncar Bombay A substantially abridged Greek version
of this series appears to have been in existence in Kan-
dahar in Afghanistan, for fragments of RE XII and XI1]
have been found here.

MPE | - the Schism Edict - occurs in three versions
at Sanchi near Bhopal (Madhya Pradesh) and Sarnath
ncar Yaranasi (U.P) and in Allahabad on the Allaha-
bad-Kosam Pillar (U.P) which had originally been
set up in Kosam (ancient Kausimbi) To the Sarnath
text 1s appended MPE I1, which contains further direc-
tives on the ddffusion of MPE | and on inspection
tours connected with its implementation.

MPE Ill (also called the Queen's Edict) inscribed
on the Allahabad- Kosam Pillar, i1s a specific directive
on recording scparately the donations of the second
queen Chruvaki mother of Tivara.

PE1 - VI like RE [ - X1V, form a senes apparently
1ssued 1n quick succession over a brid period. Six almost
identical texts have been found: two in Delhi on pillars
called Delhi-Topra and Delhi-Meerut on the basis
of ther onginal locations; three in the Champaran
District of Bihar at Lauriya-Araraj, Lauriya-Nandan-
garh and Rampurva; and another on the Allahabad-
Kosam Pillar

PE VIl » found intact on the Delhi-Topra Pillar
while some fragments have been discovered in Kandahar

Awaiting further study and eventual inclusion in
this classfication are the fragmentary inscriptions
from Taxila «nd Pul-i-Dharunteh in Aramaic script.
the small fragment of the inscnption at Amaraval
and the four edicts discovered in 1969 in the Laghman
Province in Afghannstan.
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Chronological sequence:  Not all of Asoka’s inscrip-
tions are dated. Some refer to the regnal year during
which a certain event 1s said to have occurred (1.¢
visits to sacred spots, the appointment of Dharma-
Mahamatras, the writing of edicts, the enlargement
of the stipa of the Buddha Kapakamumu and guts of
caves) These dates provide the upper limit for dating
the document I question

In PE VI, Asoka states that he commenced the practice
of issutng Dharmalipy twelve years after coronation
(duvadasavasa-abhisitena me dhammalipi likhapita). 1t s
assumed by Asokan scholars that the term Dharmalipi
applies to all those inscriptions which are categorized
as edicts But it is important to note that 1n none of the
MREs or MPEs is this term used. Nor is it applied to
RE XV and XVI, the latter being simply called “1yam
lipt™ (this document). That the appelation Dharmalipi
applied particularly to the two series RE | - XIV and
PE 1 - VIl is amply borne out by its use as a speaific
description of these scts of documents in RE 1, XI1I and
X1V and PE I, 1V, VI and VII Of these the PE | - Vi
are clearly. dated twenty-six yecars after coronation
and PE VII, which is the last among the inscriptions
hitherto discovered, was issued 27 years after coronation.

The internal evidence indicates that the series of
REs was not issued together. From the dates sin RE 11
and 1V a justifiable conclusion is that RE I - IV were
inscribed twelve years after coronation. RE V, which
records the creation of the new administrative cadre of
Dharma-Mahamatras thirteen years after coronation.
expressly opens a second instalment of edicts. RE V
and XII give the impression that this office was no
longer an innovation but a well-estabhished institution
in all parts of the Mauryan empire by the time these
edicts were wrnitten. RE XII 15 a record of services
which could have gone on for many years since Asoka's
change of policy and could belong to an even later
ins{alment.

Conlent-Analysis of Edicts:

MRE I - 1V: A content-analysis of MRE I-1V should be
preceded by an examination of their grouping in the
fourteen locations where MRE | is found by itself or
with either MRE 11 or MRE 111 In five places (namely,
Brahmagin, Erragudi Jatinga - Rames'vara, Rajula-
Mandagin and Siddhapur), MRE 11 in either a shorter
or a longer version is appended to MRE | In Bairat
or Bhabru MRE Iil was found on a separate block
of granite b alongside MRE 1|

MRE IV m Aramax and Greck versions have an
affinity to MRE I-11 as regards content, though in
presentation it is compact and straight-forward, apparen-
tly to appeal to their specific readership. It is evident.
as will be further claborated, that MRE | - 1V consist
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of bits and piecces and versions of Asoka’s very first
Dharmalipi {i.c. the First Edict).

In comparison with the extra-oridinary degree of
uniformity which underlines RE | - X1V in different
localities, MRE 1 - IlI show a surprisingly significant
tendency to be dissimilar. They vary in length and
verbosity as much as in the contenis. Three copies
(i.e. Brahmagiri, Chitradurga District of Karnataka)
start with the statement: “Under the instructions of
the Prince (Aryaputra) and Mahamatras from Suvagpa-
giri, the Mahamatras of Isila are to be wished good
health and addressed as follows,™ It is also at these
three localitics that we come across a longer version
of MRE 11, with specific instructions for compliance
by these officers.

The gist of MRE 1 in all fourteen localities is that
- two and a half years prior to the issue of this edict,
Asoka had become a lay Buddhist devotee - not
so vigorous in his exertions in the cause of the
Dhamma during the first year but devoutly attached
to the Sangha and vigorous in his exertions since;

— the result of his dforts 1s that gods who did not
mingle with the people of Jambudipa in the past
were now mingling with them; and

- the objective he has placed before the people in
this process was equally achievable by the rich
and the poor.

The directives contained in it were:-

to the rich and the poor within and outside his
dominions to continuc this exertion for a Jong time
and to achieve a progress equal to one and a half
times (the present).

- to officers to have it engraved on rocks and pillars
in Asoka’s dominions and to go on tours throughout
the districts in their charge.

MRE | ends with the information that it was issued
on.a tour of pilgrimage when Asoka had spent 256
nights away from the capital (according to several
copies) and “since the relics of the Buddha ascended
the platform™ (according to the Ahraura text.)

MRE 1I shorter version is expressly a continuation
of MRE 1, as it opeas with: “Thus sakd Devenapiya
with reference to the above.” Here occurs the succinct
formulation of Asoka's Dharma as "One should obey
one's mother and father and likewise one's elders.
One should be steadfast in one's kindness towards
living beings. One should speak the truth. In this way
one should profound these attributes of Dharma.”

The longer version, as already pointed out, proceeds
to instruct the Mahamitras of Isila how this message is
to be communicated through Rajjukas and Pradesikas
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to the local populations and how it is to be diffused
through elephant-riders, scribes, charioteers, and tea-
chers of the Brahman Community. In the process is
described lucidly the role of teachers and pupils and
those of the teacher’s household.

What accompanies MRE I in Bairat or Bhabru is a
unique edict - MRE Il - addressed by Asoka to the
monks and nuns as well as the male and female devotees.
Following the customary salutation, Asoka, in this
edict, declares in no uncertain terms his reverence
for and faith in the Triple Gem of Buddhism and, saying
that whatever is said by the Buddha is well-said, pro-
ceeds to proposc “a way as to how the Dharma could be
perpetuated.” The directive expressed in terms of a
wish or a desire - is that monks and nuns should cons-
tantly listen to and reflect on seven specified texts and
the Jay-followers should do likewise. The seven texts so
recommended are:

1. Vinayasamutkarsa

2. Aryavasah

3. Anagatabhbayini

4. Munigathd

5. Maunecyasiitra

6. Upatisyapradna

7. Rahulovada on falsehood

What is signficant is that MRE I-IIl taken together
underscore Asoka’s own declaration of faith as a devout
Buddhist. Working back from the statement in PE VI
that Dharmalipi or edicts on the Dharma were issued
for the first time twelve years after coronation and

and assuming MRE I - III are in the category of such
edicts, the carliest date assignable to these edicts 1s
twelve years after coronation.

The statement in MRE 1 that he had been actively
exerting in the Dharma for a little more than a year
prior to the issue of the edict, enables us to date the
beginning of his mission as a propagator of the Dharma
around ten years after coronation The most important
information which the Aramaic and the Greek version
o MRE IV is that Asoka became a3 teacher of piety
(ie. “showing picty to the people”) when ten years
had elapsed (from his coronation). Besides this chronolo-
gical confirmation, MRE IV records Asoka’s humani-
tarian acts and his achicvements in ushering an ethical

amelioration of the people.

An issue which calls for attention is the date assignable
to MRE I - 1L The following internal evidence suggests
that it could have been Asoka’s very first essay in issuing

and inscribing edicts:-
— lack of uniformity explicable as a proliferation of
tentative drafts;
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straightforward and less formal descriptions of
Asoka as someone yet nol unnversally known: (Y
Dcvanampiya Asoka at Mashi, Devinampiya Piya-
das Asoharajs at Gujarra and Piyadasi of Magadha
at Baiwrat As Asoka consohdated his position
and name. he was unformly called Devanampiya
Pivadas i all later edicts and inscriptions.

. all the hitherto discovered copies are within a
shont distance from his capital and the most number
along the southern border of his dominions They
had not received the wide diffusion which RE |
- XIV had been subjected to.

REL-XIV: Five Fdicts and 2n Fditorial Note: A careful
study of RE I - XIV 1n situ shows very clearly that the
division into fourteen texts or edicts and the system of
numbering we use arc purely arbitrary. These were
done by carly Asokan scholars and are continued as
convenient labels for i1dentfication and discussion.

The structure. the style and the contents strongly
suggest the original format of this series was one of
five edicts and an editonial note Each of these reconsti-
tuted five edicts has a prcamble, a directive and a fiting
peroration. As we assumed MRE | - 111 to be the First
Edict, RE 1 - X1V could be numbered from second to
sixth and analvsed as follows:-

Second Edict: RET-1V: Commencement " This Dharma-
{ipt has been caused 10 be written by king Devanam-
piya Piyadas)”; Motuwation humanntanan. with a
concern for animals slaughtered for sacrifice as
well as for food; Justification the emperor’s own
example in royal kitchen; his record of humani-
tanan services within his dominions and outside -
cg medical treatment, medicinal herbs, wells
and shady trees for the bendit of human beings
and animals; Reinforcement Recalling the specific
directive issued to Rajjukas and Pradedikas and
the Council of Mimisters twelve years after corona-
tion as regards the teaching of the Dharma. Evalua-
tion of the positive results of these instructions:
Directive addressed to sons. grandsons and great-
grand-sons 1o promote the Dharma 10 the end of
time. Pervration Praising the Dharma: “Anincrease
s good as also its non-decrease”; Conclusion
the date when it was caused to be inscribed.

Third Fdict: RE V Commencement: “Thus said
Devanampiya Piyadasi ® Motivation his reflection
and conwviction that doing good to others is diffi-
cult; Justification his own record of good things
done which he wants hs progeny to emulate to
end of ime; Reinforcemem - a positive evaluation
o how ho innovation in the administrative machi-
nery of creating the posts of Dharma-Mahamitras
s being dfectively implemented; Directive uddres-
sad to hs descendants to conform to this edict.

Fourth Edict; RE V1 Commencement same as above

Motivation a lapse in previous administrations
where state business and reporting to the king
did not take place at all hours of the day, Jusn-
fication the dfective and comprehensive day-long
involvernent he had introduced; Reinforcement
asserting his commitment to the prompt dispatch
of people's business, with due emphasis on the
cthical responsibility - “that 1 may discharge
the debt which [ owe all living beings, that 1 make
them happy in this world and that they may attain
heaven in the next”, Directive addressed to sons.
grandsons and great-grandsons to conform; Perora-
tion “This, however. is diflicult to accomplish
without utmost exertion.”

Fifth Edict: RE VII - X Commencement “King

Devanampiya Piyadasi wishes that all relhigious
sects should live harmoniously in all parts of his
dominions”, Motivation Rdflection on the superior
importance of sclf-control. Justification and Rein-
forcement: his departure from the old practice of
kings to go out on pleasure trips and hunting
and the manner in which he utilizes his pilgrimages.
Directive: addressed directly to the people to desist
from trivial and meaningless rites and ceremomes
and to concentrate on Dharma to attain a desired
object in this world and to gain ment for the next.
Peroration his disinterested devotion to the wel.
fare of the people - “Whatever endeavours made
are for the sake of the people’'s happiness in the
other world and that all people experience a reduc-
tion in corruption” Conclusion. “This freedom
from corruption is more difficult for the rich to
achieve.”

Sinth Edict: RE X1 - X111, Commencement: Same as
in the second and the third edicts above. Motivation

Reflection on the Dharma - “there is no such gift
as the gift of Dharma; no such act as the separation
of Dharma from what is not Dharma; no such
kingship as kingship through Dharma”; Justification
how the conduct enjoined as Dharma produces
benefits here and hercafter. Reinforcement - his
policy of religious tolerance and his reflections
on how religious dissensions arc caused and fos-
tered and how they could be avoided by becoming
well-informed of the doctrines of different rehgions;
his instructions to the Dharma-Mahimatras and
other officers to promote religious tolerance by
supporting all sects and to act for the glorification
of the Dharma; his most spirited declaration of
how the havoc created by the Kilinga war brought
remorse and repentance to hm and how he had
abandoned wars of expansion in favour of conquest
by Dharma; an assertion of his wllhingness to
pardon repentant wrong-doers cven though he
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has the power to punish them severely: a detailed
statement on how his conquest through Dharma
has encompassed dominions as far away as six
hundred yojanas, including the Greek kingdoms of
Antiyoka, Turamiyd, Antikini Maki and Alika-
sundara and extending as far south as Sri Lanka:
Peroration: Praise for conquest through Dharma;
“In the conquest through Dharma, satisfaction
8 derived by both the victors and the vanquished.”
Directive: addressed to his sons and great-grand-
sons to abandon the idea of conquest by arms,
to adopt a policy of forbearance and light punish-
ment 1o the vanquished even if they conquer by
arms and to regard the conquest through Dharma
as the true conquset. Conclusion: “Let all their
intensc joys be associated with Dhbharma. For
this briags happiness in this world as well as in the
next.”

Editorial Note: RE XI1V: not an edict but an edi-
torial explanation on why the edicts would not appear
everywhere m the same form.

The identification of five edicts issued at different
intervals within RE [ - XIII provides a reasonabie
explanation to secveral questions: viz:

(a) why as many as four among the thirteeu REs do
not embody any directive to be considered an edict;

(b) what relevance the philosophical reflections and
autotiographical details had in several texts;

(c) for whom the directive was meant anc-why in most
instances Asoka described the orders given to offi-
cials and what they did to implement them without
addressing any directive specifically to them; and

(d) how RE X] - XIII could be dropped fully from
Dhauli and Jaugada.

RE XV - XV1. An assumption is prompted by this
grouping about RE XV and XVI, that take the pilace
of RE XI - XIII at Dhauli and Jaugada. It is that
these two edicts which are specificaly addressed to the
Mahimatras of Samipa and Tosali could have been
issued before RE XI - XIII. Such an assumption could
be justified on the ground that their omission at these sites
was due to lack of space on the rock sapce. Some Asokan
scholars argue that these two inscriptions preceded
RE I - XVL This argument is not altogether invalid.

From the point of view of contents, RE XV and XVI
are very different from the Dharmalipi series; Firstly,

they are addressed specifically as ‘royal orders’ (rajava- .

canikd) or instructions (anusathi) to two sets of officers-
one of them judicial officers of the city of Tosali - and
the objectives to be gained arc immediate. They do not
digress into philosophical rdflections or autobiogra-
phical notes but address a major question in which

the efforts of the officers are urgent : that is, to placate
and pacify the people in unconquered territories lying
beyond the borders of Asoka’s domination.

The general administratoss in Samipa are instructd
to convince these pcople of the emperor’s desire to
provide them with all kinds of welfare and happiness
m this world and the next as he considers all men to
be his children and to inspire in them confidence and
goodwill towards the emperor.

In RE XVI, the objective remains the same and the
judicial officers of Tosali are required to accomplish
it by impartiality and meticulous care in imparting
justice without being subjected to jealousy, anger,
cruelty, hastiness, want of perseverence, laziness and
fatigue. They are specially directed to desist from unne-
cessary imprisoament and harassment. This instruction
also refers to the tours of inspection which were to be
organized from Ujjayini (by the Prince Viceroy) and
from Taksadila. These two coukd be counted as the
seventh and eighth edicts of Asoka pending further
evidence on their chronological precedence.

Minor Pillar Edicts I - II: (The Schizm Edict): The
Ninth Edict: Addressed to the Mahamatras stationed

at Kausambi and undoubtedly also to those at Sanchi
and Sarnath, this edict announces the success of Asoka's
ofort to purify and unify the Buddhist Order and
instructs the Mahamitras on steps to be takem by
them to ensure the durability of such purity and unity.

In content, all three texts are identical although
the one at Sinchi is slightly more detailled Whereas
Allahabad-Kosam Pillar text says simply, "l have
made both the Sarigha of monks and the Sarigha of
nuns united,” the Saranath text continues the sentence
adding “to last as long as my sons and great grandsons
shall reign and the moon and ths sun shall shine.” It
also adds a concluding sentence to the effect, “For
my desirc is that the Saigha may remain uanited and
flourish for a long time.”

The instructions to the Mahamatras are:-

(a) to disrobe (=put on white garments) and expel
from monasterics monks and nuns who jeopardize

the unity of the Sadgha.

(b) to ensure that no heretics are admitted to the Sadgha
(Allahabad-Kosam Pillar version only); and

MPE II, found only at Sarnath, gives instructions as to
how the edict is to be diffused and how its implementa-
tion is to be ensured through tours of inspection by
the Mahamitras as well as their subordinates. Among
the persons to whom the edict has to be particularly
made accessible are “the lay followers of the Buddha.”
who are also to be assembled ncar the document on
every fast day “in order to be inspired with faith”



EDICTS

EDICTS

-

Like MRE I - 111, the Schism Edict n MPE I - 1l
displays Asoka's direct association with Buddhism and.
above all. demonstrates how he used his royal authonty
and the imperial administrative machinery for the
promotion of Buddhism. From the pownt of view of
style, this ts the only document which can really be
dubbed an edict. Here the formula “aha” (stated or
declared) which is used 1o all other inscriptions 1s rep-
laced by “apapayati™ (commands or orders). This edi~t.
which could be numbered as the ninth is undoubted y
an order demanding obedience. In all others the injunc
tion to even the officers are couched in less forcefu,

language

An approximate date could be assigned to this edict
on the bass of the evidence of the Sn Lankan Pali
sources. The action reflected 1n the edict was taken
around the same time that the Third Buddhist Council
was held That was in the scventeenth year of Asoka's
region. That would mean that the Schism Edict was
ussued only three or four years after the series of five
edicts, found in RE 1 - XIV. On epigraphical evidence,
Asoka had been, by this time, a devout patron of the
Sadgha lor five or six years and apparently, as vouched
for by Pali sources, it is the emperor's muniicence
which had attracted heretics and opportunists to the
Sasgha

Pillar Edicts I - VI Three Luter Edicts. Almost a decade
after the Schizm Edict, Asoka had issued a series of
inscriptions, namely, PE 1 - VI In between there had
been three short inscriptions: one at Karga Chaupar
Cave dated nineteen years after coronation and the
others on the Nigali Sagar Pillar and Rummindei
(Lumbini) Pillar dated twenty years after coronation.
Like MRE I - III and the Schism Edict (MPE I - [I),
the last two of the three inscriptions are specifically
associated with Asoka’s role as a patron of Buddhism.
From that point of view, PE | - VI have much in common
with RE I - XYL While Dharma is upheld, taught and
ddined in these, no unequivocal reference to Buddhism
per s¢e could be identffied.

PE I - VI have apparently been issued in the same
year - that is, twenty-six years after coronation. PE 1,
IV, V, and V1, which are described in the preamble as
Dharmalipi, actually carry this date This fact alone
shoulkd persuade one to consider PE [ - III as one
documecent rather than three On that basis we could
identfy three documents, which could be numbered
as the tenth, cleventh and twelth Asokan Edicts as
follows -

Tenth Edict: PE | - 111: Commencement, the usual
opcuung statement, “Thus said Devinampiya Piya-
dan” followed by “This Dharmalipi has been caused
to be written by me twenty-six years after my

coronation;” Motivation: his realization that happ-
ness here and hereafter is difficult to be secured
without intense love of Dharma, ngorous sef-
examination, implicit obedience to elders, grest
fear of sin and excessive zeal for Dharma.  Ren

forcement - the satisfactory results observed 1o

increased love for Dharma on the part of the
people and the success of officers of all ranks in
conforming and urging others to conform to
Dharma; the policy of governing, admimstenng
justice, causing happiness and protecting peopile
according to Dharms as implemented by the
Mahamatras in charge of borda districts; Asoka's
own achievements in enlightening even criminals
and his humanitanan mcasurers to protect animals,
birds and fishes. Directive: The people should
act according to Dharma and it should endure fora
long time Peroration. a sprited sermon on how
one is blind to one’s own sinful acts and the need
for sclf-retroscpection, “These passions surely lead
to sin such as violence, cruclty, anger, vanity and

jealousy.” Conclusion. One should reflect, “This

is good only for this world and the other is
good for the next world aiso.”

Keventh Edictt PE IV. Commencement  cxactly as

above; Justification: some felt need to explain
the role of Rajjukas, why they had been appointed
and what was cxpected of them. Reinforcement:
the feeling of confidence he enjoyed on the realiza-
tion that Rajjukas were looking after the welare
of the people just as an expert nurse cares for a
child entrusted to her. Directive: Rajjukas should
be impartial i judicial proceedings and impartial
in punishment; specific instruction on allowing
time for condemed convicts to appeal or o be
consoled by their relatives who could aleo perform
meritorious deeds in the name of the condemned.
Conclusion: expression of Asoka’s desire to ensure
happiness for the convicts in the next world and
to promote the practice of Dharma through self-con-
trol and distribution of gifts.

Twelth Edict: PE V - VI: a unique document consti-

tuting perbaps the oldest prociamation of sanctuary
to ammals Commencement: cxactly as above;
Directive exempting a long list of species of animals
from slaughter; restnctioms on killing castrating,
branding and destruction of animals on all times
m some cases and others on specdied boly days.
Re:nforcement . Asoka's twenty-five amnesties exten-
ded to prisoners during his reign; his practice of
issuing Dharmalipls (edicts) to guide the people to
develop Dharma and to attam welfare and happ-
ness; his reflection on how to bring bhappines to
people without any form of discrimination; his
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policy of being equally disposed to all religious
sects, whom be honours alike. Conclusion: *]
consider my principal duty is meeting the people
of different sects personally.”

Thirteenth Edice: PE. VII: The last of the Asokan
inscriptions as the present evidence goes i1s PE VI
which is also a dated document. Called a Dharmalipi,
it was inscribed twenty-seven years after coronation-
that is, one ycar after PE] - VI

This inscription is also classified as an edict only
because the very last paragraph directs that it be engraved
on stonc pillars and stope tablets, whenever they are
available in order that it may endure for a long time,
In a previous paragraph the objective of the document
is explained as follows: “that it may last as long as my
sons and grandsons shall reign and the moon and the
sun shine and also that the people may conform to it.”

The bulk of PE VII, which is one of the longest texts
among Asokan inscriptions, is a recapitulation of his
reflections, policies and deeds, highlighting what he
had done for the promotion of Dharma during his
reign. Divided into ten parts cach starting with the
statement, *“Thus said Devanampiya Piyadasi,” the
words of Asoka are presented in a tone of reminiscence
and historical record.

The contents of the ten paragraphs are briefly as
follows:-

(1-2) The guestion which Asoka had posed to himself
on why previous kings failed in their desire to

endure the peopie's progress through the promo-
tion of Dharma: “How can | elevate them through

the promotion of Dharma?”

(3) His plan: Dharmalipi or edicts to be issued;
various kinds of instructions to be given to officers
to disseminate them; Rajjukas appointed over
many hundred thousands of people to instruct
the people on Dharma.

(4) Further steps: setting up pillars with Dharmalipi;
appointing Dharma Mahamatras and issuing
proclamations on Dharma.

(S) Social services instituted: shade trees, wells, rest-
houses, watersheds along roads just as previous
kings but with the new objective that people

conform to Dharma.

(6) Duties and functions of Dharma-Mahamarras:
engaged in activities beneficial to ascetics and
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householders of all religious sects including Bud-
dhists (referred to as affairs of the Sarigha), Brah-
mans, Ajivikas, Jains etc,

(7) How these officers and others are engaged in
the distribution of gifts donated by Asoka as
well as members of his family. His intention:
“to promote noble deeds of Dharma and practice
of Dharma, which consists of compassion, libera-
lity, truthfulness, purity, gentleness and goodness.”

(8) How the people have imitated Asoka and, as a
result, the obedicnce to parents and elders.and
courtesy to the aged, the Brahmans, ascetics,
the poor, the distressed, and even to slaves and
servants have increased.

(9) The two ways adopted to promote Dharma: (a)
imposing restrictions and (b) exhortation Why the
latter is superior. How exhortation has reduced
violence and slaughter of animals Also stated
is the objective of the Pillar Edict, which ends
with a peroration: “If a person conforms to this
happiness will be attained in both this world
and the next.”

(10) Directive. This record should be engraved on
stone pillars and stone tablets wherever available,

We have thus in all thirteen Asokan Edicts among
the inscriptions so far discovered and published.

Historical and Religious significance of the Inscriptions of
Asokn: The undisputed value of the cpigraphical
records of Asoka as far as the history of Buddhism is
concerned 8 that they provide solid evidence for the
accuracy of the historical tradition recorded and trans-
mitted through the Pali literary sources of Sri Lanka.?
The inscriptions themselves couid not have beeg reliably

ascribed to Asoka or accurately interpreted without
the Sri Lankan Pali commentaries and chronicles.

Asokan scholars without a sufficient grounding in
this literature have often lumped all Buddhist literary
sources togther. Further, by assigning higher credence
to Sanskrit, Chinese and Tibetan works, they have
come to conclusions whose indefensibility is increasingly
established. While there are still a number of unresolved
discrepancies (e.g Kailinga war which only RE XIi!
mentions; sequence and chronology of certain events).
there is no doubt that Asokan inscriptions and Srni
Lankan historical tradition are mutually supportive.

The inscriptions which are gencrally called edicts
have been extensively analysed for the historical informa-

3. Apanda W. P. Guruge: Emperor Asoka's Place in History: A Review of Prevalent Opinions, Sri Lunka Journal of Budahist Studies,

Vol. 1. 1987.

4. Apanda W. P. Guruge: Emperor Asoka and Buddhism: Unresolved Discrepancies between Buddhist Teadition and Asokan Ins-
criptions, in Buddhist Philosophy and Culture, Essays in honow of N. A Jayawickrema, 1987,
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tion they provide on Mauryan admimistration and fragmentasy inscniption {rom Jetavandrdima now in the
also for the content of Dharma as conceived and dissemi- Colombo Museum (£ 2 IV pp. 273-285).

nated by Asoka’ Most of the Sri Lankan monastic inscriptions of the

Much has been said on the abscnce of any mention ninth and tenth centuries (¢ g Abhayagin Sansknt
of undeniably Buddhist doctrines such as the Four Inscriptions - £Z 1. pp 1 - 9, Slab-lnscriptions of
Noble Truths, Dependant Causation, Noble Eightfold Mahinda [V -EZ | pp 23 - - 39; pp 230 - 241, pp.
Path and Nibbana It has also been stressed that. in 241 - 259; Slab Inscnption of Mahinda V - £Z. | pp.
Aeeping with Asoka’s admirable tolerance and dedication 41 - 57) arc rcgulations promulgated under royal
to religious freedom. his Dharma was nonsectarian authority for the administration of monasteries and their
and ecclectic. It it is true that the basic tenets of good  Properties They are addressed to the Safigha as wel as
conduct which he had difTused are universal But his the laity. Reminiscent of Asoka’s instructions in some of
partiality to Buddhism and hs direct involvement in h_i' edicts 1s the concludin_s sentence of the Slab'lnscrip-
its promotion are amply bornc out by quite a number  tion of Kassapa V: “(this record) shall be written up
o edicts There 8 no doubt. therefore. that Asoka deserves and read out before the community of elders at the
the place which Buddhist history has assigned to expiration of every year.”
him as its most dynamic patron at the crucial moment
when it grew from a restricted local sect to a world

religion (See PLS | and I}

Other Edicts in Buddhist History

Sn Lanka: Oope looks in vain among the early Brahmi
inscriptions for edicts comparable to those of Asoka
Over a thousand epigraphical records have hither to been
discovered and published. In script and language, they
are very close to Asokan inscriptions but all of them
arc short announcements of donations Nor do we
have any mention m the carly literary sources of any
specic edicts issued by kings for the promotion of
Buddhism, even though it could be assumed that kings
of Sn Lanka nght from the introduction of Buddhism
n the third century B C used their royal authonty to
safeguard Buddhist interests and establish Buddhist

A class of edicts specific to Sri Lanka are the Katika
vatas’ (q.v.) in which seversl kings had promulgated
rules of conduct for the Sangha. The rules, according to 2
elaborate stereotyped preamble are formulated by the
lecading members of the Sarigha through discussion
among themselves based on custom and practice. The
king grants his authority by higuring as the initiator of
the process at whose invitation the Sanigha had uonder-
taken the task. The emphasis given to certain norms of
conduct in cach extent Katikavata reflects the contem-
porary situation of Buddhistu which demanded royal
intervention. The Katikdvatas differ from the decrees in
inscriptions, referred to above, by being solely devoted
to the conduct of monks whereas those inscriptions deal
also with monastic administration and managemem of
income and property.

practices ®

The carhiest specific edict ssued by a king to be
mentioned m the Mahavamsa s the total ban on killing
(Mighita) by Amanda-Gimagi (22 AC. - 31 AC)
and a similar rule by Vohirika-Tissa abolishing torture.
Attributed to Silikéls (522 A.C. - 535 A.C) Aggabodhi
IV (667 AC - 683 AC)and Kassapa Il (724 A.C. -730
A.C.) are decrees guarantecing sanctuary to all creatures
(Mahdramsa : 35, 6; 36, 28; 41, 30, 44, 3; 48, 23). There
could have been similar decrees on observing thé Upo-
satha (PSya) days ad holy days. Badulla Pillar Inscription
o the tenth century (E.Z. III p. 74) prescribes fines to
those trading on such days.

An edit which according to the Mahdvamsa, was
ussued by Mahdsena against the residents of the Mahi-
vihira, was engraved on rock ss is evident from the

Two of the carliest Katikavatas, as far as our current
knowledge goes, are also inscribed on rock: namely,
the Katikavata of ParAkramabdhu 1 (1153 AC. - 1186
A.C) at Galvihara and that of Nissanka Malla (1187
A.C - 1196 A.C) which 1s 1n a damaged condition - at
Hatadage, both in Polonnaruwa. Texts of the following
Katikdvatas have also been published: Dambadeni
Katikavata of Parakramabihu I (1236 A.C. - 1270
Katikdvatas have also been published: Dambaden:
Katikavata of Parikramabdhu 1T (1236 A.C. - 1270
A.C) Fragmentary Katikavata of Pardkramabahu VI
(1412 A.C.- 1467 A.C.); Katikavata of Kiru Sn Rajasimha
simha (1747 A.C. - 1760 A.C) and that of Rajadhirija-
simha (1782 AC. - 1798 A.C).

Borms: A fair number of inscriptions - some of them
quite long and detailed - is available from Burma for

A — - Wulale e

5. D R Bhandarkar: Asoka (fourts edition) 1959, K K. Mookerjee: Asoka (third edition) 1962; Beni Madhab Barua: Asoks and His
Inscriptions, Parts | & 11 (second edition) 1955; See aloo E Hultzach: fascriptions of Asoka, Corpus Inscniptionfm Indicarum, 1925.
Jules Bloch: Les Inscriptioms & Asoka, 1950, A.C Sen. Asoka’s Edwcts, 1956, D C Sircar: Inscriptions of Asoka (Thurd Edition) 1975

6 Walpola Rabula: History of Buddumm m Ceylon, 1956 p 64

T D B Jayatilaks. Karikioot Sargard, 1984
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the reconstruction of the history of Buddhism in several
of its kingdoms. But these belong to a relatively later
date commencing with the rise of Pagan and its contacts
in the reign of Aniruddha (1044 A.C. - 1077 A.C) with
Sri Lanka. Neither in these many inscriptions nor in
extant chronicles and literary works, has any evidence

been found on edicts comparable to those of Asoka. -

While historical accounts abound and some royal
interventions in reconciling religious dissensions could
be surmised (e.g. from Pagan inscription of 1260 and
Pegu Kalyagpi Sima Inscription of 1476), no documents
similar to Katikavatas have yet been reported. See
KATIKAVAT

It is nevertheless, clear that the practice of engraving
decrees on rock was not totally unknown. In 1249 A.C.
Klacwd had issued an edict against robbers and it is
assumed that its objective was to protect religious
" monuments.® The tone of an edict is also discemible
in records of dedications wherein the blessings and
benefits on the proper use of the donations and curses
and punishments on misuse are listed. (¢.g. Face B lines
14 - 36 of the Pagan inscription of Sini Jeyyasura of
1442 A.C).°

China: From the history of Buddhism in China
come a number of royal edicts both for and against
Buddhism. In its long history, Buddhism had been in
conflict with the local religious traditions of Confuci-
anism and Taoism. In 426 A.C., the Tartar chief of
of the Wei dynasty issued an edict against Buddhism
and it resulted in the destruction of many books and
it resulted in the destruction of many boks and images
and the massacre of monks. In 451 A.C., however, his
successor issued another edict permitting Buddhists
to build a temple in each city. Following a conspiracy
in which the involvement of a Buddhist monk was
detected. an edict in 458 A.C. brought the Buddhist
Safigha under very close administrative and judicial
surveillance, Monks who were guilty of misconduct
were ordered to be executed.

An edict assuring full toleration to Buddhism by
the Sui Dynasty appeared in 581 A.C. In between periods
of prosperity enjoyed by the Buddhism, there came
times when long forgotten edicts were invoked against
it, as for example, in 714 A.C. when, under the weak
rule of the sixth emperor of Tang Dynasty, such an
old edict was revalidated. The result was the disrobing
of 12000 monks and nuns and prohibition of writing
sacred books, building temples and casting images.
Severe persecution enacted by emperor Wutsung's

edict in 845 A.C. led to the destruction of 4600 monas-
teries and 40,000 shrines and the disrobing of more
than 260,000 monks and nuns.

Buddhism in China, however, revived and regained
the favour of emperors. After a fairly long period of
tranquility, the fourth Ming emperor issued an edict in
1426 A.C. which imposed a qualifying examination
for candidates for monkhood and in 1450 A.C. another
edict fixed a ceiling for the land to be owned by a monas-
tery. More recently under the Manchu emperor Shun-
chi a tolerant and favourable attitude to Buddhism was
displayed by his “Sacred Edict”™ which is known as
the imperial book of moral instruction to the common
people.'®

Far East:  State intervention had figured prominently
in the establishment and the development of Buddhism
in Korea and Japan. In the three ancient states of Kogu-
ryd, Paekche and Silla, Buddhism was recognized as
the state religion by decree in 372 A.C, 384 A.C. and
528 A.C. respectively. In Silla, king Pophung employed
Buddhism for establishing his monarchical authonty
and, for this purpose, identifed himself with the Buddha.
In the centralized State of Koryo, Kwanjong (850 A.C. -
875 A.C) intervened in reconciling Doctrinal and Son
sects, in systematizing the Tient’ai theories and in
developing a spirit of tolerance among adherents to
Buddhism, Confucianism and Taoism.

Edicts against Buddhist interests, too, had been
issued from time to time as in China. For instance,
Songjong (928 A.C. - 997 A.C) decreed to restrain the
power and influence of Buddhist monasteries and
replaced with new ritual those originating in Buddhism,
while Yi Pang-won, in a similar process of restrengthen-
ing Confucianism, ordered in 1401 A.C. the confiscation
of extensive Buddhist temple land as a part of the official
suppression of Buddhism. Three decades later, Sejong,
the famous patron of medicine, astronomy, science
and literature, oppressed Buddhism at first and later

changed his policy.'!

Japan, to which Buddhism was introduced via Korea,
followed a similar pattern of royal intervention through
decrees and proclamations. The first official act of
Prince Shotoku in assuming the regency in 593 A.C.
was to proclaim Buddhism as the state religion. In
604 A.C., he proclaimed what is known as the “Consti-
tution in Seventeen Articles” and its second articleis
reminiscent of Asokan edicts:

-

A —— . - il
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8.G. H. Luce and Tin Hiway: A 15th Century Inscription and Library at Pagan, Burma in Malulusekera Commemoration Volume,

16040
11. Sohn Pow-key, Kim Chol-choon, Hong Yi-sup: The History of Korea, 1970, pp. 58-88, 131, 136.
RESEARCH BIBRARY

®epartment for the Promotivo ake
Propagation «f the *asaops

1976, p. 208.
9 Ibid. p. 9.
10. Joscph Edkins: Chinese Buddhism, 1893, pp. 87 - 154

K 1ha-Aya

angon



EDUCATION, BUDDHIST

22

EDUCATION, BUDDHIST

-

“Sincerely revere the ‘three treasures’ The ‘three
ireasures’ are Buddha, Dhamma and Sanigha. the
final resort of all berags and the supreme object of
faith tor all peoples. Should any age or any people
farl to revere this truth? There are few men who are
uiterly vicious Everyone will realize ot of duly instruc-
ted Couuld any wickedness be corrected without
having resort to the ‘three treasures™

A similar degree of piety was marked by emperor Shomu
(124 AC - 749 A C ). whose reign known as the Era of

Hecavenly Peace saw the cnactment of many decrees
and edicts for the promotion of Buddhism and Buddhist
institutions. The state appointment of Buddhist religious
dignitaries was such an edict

Though in more recent limes, a deliberate suppression
of Buddhism was in progress on the grounds that it
flounshed under the Shogunate Government, it was
found that Buddhism grew in strength as the danger
of being swept away brought the Izaders together for
united action - a state of affairs which was well nigh
impossible during the preceding three centuries. In a
significant proclamation. the Buddhist bodies were

granted full autonomy in 1877 2

Noed lfor Further Research:

A systematic study of all available proclamations,
rules and regulations and laws which constitute edicts
in the history of Buddhism in diverse cultures s yet to
be undertaken The information gleaned from a sample
of instances 1n this article bears out the fact that state
intervention both for and against Buddhism has been
growing in magnitude and importance. Recent laws
enacted in traditionally Buddhist countnies such as
the Sri Lankan Constitutional Provision to assign
Buddhism a special place in the country would figure
among the most recent edicts. Although the Buddha
founded Buddhism without recourse to royal authonty.
the Buddhist institutions today seem to nced the legal
authority which state legislation provides.

Amanda W, P. Gurupe

EDUCATION, BUDDIOST

1 Introduction

Vety little s really known of the contribution of
Buddhism to ‘education. Even in the Buddhist coun-
tnes where an unbroken tradition of Buddhist education
persisted for many centunies. the current educational
systems are neither a direct evolution of the past tradition
nor in any way related to it The Buddhist educational

tradition has been supplanted almost entirely but for a
few vestiges which have fortunately been preserved in
monastic organizations for training of novices and

monks.

The paucity of documentation on Buddhist education
1s astonishingly staggering The situation reported in
the Encyclopuediu of Religion und Ethics vol. V, p. 177 1n
1911 to the cffect that it was hardly possible to present a
consequent history of the educational theory or practice
among the Buddhist peoples in the absence of historical
records” remains unchanged. One could examine the
indexes of a hundred standard works on Buddhism,
Buddhist culture and civilization or history with hardly a
reference to education. Where any reference 18 found to
education, the information given is most likely to be
restricted 1o vignettes of Indian education in such centres
of intellectual activity as Taxila or Varanasi, as narrated
in the Buddhist latakas or to the accounts of Buddhist
centres of learning in India and Sni Lanka visited or
reported on by the great Chinese travellers, Fa-hien.
Hiuen-tsang and I-tsing

If the coverage extends to more recent limes, one
finds reference to the Buddhist monastic system of
education and the temple schools which were systemat)-
cally relegated to the background. f not total oblivion,
by the onset of modern education. A few attempts

have been made to unravel a Buddhist philosophy of
education with limited results.

2. Foundations of Buddhist Education:

The Buddha's forty-ilve year mission as a wandening
teacher was to proclaim a path of deliverance. He was
popularly called a teacher of men and gods (sattha
devamanussanam) and a guide who tames men (purisa-
dammasarathi-lit  a chanoteer unto the (horse-like)
amenable folk) - two of the nine epithets used even
today in a4 formula of homage to the Buddha. Moral
discipline (sila). concentration of mind (samadhi) and
the wisdom gained through the realization of the
true nature of hfe (paand) constituted the essential
steps of the Path he taught. It enjoined a life of study
and meditation aimed at traiming and taming the mind.
It is but logical that a religious system like Buddhism,
which regarded ignorance to be the root cause of all
misery and postulated an undeveloped mind to be the
fundamental obstacle to emancipation, should place
the highest stress on mental development and the
educational processes most appropriate for the prupose.

A distinctive system of education had begun to evolve
during the life-time of the Buddha Four factors relating
to his educational cffort constituted its foundations

il

12 Masaharu Anctaks History of Japunese Religiom (Second printing) 1964, pp. 57. 88. 334-336.
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They were:-
(i) The Buddha as the model teacher;
(ii) The Sarigha as a learning society;

(1ii)) The monastic establishments as the institutional
base for Buddhist education; and

(iv) The intellectual liberalism of Buddhism as an
incentive to educational development.

2.1 The Buddha as the Model Teacher:

2.1.] Pedsgogical Princlples and Methods of the Buddba:

The Buddha was, undoubtedly, a skilful teacher
and believed strongly in the power of the spoken word
to convince people to change their way of life, adopt
new values and seek new goals. At a time when rival
religious teachers resorted to magical and miraculous
deeds to win disciples for themselves, the Buddha upheld
only one type of miracle;: “The Miracle of Instruction”
(anusasani-patihariya).

His discourses were organized with meticulous care.
Clarity and logical presentation marked his longer
scrmons which he had delivered on his own accord.
In these he addressed small or large groups and sought
to take them step by step to a point of view he sought to
establish. Clear examples of these are the Dhammacak-
kappuvattana Sutta and Satiputthiing Sutta. A few charac-
teristics stand out in these discourses; He began with
an attention-catching statement, e.g “There are two
extremes which the truth-seekers ought not to follow”
or “There is one sure and straight path, etc.”

He analysed a concept to its constitutent elements
and presented them with a2 numerical enumeration,
serving both as a framework for orderly presentation
of ideas and an aid to memory.

The Buddha used similes and analogies freely and
frequently and drew them usually from the day to day
life of the people, e.g., the work of the farmer, the butcher,
the florist, the boatman, the soldier, the royal official.
He repeated the important concepts over and over
again, returning to them whenever it appeared permis-
sible. The presentation of such concepts developed
almost to the level of standardized and stercotyped
formulae which were expected to reappear in identical
phraseology whenever the concept was referred to.
The discourse led the audience gradually to the conclu.
sion which usually was a strong plea for the pursuit of
the path of deliverance he advocated.

His dialogues with individuals are livelier as he used
secveral other learning devices: Usually he would get
the discussant to clarify his point of view and to adopt a
definite position. But the Buddha would not proceed
unless he was sure that he understood clearly thedis-
cussant’s standpoint. Clarification of premises was dili-
gently resorted to at the beginning of each discussion.

If he disagreed he would not ridicule the opponent
or his ideas, but wouid begin asking questions. These
were always searching questions, carefully arranged
to convince the discussant of the fallacies of his argu-
memts. The discussant was gradually led to make con-
cessions and give up his original stand. The impression
often given is that the Buddha reorganized the discus-
sant’s thinking process by rapid-fire questioning. Simi-
lies and analogies were used in elaborating and explain
ing these questions. Anecdotes from legend and history
figured prominently in his sermons. The evaluation
of the onginal standpoint of the discussant to the point
of downright ndicule and denunciation, as on several
occasions, would be done only when the discussant
had given up his ground and was ready to agree with
the Buddha.

Only after such a point of agreement would the
Buddha begin to expound his own ideas on the point
at 1ssue: Whatever be the subject of discussion, the
Buddha led the discussant gradually to an exposition
of the path of deliverance.

Whether in sermons and expositions or dialogues
and debates, the Buddha resorted to a series of standard
educational practices. He aimed at the intellectual
level of the “pupil”. He had expounded the same tdea
in so many different ways according to the nature and
composition of the audience. He started with the known
and insisted on it as a fundamental principle in all
his teachings. He eschewed speculation as a waste of
time. He urged that one should endeavour to “know
it as it really is” - the emphasis being on both knowing
and reality.

The Buddha assigned little value, however, to know-
ledge per se. knowledge was valid only up to the point
it was applied. A little knowledge but duly applied was
rated far superior to vast stores of knowledge with no
effort to practise what was learnt. Those who believed
in the latter were criticized as cowherds who looked
after cattle for other people’s benefit.

He was never satisfied until he was sure that the
pupil actually understood what was being expounded.
He tested them as he went along with searching ques-
tions. He used strings of synonyms for important
words. He narrated stories. When appropriate, he
summarized the lesson into a capsule form, usually
a metrical composition in the form of a quatrain of

thirty-two syllables.

The advantages of poetry, particularly as an aid to
memory, were recognized. Being a poet, himself, the
use of poetry to rcinforce learning was constantly
pursued. Most of the popular themes were expounded
in versified sermons. But be was not in favour of presen-
ting his teaching in Sanskrit verse - the medium of
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elitist philosopbers and relipous teachers of his day.
He preferred to allow each person 1o learn the doctnne
10 his own language and the Buddha himself chose to
speak in the vernacular of the day - Magadh rather
than elitist Sanskrt

2 1.2 Orgenixation of Learaing: The rode of the Teacher:

He encouraged his pupils 1o discuss and debatc and
he was often only an arbitrator. He arranged prominent
pupils 10 become teachers for others. He cvaluated
their teaching ability and ranked them according to
therr specializations and instructional methodologies.

The Buddha organized the Sarigha 0 be a lcarming
swciety in which the members spent thetr life-time
lecarning practising what they learnt, teaching others,
engaging in debates and discussions to clanfy concepts,
memorinng sermons and utterances of the Buddha
and transmitting them by word of mouth for preserva-
tion, developing commentarics and winning more and
more members who would similarly continue a Iifelong

learning process.

As a teacher the Buddha demonstrated many other
remarkable competencies. He could convert any incident
to an occasion for teaching I all occasions on which
he preached to an audience are analysed as classes,
onc would be amazed at his ingenuity to use any situation
or any congreation of people as an opportunity to teach
something Urchins harassing a snake, an old man
abandoned by his children. the search for a bandit
murderer, the sacnificial ceremonies of a Brahman, a
war between kinsmen and scores of similar occasions
provided him the “class™.

Sometimes, he contrived them himself. He did not
fail t0o use opportunitics which others provided. He
readily accepted the challenges of others and was
always keen to participate in a debate. Though a consu-
mate user of the spoken word, he was equally adept
in using other methods of instruction. Discovery method
finds one of its carliest, and perhapsti the most perfect,
applications when a mother grieving over her dead
child was made to realize the universality of death by
getting her to beg for a mustard seed from a home
that had not scen death (See DPPN.s v.-Kisagotamil.

Budzhist literature ascribes to Moggallina one of
the carliest recorded incidents when diagrammatic
representation was utilized to reinforce and enrich a
lesson.  According to Divyavadana. Ananda reports
how Moggalidna illustrated a talk on Dependent
Origination (puticcasamuppadu) with the diagram of a
wheel in which the twelve causal factors were symboli-
cally depicted. Not only does the Buddha express
his admiration for Moggallkna as a teacher but suggests
that the disgram be displayed over the gateway in

the monastery of Veluvana in Rdjagaha This illustration
is reputed to be the ongin of the “"Wheel of Becoming.
seen 1n a Tth century cave painling in Ajapta in a frag
mentary condition. It s a popular theme in the Tibetan
and Nepali Tangka paintings.

The Buddha himsel is attributed with the use of a
series of visual images, miraculously created, 1o convince
an arrogant young queen of the fleeting nature of
beauty and life itself. (SeeDP PN Abhiropad Nanda theri)

Far more important as all practical applications
of a number of important educational devices are the
Buddha's views on teaching and lcarning and related
subjects.

An interesting passage in the Sigalovadu Sutta (D. 1
p. 189) enumerates the duties of teachers and pupils:

The Teacher should:
(1) show affection to his pupil;
(2) train him 1n virtue and good manners;

(3) carcfully instruct him, impart unto him a know-
ledge of the science and wisdom of the ancients:

(4) speak well of him to frinds and relations: and

(5) guard him from danger.
The Pupil should:
(1) minister to his teacher;
(2) nse up in his presence and wait upon him;
(3) listen to all he says with respectful attention;

(4) perform the duties necessary for his personal
comfort; and

(5) carcfully attend to his isstructions.

These were meant to be obligations between teachers
and pupils 1n a secular setting. because the same Sutta
lays down a similar set of duties between religious
teachers and their lay disciples. Here the ethical content
of what is taught is emphasized and, interestingly, an
obligation is cast on the lay disciples to make themselves
accessible to their teachers.

In both the cases of secular and religious education,
the obligation cast on the pupil or disciple as regards
learning 18 very important. The pupil is expected .to
to listen to everything the teacher says with respectful
attention. The lay disciple similarly is asked to minister
to their teachers with respectful attention in their words,
deeds and thoughts.

At no time dd the Buddha advocate unquestioned
acceptance of anything on the authority of the teacher.
Such an assertion would have gone against one of
his own basic principies of guarantecing to cach person
the full and undisputed right to think for himself. The
Buddha's approach to learning as a free and unfettered
exercise of onc’s own micllectual capacity to think
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was in keeping with his over niding principle, so elo-
quently enunciated to the Kilamas (A. [, p. 188f).

2.1.3 Teaching-Leaming: Process of Gradual Progress

The method which the Buddha proposed for this
process of seif-examination of all knowledge is observa-
tion and analysis. His own philosophy or religion was
described as ehipassika (come and observe or exarnine)
paccattam veditabba (to be realized by each one inde-
pendently). Buddhism was given very early in its career
the epithet vibhajjavida, meaning the doctrine of analysis.
The Buddha’s position was also stated as that of a
pointer of the way whille each individual had to realize
the truth for himself,

One would, of course, ask here whether the role
of the teacher as conceived by the Buddha was a passive
one. Qur brief sketch of the Buddha as a teacher showed
that he was anything but passive. In several passages
" the Buddha describes his role as a teacher in some detail.
Speaking to Bhaddali in the Majjlumu-nikaya, he com-
pares himself to an expert horse-trainer. He draws a
parallel between his method and that of graduated
exercising which a horse-trainer adopts with 2 new
horse. “In this way,” runs the Sutta, “the Buddha offers
everyone who submits to his guidance by methodical
exercise of concentration, therefore by pure thinking,
to free him from all passions and to make him the
holiest place in the world.™

Again in the Majjhima-nikaya® the Buddha's method
of gradual onsetting, gradual progress and gradual
ascension from the lowest step upwards has been
compared to learning processes in archery and accoun-
tancy. “When we take pupils we first make them count
one, the unit, two, the duality, three, the trinity and
thus we make them count up to hundred”, the illustra-
tion goes. In an Udana verse, the Buddha explains
this process further, “Just as the great ocean becomes
deeper, gradually steepens, gradually becomes hollowed
out and there is no abrupt fall, in exactly the same
way, in this Doctrine and Discipline, the training is
gradual, the working is gradual the path is gradual
and there is no sudden advance into full knowledge.”’

In another passage of the Majjhima-nikaya,* the
Buddba compares himself to a trainer of elephants,
who by means of a tamed clepbant lures the wild ele-
phant into a clearing and takes out its wild ways through
methodically progressive exercises to make it “become
accustomed to the environs of the village and to adopt
the manners in vogue among men.”

To summarize these statements, it can be assumed
that the Buddha assigns for the teacher the task of
designing and administering these “methodically pro-
gressive exercises.” It is important to note here that
the entire emphasis of the Buddha’s course of spiritual
training is one of progressively difficult mental execises.
Morality or Sila is only the foundational preparation.
Starting with simple heedfulness (by which one learns
to be conscious of everything one does in all his waking
moments), through contemplation on inhalation and
cxhalation, the process of exercising the mind advances
through meditation on a varitey of subjects to higher
mental states called dhyanas.

Here, the Buddha recognized the significance of
individual differences and developed individualized
courses of meditation for his disciples according to
each one’s psychological make-up. Concentration of
the mind to which all this training leads, is again only
a means to an end.

The end of this learming process is the supreme know-
ledge (panna) with which the disciple reaches the highest
attainment of the realm of deathlessness, Here, the
disciple leaves everything behind including the very
teachings of the Buddha, which were meant to serve
only as a raft, a means of going across, but not meant
to be retained.

2.2 The Sangha as a Leaming Soclety

Within a few months of the commencement of his
mission, the Buddha recognized that the spread of a
message such as his needed an organization and some
procedures. With the converts who could join him in
the state of homelessness, he formed the Sasngha- a
very informal organization to begin with.

The procedure, he adopted, was to send the first
batch of sixty members in ail directions announcing
the advent of the new doctrine. This very early missio-
nary exercise paved the way for the nise of the Buddhist
educational system in which every monk was potentially
a teacher. converting new recruits to the Sangha or
winning lay supporters.

The content of their teachings came from the Buddha
and so were the methods, in that the monks imitated
the Buddha. The Buddha himself explained occasionally
his methods as well as his concept of leaming and
teaching. Angutiara-nikiya, in particular contains very
instructive observations.
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Dhumma-desund (preaching the doctrine) was develo-
ped as an act of teaching and Dhamma-savana (histening
10 the docinne) as a form of learning On 1dentdfying

monks capable of performing as missionarics propaga-
ting the Dhamma, the Buddha issued the following

instructions which are found in both the Vinuya Puaka’
and the dAgutiara-nikaya®

A bhikkhu 1s fit to go on a mussion when he has
cight quahties. What are the eight? Here a bhikkhu
1s one who listens, who gets others to listen, who
learns. who remembers, who recognuzes, who
gets others 1o recognize, who is skilled in the
consistent and the inconsistent, and who does
not make trouble. A bhikkhu s fit to go on a mission
when he has these eight qualities. Now Sariputta
has these eight qualities; consequently he 1s fit to
g0 ON & MisSION.

'He does not falter when he comes

Bcdore a high assembly,

He does not lose his thread of speech,

Or cover up his message.

Unhesitatingly he speaks out;

No questioning can ruffle him-

A bhikkhu such as this s fit

To go upon a mission’

The characteristics highlighted are those of a
competent teacher.

The Quality of the listener has also received his
attention: “Then the Buddha said; There are
are these sorts of people to find in the world:

The empty-head, the fool who cannot see, -
Tho' oft and oft unto the Brethren going,

He hears theirr talk, beginning middle, end, -
Can never grasp it. Wisdom is not his,

Better than he the man of scattered brains,
Who oft and oft unto the Brethren going

Hears all therr talk, beginning, middle, end,
And scated there can grasp the very words.
Yet, nsing, nought retains. Blank is his mind

Better than these the man of wisdom wide
He, oft and oft unto the Brethren going,

Hears all their talk, beginning, middle, end
And, scated there, can grasp the very words.
Bears all in mind, steadfast, unwavering,
Skilled in the Dhamma and what conforms
thereto.

This s the man to make an end of IIi.™?

Recogniang the diversity of individual ddferences
of the people who constituted nis audience, the Buddha

5 Viallpp 8,70
6 Anguttaramikira, YII1 p 16
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did adopt a vanety of individualized approaches He
would not preach to an eager but hungry and tired
learner until he was fed and rested He would not discuss
impermanence of life or certainty of death with a woman
whose mind was distraught with gnd. He devised
simple exercises for those whose mental capacities
were limited.

Similarly, dhamma-sakaccha (doctrinal discussion)as
a mecans of clarfying evaluating and analysing the
teachings of the Buddha, has also been a major intellec-
tual activity of the Sargha. While the process is not
adequately claborated, the result of such an activity
1s to be seen m the vast exegetical and scholastic
literature which found inclusion 1n the Tripitaka
itsclf. The Abhidhamma Puaka is, in itself, a product
of such a process In style a work like Keatha-
vatthu excmplifies the interaction and interplay of
diverse points of views which had to be analysed in
the light of the doctrine as enunciated by the Buddha
Perhaps, we get a limpse of the process of dhamma-
sdkaccha from the debates between Nagasena and king
Menander as recounted in Milindapanha. The dflects-
veness of the process as a learning methodology 1s

beyond question.

As the numbers grew larger and the peripheral units
had their contacts with the Buddha only at intervals,
a system of institutionalized training and updating of
knowledge and experience became necessary. The fact
that the Buddhist Sarigha met this challenge effectively is
proved by the result of their activities, even though
our knowledge of the actual operations during the
life-time of the Buddha is quite limited. But we have
records of incessant literary activity, which evidently
back-stopped the mussionary educational movement.

The words of the Buddha were carefully committed
to memory, arranged and designated according to
literary form in a very ecarly classification called the
“mne elements” (navangasatthusdsana). Other arrancg-
ments had also been attempted. Within three months
of the Buddha's demise, the disciples could embark
on a gencral rehearsal of all teachings and a codification
under quite a systematk classification. The Tripitaka
in its present formn was also completed within the first
three centuries. Duning the life-time of the Buddha,
itself, commentaries on some of the teachings had
already begun to appcar Mnemonical summaries
had been developed to facilitate the recall of narratives.
A system of indexing was established. Sce ANGA

Monks and nuns prepared and delivered thewr own
sermons and even composed poetic appreciations of

o T—
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their way of life and the Buddha's guidance (Cf. Thera-
gathd and Therigatha). They produced a massive scholas-
tic literature in which they submitted the Buddha's
teachings to a thorough and systematic analysis. All
these could not have been possible over a brief period
of the first two centuries unless the educational function
of the Buddhist Saigha was firmly established with
almost the beginning of the Buddha’s missionary activity.

This would mean that even before the monastic
establishments came into existence, the Sangha was
an itinerant educational institution. The fact that,
in such a system, some had to specialize is borme out
by designations given to certairr monks as specialjsts
of the doctrine, specialists of the discipline (i.e. dhamma-
dhara and vinayadhara). andlearnedina pitaka or 2"
three pitakas (petaki, tipetuki respectirely) In due course
the tenaency to specialize seemed to have extended
{further for we hear in the inscriptions of Asoka of
monks who were specialists in particular texts of the
Buddhist Canon (i.e. Dighabhapaka, Majjhimabhanaka,
elc.).

2.3 The Monastic Establishments as the Institulional Base
for Buddhist Education:

Thus through a gradual process, the Buddhist monas-
tery became an educational institution a tradition
preserved up-to-date in that even the humblest Buddhist
temple in the remotest corner of a Buddhist country
15 essentially a centre of learning In the growth of
this monastic system of education, a number of significant
principles appear to have operated.

The monks and nuns were expected to have mastered a
minimum quantum of the Buddha’s teaching. In the
Bhabru Edict, Asoka recommended them a set of
seven texts for study. Even today in the Buddhist tradi-
tion of Srt Lanka, a monk is tested for his knowledge
of basic texts of the Canon before ordination is granted.
The senior monks and nuns were required to engage
themselves regularly in scholarly discussions to deepen
their knowledge and understanding and to guide their
practices while, at the same time, educating new recruits
and novices. The monastery was also to be a centre
for the formal as well as informal education of the
laity living in the vicinity.

These expectations meant that the monastery should
organize itself into an educational institution in a varety
of ways. First, it had to provide for the initial and con-
tinuing education of the monks and nuns themselves.
In the initial stages, this meant that a monastery should
have at least the periodical services of specialist reciters
of texts. The travelling specialist was quite a phenomenon
in the early stages. Second, it had to organize the edu-
cation of the laity. It was possibly restricted to regular
or occasional sermons on religious themes at the early
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stages. But with the laity, who either sought deeper
knowledge as a preparation to join the Sangha or
for engaging themselves in studies for its own edification,
this service bad to assume wider proportions. It was
not very long before the teaching of the young became a
social responsibility of the monks.

In the evolving educational role, the Buddhist monas-
teries have recorded a series of remarkable activities
and achievements:

(i} The Buddhists, among all religious groups of
India, were the first to recognize the importance
of literacy. As far back as 84 B.C. the Buddhist
Canon was reduced to writing {in Sn Lanka)
and the earlier reliance on oral tradition was
relaxed. The ant of writing travelled to many
countries with Buddhism. The script used in
carly Buddhist writings (¢.g¢ Brhami script of
Asokan inscriptions) became the base of many
Astan alphabets. The monks were keen promoters
of literacy and the reading habit among their
followers. The significance of these efforts is
to be observed even today, when the Buddhist
countries of Asia were found to maintain higher
literacy rates than their non-Buddhist neighbours
long before universal education became a national
objective.

(it) The search for knowledge took Buddhist monks
and nuns on incredible missions across the wilds
of the entire Asian continent. Either they went
on their own in search of teachers and books
as did the famous Chinese travellers or were
invited by distant lands to come as teachers.
Others travelled as sclf-appointed missionaries,
motivated solely by their keen desire to spread
the message of Buddhism. Hundreds of such
brave and devoted teachers and seekers are recor-
ded in the histories of almost all Asian countries.

(iii) The monasteries became repositories of valuable
manuscripts and documents, Every Buddhist tem-
ple has its modest library and the older institutions
had turned out to be veritable treasure-houses
of literature. Libraries of the Mahd Vihiara of
Anuradhapura and Nalanda in India were descri-
bed as vast collections of books on many subjects,
amassed over several ceoturies. The massive
hoards of books found in Tung Huang, Potala
and K orean monasteries also testify to the Buddhist
practice of building up and maintaining exten-
sive libraries.

(iv) The educational activity which was originally
restricted to religious knowledge extended in
due course to cover all known knowledge. Starting
with linguistic and literary studies. the monasteries
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extended theu fields of study to include medicine.
astronomy and mathematics Centrally located
monastenes developed into the stature of Umiver-
sities (Nalandh being a singularly important
cxample) and attracted scholars from all over

the Buddhist world

(vi The monasteries developed into centres of hterary

activity. To begin with the literary endeavours
were limited to commentanies In due course
they became centres of expcrimentation with
new literary forms. The spint of search for new
media to spread the message is clearly exemplified
by the fact that the Buddhist monks dd not
hesitate to try out any new literary form for
relipious literature. The ornate Sansknt poctry
and drama were both employed very early in
their development by the Buddhist monks. (g
Buddhucaritu, Suundardnandukiavys and  Sart-
putraprakarana of Asvaghosal Experimentation
with new literary forms by monastic institutions
had continued to this day.

{vi} The monastery perfected sculpture and painting

(vu)

as cffective visual aids 10 the teaching of Buddhist
stones and the doctrine. The use of an for both
acsthetic beauty and educational reinforcement
s a significant Buddhist innovation It even over-
came the carlier reluctance to depict the Buddha
in human form and resorted to a set of symbolic
representations. The Buddhist artist evolved an
exceptionally clever form of artistic shorthand
in the medallions of Bharhut and Amaravat.
Here, a complicated story could be brought
back to the viewer's mind through the mnemonical
use of a f[ew major events of the story, compressed
with exquisite artistic refinement into a single
medalhion To date, the Buddhist temple 1s the
preserver and promoter of local artistic talent.
The temple murals are really the prime source of
religious mformation to the common folk.

The monastery played a leading role in community
activities by being a focal point from which new
tdeas and techniques could be propagated. The
Buddhist monks organized the population to
build roads, hospitals, orphanages and such
other community amenities. They promoted coope-
perative undertakings in agriculture and the
construction of private and public utilities The
monastery continues to be the main meeting
place for the people to organize community
development activities in Buddhist countries. The
monk has been invanably the convenor, patron
and ammator.

(vin) Through its ceremonials, the monastery hasalso
been the principal promoter of folk art whether
it be decorative motis using such local materials
as banana leal, tender coconut leaves, bamboo.
etc., or performing arts in the form of dance and
drama. Music, too, has received much encourage-
ment from these ceremonials. Apart from nurturing
the popular participatoin in and appreciation
of the national cultural heritage, these festivals,
processions, exhibitions and such other events
of the monastery subscribed to the development
of professional artists, musicians, dancers and
dramatists. The village temple, generally, provides
sustenance to families which pursue these arts.
In addition, they give a boost to local handicrafls.

2.4 Intclectual Liberation of Buddhism as an Incentive of
Educational Development

An overriding factor which conditioned the Buddhist
atutude to teaching learning and rescarch has been
the intellecutal liberalism which the Buddha expounded;
his injunction to his disciples, as pointed out earlier,
was to eschew tradition and dogmatism and to submit
even his own teachings to critical examination.

From a social point of view, he upheld the capacity
of every individual irrespective of caste, class, creed
or sex, to attain the highest intellectual and spintual
goals of his Path of Devlierance by means of application
and perseverance. From an intellectual standpoint,
he denounced both conservatism and the tacit acceptance
of an idea on someone ¢lse’s authonty. In the rules of
discipline for monks, it is laxd down that the student
“should combat by discussion any false doctrine the
teacher might hold or get others to hold ™ The emphasis
was on analysis and investigation.

These principles gave Buddhist education a significant
openness as regards both clientele and content. Monaster-
1ies have been open to all classes of people and. spe-
cially, have catered for the socially and economically
disadvantaged. The freedom of apalysis and investiga-
tion, while subjecting the Buddha's teachings to dissent,
innovation, remterpretation and even misinterpretation,
promoted a spirit of tolerance which permeated the
Buddhist educational system. Not only have the curricula
included the study of rival religious and philosophical
systems, besides subjects not related to religious purposes
but the scholastic activity in the monastenes resulted
in the nse of many Buddhist sects and schools

As Buddhism spread to vanous parts of Asia, princi-
ples and practices of education, emerging from these
foundations, evolved in response to needs and challenges
of the intellectual and spintual life of cach host country.
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3. Historical Development

The historical development of Buddhist education
has been largely determined by the position which
Buddhism held 10 a given society. Where rival religious
and philosophical systems were strong and the Buddhist
Sarigha had to explain and defend its doctrines, in
order to retain and augment adherents, the thrust
of the monastic training was directed to debate, dis-
cussion, logic and apologia. But, where Buddhism
was unchallenged and enjoyed popular or state patro-
nage, the emphasis was on the preservation of the word
of the Buddha through rcliable modes of transmission,
with special attention to cxegesis. In both instances,
the education of the laity was pursued by means of
informal sermons, which combined doctrinal exposi-
tions with illustrative storytelling Knowledge. thus
conveyed to the community, was reinforced through
visual aids in the form of temple paintings and sculp-
tures.

3.1 Buddhist Education in India:

In India, itsclf, Buddhism encountered opposition
not only from Vedic Brahmanism but also other religious
and philosophical systems, notably Jainism and classical
schools of Hindu philosophy. In the processof “explam-
ing and defending.” Buddhism, itself, underwent a
major change, bringing into existence the Mahayana
school. Essential to its growth in popularity was the
cffectiveness with which debates and discussions were
conducted with both the exponents of traditional
Buddhism and others. Influenced by this need, Buddhist
education concentrated oa the training of the disputant,
resulting in three developments:

(a) the curriculum grew rapidly to consist of a wide
variety of subjects including secular studies such
as medicine, astronomy and mathematics, for a
successful missionary had to be a well-informed
and socially useful person;

(b) dialectics, logic and epistemology received the
utmost attention both in imstruction and in the

production of scholarly literature; and

(c) Sansknit, the language of the intellectual clite and
therefore, the medium of debate, was adopted
for iastruction and literary purposecs.

Such an expanding system of monastic education
favoured large institutions where scholars from various
parts of India as well as from neighbouring countries
could meet and pursue study and research. Three Chinese
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pilgrims, who visited some of these institutions between
the fifth and the seventh century A.C,, describe them
as centres of educational and literary activity, maintained
and supported through royal grants and endowments
from the laity. Nilanda and Valabhi in Eastermm and
Western India respectively were the most important
among them.

Hiucn-Tsang’s account of Nalanda, where he was a
student for over five years. shows that it was a ful-fledged
university with schools of studies, admission and
examination procedures, a compiex system of academic
administration and requisite facilities such as libraries
and lecture halls. 1500 teachers catered for 10,000 stu-
dents® (both religious and lay, Indian and foreign),
who studied 100 different subjects including philosophy
grammar, astronomy and medicine. “Learning and
discussing they find the day too short,” was Hiuen-
Tsang's observation. While the educational efficacy
of Nalanda is borne out by the quality of its teachers
and students, who had left a lasting imprint on Buddhist
history through their writings and missionary activities,
the vast campus which has been excavated and conserved
testifics to its grandeur.

For Valabhi our information comes from I-tsing
who says that, in status, it was equal to Naland3. Courses
of studies were of 2 to 3 years’ duration and the names
of exceptional graduates were inscribed on the gates.
The university imparted education in secular subjects
as well. The government of Valabhi sought graduates
of this university to fill important positions.

Tibetan records testify to the prestige and fame
of two more Buddhist universities namely Vikramasdila
and Odantapuri - both associated with Diparikara
Stijnana. better known as Atisa, (q.v.) who was invited in
the eleventh century to revamp Buddhism in Tibet. He
was an alumnus of Odantapuri and head of Vikrama-
$ila, both of which had functioned for several centuries
and, in his days, were receiving the patronage of the
Pila kings of Bengal. In Vikramasila, admission had
to be gained by displaying one'’s proficiency in logical
argumentation in a debate with one of its six dvara-pan-
ditas (literally “gate-scholars™). On the successful con-
clusion of one’s studies, one was awarded the degree
of Papdita. Odantapuri is said to have been the mode
for the earliest monastic educational establishments
in Tibet. Jagaddala, founded by the Pila King, Rama-
pila. in the first quarter of the twelfth century. had a
rather short existence of onc and a half centuries but
made a significant contribution to Buddhist learning
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8. A. L Basham doubts the accuracy of these figures. He says “The remains of Nilanda, however, bele Hiuen-Tsang...it coukd haedly

have accommodatod a thousand monks in anything like the comfort described by the Chinese traveller”. Here, Bast}m has -ma'de
questionalbe assumptions on the uniformity of building matrials used, the transformation of the institution inf:ludm; rebuildiog
over 600 years, the extent of destruction by invaders and the completencss of the present archacological excavations.
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Though not so extensively hnown and documented.
there had been many monasteries i the Indian sud-
continent which could be nightly described as Buddhist
umiversities Among them them were possibly Taxila
and Kincly which had been cenires of learing from

pre- Buddhust times
32 Buddhist E.ducation in Theravada Countries:

Io Sn Lanka, where Theravada Buddhism flourished
with an unbroken history since the third century BC.,
with no serious rivalry from any other religious or
philosophical system, monastic education concentrated
on transmussion of the teachings and their explanation.
with special emphasis on preserving the word of the
Buddha in the language in which bhe preached. The
Buddhist Canon which the missionanes of Emperor
Asoks brought to Sn Lanka was in Pali (literasally
meaning ‘the text’) - most probably a formalized version
of the vernacular of Magadha, the region where the
Buddha was most active. Unti it was reduced to wrting.
s principal goal of monastic education was its oral
transmussion through memorization and cegular rehearal
while the text was thus preserved in PAlL the commenta-
nes and excgetical works were produced in Sinhala. the
ostional language. This vast commentanial literature
was (ranslated, 1n the fifth century AC, into Pili
With this movement, Pili superseded Sinhala as the
language of literary expression and, possibly also, as
the medium of Buddhist educasion.

From time to time, Mahiyina schools, with Sanskrit
as their medium of expression, gained ground in Sri

Lanka Sansknit opened the door to a rapidly developing
secular literature ranging from ornate court poetry
and drama to scicotific treatises ob medicine, astronomy,
mathematics and archutecture. The education imparted
in the monastenes - some of which, like the Mahavihira
of Anuradhapura and Aldhaga Pirivega of Polonnaruva,
had become ventable universities - expanded its scope
from traditional monastic training for mooks and
nuns to include a wide range of linguistic, literary and
secular studies. Among them a very important element
was the study of history which brought into existence a
copious hterature of chronicles. Education in these
monastenies was not restricted to monks and nuns.
They catered for the lmity too and a number of notable
Buddhist scholars of Sri Lanka were lay people (cg.
Gurulugomi and Vidyh Cakravarti and the kings
Kisyapa V and Parikramabihu II).

At a particular stage, a concern was expressed over
the growing secular content of monastic education
A royal decree of the twelfth century actually banned
the study as well as the teaching of “poctry, drama and
such other base sudbjects.” In spite of this concern, the
monasti educational insfitutions, which came to be
known as Puuwenas. continued to provide an all-round

education as conceivable at the time Several contem.
porary accounts of the fificenth century Pirwenas testiy
that the curriculum included Sinhala, Paly, Sanskrit,
Praknt and Tamil language and literature, Buddhist

studies ranging from the Pali Canon to Mahiyina
texts, Iodian philosophy, mathematics, architecture,
astronomy, medicine and astrology.

When Theravada Buddhism spread to Myanmar
(Burma), Thailand, Kampuchia and Laos the Sn
Lankan model of Buddhist education went with it.
Pali {(with special empbasis on grammar), as 8 . “cessary
prelimunary to the study of the Buddhist Canon, became
so widespread that 8 history of Buddhism, written in
Myanmar in the thirteenth century, says that grammar
was popular ecven among women and young girls.
Another contemporary chronicle describes king Kyaswa
to have “"read and become a master of every book,
held public disputations and seven times a day instructed
his household ™

National languages received equal attention although
Pali, as the ecclesiastical language common to all
Theraviada countries, was used in the production of
learned treatises. An impetus was given to the art of
wrnting and alphabets were evolved with kings taking
the initiative as in Thailand where king Rama Kham-
haeng invented a Thai script i 1283 Monastceries,
attracting students fsom far and wide and engaging
in a wide range of literary activity and research, existed
in ot near all major cities of the region. A similar pattern
of Buddhist learning appears to have been prevalent
in earstwhile Buddhist lands constitutiog Malaysia,
Indonesia and the Maldive islands.

A very significant itnnovation 1n Myanmar, Thailand,
Kampuchia and Laos was “temporary ordination”
which encouraged, f not demanded, every young man
to spend at least a few months as amonk in 8 monastery.
Persisting stll as an important socio-religious institu-
tion, this practice ensures that at least the male popula-
tion is exposed to a period of formal learning.

33 Buddhist Education in Mahayana Iluddhist Countries:

As Mahiyina Buddhism spread through Central
Asia to China, Tibet, Mongolia, Korea and Japan it
faced opposition from popular beliefs as well as establi-
shed religious and philosophical systems. Interactions
with Confucianism and Taoism, in particular, re-
emphasized the training of the debater. The need to
gam popular support underscored ethical and moral
values, on the one hand, and public services, including
lay education, on the otber. Formal logic dominated

the curriculum and, as exemplified, for instance, by

the prevailing Tibetan systemn, learning was achieved
by teachers and students engaging themselves in a
debate where, through strict application of logic, they
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aimed at reaching an unassailable conclusion The
vast literature in defence of Buddhism against Con-
fucianism and Taoism bears further testimony to this
aspect of Buddhist education. An insight into the scho-
larly life in a monastery is provided by the murals of
Tung-Huang In these are depicted monks engaged
in reading, writing and copying books.

As new schools - particularly those which sought to
Sinosize or Japanize Buddhism - arose, various uncon-
veational methods of teaching were developed. Parti-
cularly in the meditational schools of Ch’an/Zen, the
control of mind and body was taught not only through
practice in quict meditation, but also (as specially in
Linchi/Rinzai school) through beatings and verbal
paradoxes (namely, kung-an/koan). In Japan, the Zen
approach to education influenced the training of the
samurai (warrior statesmen).

The monastic system supplemented the state-sponso-
red lay education in two significant ways: First it
provided popular elementary education, mainly to
boys, and, in particular, for commoners and poor
sections of the population to whom state schools were
not accessible. Schools attached to temples (e.g. Terakoya
in Jjapan), provided them with basic iastruction in
reading writing and arithmetic, Second, the monastic
system founded specialized schools for the liberal

student to engage in study and speculation, as m Shu-
yuan in China These efforts in Jay education gave a
further impetus to printing In all these countries Budd-
hist texts were the first to be printed In Korea, one of
the two books which king Scjorn utilized to make his
subjects literate with the new alphabet that he invented
was the life of the Buddha.

3.4 Decline and Regencration:

With the expansion of Islamic influence in Asia in
12th-15th centuries, Buddhist education along with
Buddhism, itself, declined in the Indian sub-continent
as well as Malaysia, Indonesia and the Maldive Islands.
Elsewhere, it persisted in varying degree of vigour and
effectiveness until the advent of modern education,
whether through colonial or national policy.

In some countries, the colonial policy of encouraging
Christian missionaries to take over public education,
on the one hand, and the incentives provided for study
in the language of administration, on the other, deprived
monastic educational institutions of lay participation
and support. Similarly, under the impact of moderni-
zation, secular school systems sprang up in China,
Japan, Korea and Thailand. Paradoxically, in almost
all countries under reference it is the Buddhist monastery
that helped the modern system of education to become
wide-spread in that the modern school owes its ubiquity
even in very remote areas to the Buddhist monk who
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provided 1t with the first base. The Japanese Terakoya
reformed itself under the Meiji Restoration in 1873
to be a base for universalizing primary education and
their Buddhist character disappeared only with the
new education scheme of 1886, In Myanmar (Burma),
the British policy of developing secular primary educa-
tion was achieved in 1868-70 by grants of specified
modern books and the appointment of a qualified

teacher to each of the existing 3500 temple schools.
In Thailand, 71.3% of all schools and 85.6 % of primary
schools in 1931 were conducted in monastic grounds
and about a third of the schools in the kingdom are
yet in temple lands. The situation has been identical
in Sn Lanka, even though the traditional temple schools
were ordered to be closed in 1865,

But the two systems did not blend even where they
co-existed in the same premises. Thus, reverting to a
strictly monastic role, Buddhist education, in its formal
mode, could hardly survive. But the informal, social
educational function of the Buddhist monastery was
not affected.

Where Buddhism remained the popular religion,
a part of the strategy for nationalistic revival or struggle
for independence was to promote the regeneration
of Buddhist education. Revial and modernization charac-
terized these efforts, which were two-fold:

(a) to streamline monastic education through curri-
cular reforms to incorporate not only advances
in knowledge in general, but also the broadening
range of Buddhist studies developed by world-
wide research; and

(b) to develop a system of Buddhist schools for
children, based on the model of Christian missio-
nary schools, but paying due attention to Buddhist
learning and practices.

Several new types of Buddhist educational institutions
bave come into existence over the last one hundred

years.

Sri Lanka saw the revival of Pirivenas which cater
for both monks and lay students. Vidyodaya and
Vidyilankara Pirivepas were established in 1873 and
1875 by Hikkaduwe Sri Sumarngala Nayaka Maha
Thera and Ratmalane Sn Dhammarama Nayaka Maha
Thera respectively. The system of Pirivenas. thus revived,
has resulted in nearly 200 institutions catering for
over 10,000 students. The Buddhasravaka Dharma-
pithaya, a university for mooks, was established in
1966 and a Buddhist and Pali University operating
through traditional Pirivenas as its constituent colleges
came into existence in 198]. Myanmar and Thailand
developed Pali schools. In Thailand, the regeneration
of the traditional system of monastic education began
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under King Mongkut (Rama IVE His son, Pnnce
Vajicanagasaroros, establishod in 1893 the counterpart
of 8 "t 1 enu undes the name Mahdmakut Rajavidydlaya
By 1946 it was clevated 10 the level of a nmiversity. This
Umiversity and the Mahichilalongkomn Rajavidyalaya.
dating from 1947 as a University, remain the premier
monastic cducational establishments of the country

Japan. China and Korea set up Buddhist colleges
In Japan the Buddhists followed the lead given by
Enrye Inouye. who beudes wnting the influential
book Bubhyo Notsu-ron in 1890, founded his own
college of Buddhist philosophy It served as 3 model
in the reorganization of Buddhist schools and colleges.
Some of these institutions have been elevated to the
level of universitics and provide the Sarigha with facili-
ties for higher education in a wide range of subjects.
Their main objectives are to train Buddhist monks
for missionary, scholarly and social service functions
and to facilitate scholars to pursue rescarch into Buddhist
philosophy, literature and avilization.

Schools and colleges which the Buddhists established
for children provide, in general. a secular educstion
according o respective national policies. At the carly
stages of national movements for cultural identity and
independence, these institutions played a significant
role. But they are gradually being absorbed in objec-
tives, contents and methods (d not in management)
into the growing systems of national schools, which
have adopted, to 8 major extent, the cultural function
of the Buddhist schools. The impact of the Buddhist
intervention in secular education in a number of Asian
countries 1s to be observed in the emphasis on national
languages, history and civilization, on the one hand,
and. quite interestingly, on agriculture, traditional
craflts and vocational education. on the other. Thus it
paved the way for a transition from the narrow civil
service oricnted school systems to those reflecting
wider national necds. Religious education of the lay
Buddhist is imparted through Sunday schools which
in Sn Lanka and Thailand receive state patronage
and support.

4. Distinctive Features and Curricular Specifications of
Buddhist Educatlon:

On an cxamination of concepts, modalities. methods
and practical approaches in Buddhist education, as
known from both historical accounts and the existing
mstitutions n Asia, 8 number of significant distinctive
features and curricular specifications could be identi-
fied -

4.1 Goals and Objectives:

The ultimate objective of Buddhist education and
its process of mental development is the liberation
of the individual from all types of bondages. This libera-
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tion is 10 be achieved by cach indivaidual at his own
pace and at his own initiative. The teacher is a facilitator.
a guide and, more than that a skill model to be cmulated.
Example rather than precept 15 epmhasized as the
true medium of communication between the teacher
and the pupil. The teacher takes note of individual
differences among students and designs cach one’s
courses of training (specially the subjects of meditation)
to suit his particular traits. Learning is not an end in
itself, but a process leading to self-realization. which
is equated in Buddhism to dcliverance or hiberation-
the ultimate aim of the religious life. What lecads a
particular person to sclf-realization is a series of strictly
personal experiences which cannot be reproduced at
random 1o apply to any other individual. Time involved
in the process is as variable as the techniques.

This same principle, which has been in operation
with regard to spirttual training has been applied to all
learning experience in tht Buddhist monastic system.
In Buddhism, there is no book or a set quantum of
litcrary material to be studied or mastered or to be
held as authority. To know just enough to set onc's
sclf on the path of mental training has been the prnimary
objective. That is to say that knowledge itself was not
an objective of learning. The Buddha consistently

discouraged those who wanted to be “masters of the
books.” While recognizing the importance of scholastic
achievement and rewarding scholarship with both
honours and maitenal bendfits, the monastic system
maintained that learning had to be accompanied by
cthical sensitivity and moral principles. Learning was
valuable only up to the point it made the individua! a
better person morally and spinitually.

42 Individual-centered Learning:

In the monastic system, a class being taught collec-
tively by a teacher is a relatively recent development.
A teacher, ordinanly., met each student individually to
ensure whether the assigned tasks were correctly accom-
plished and to set new tasks Teaching in the sense of
lecturing or explaining a lesson to a group of students
was rare and was striclty confined to matters which
students had either misunderstood or failed to com-
prchened.

The student spent almost all his time in self-learning
using commentaries, sub-commentaries, glossaries, 1n-
dexes and lexicons. The Buddhist literature 1n many
languages s replete with such self-learning materials.
The method of evaluating learning outcoms was two-
fold: The student was required either to show his capa-
city to draw from the self-learning materials and present
his own commentary or explanations of a given text,
or to enther into a debate with his teachers and peers
and dedend a particular point of view. An original
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composition by the student usually marked the culmina- Irrespective of the age of the parties concerned, the

tion of studics. relationship engendered is that between parent and
child. As such, the teacher is required not oaly to protect
the pupil from all kinds of danger, but also to introduce
the pupil to friends and spread his reputation. A signifi-
cant corollary to this is that the teacher is never a rival
of the pupil. Instead, the pupil's accomplishments
and success add to the reputation of the teacher. It
is considered bad form, however, for a pupil to presume
to compete with his teacher. The interpersonal relations

43 Operational Aspects of Concept Formation: s¢ promoted between the teacher and the pupil generated
The maieutic method of questioning and leading a wholesome atmosphere for study and search for

the discipie to realize the limitations of his premises !:nt::lwtlcidgc..h _sahcnt :ature of monas;.uc cducat'lon
or conclusians made a contribution both to the evolution 1 that learning 1s expected to take place without tension.

of a distinct Buddhist system of logic and to the fashion- 4.6 Mcdium of the Spoken Word:
ing, through interaction, of the growth of the Indian ]

- theory of epistemology. in the process, the Buddhists . . .
played a pioneering role in delving into the mechanics of But?dha anfl h's.' carly disciples used I.ts usc as 4 means
of instruction in the forma! monastic education was

concept formation. .. : ) )
Developed in greater detail in the Abhidhamma Pitaka ::Lm;' dgl;litstmsg::gl::r o;:l:]n eﬁ::ca:::;l fa:h;r:::::sd'
:um:uﬁt :0 :::;ann? lam:x 'trcatlscs, this pa;tlcular masterly users of the rhythmic charm, the convincing
ran uddhist scholarship moves away Irom a power and the image-conjuring versatility of the spoken

In the monastic system, no student was deemed a
failure. While the intellectually gifted ones proceeded
to rescarch and teaching, the average students were
prepared for the task of preserving and transmitting
the canoanical texts either by learnming selected texts
by rote or by transcribing or printing texts for dissemina-
tion.

The spoken word was the only medium which the

pure theory of cognition and consciousness toopera- 4

tional aspects which are later exemplified by the methods

of training and meditational observances, particularly, The traditional pattern of the sermon comes down

of Zen and Tibetan Buddhism. from the Buddha himscl. Thus, the characteristics
described in relation to long discourses of the Buddha

4.4 Committed Change Agents: are to be found in most sermons even today. But the

The training of the Sadigha to be a band of self-rene- variations that have been effected testify to a remarkable

wing change agents has been a2 significant feature of capacity for innovation.
Buddhist education. The constitution of the Saiigha
as a decentralized democratic organization of peers
cnabled it to evolve according to the genius and needs of
different peoples at different places and times. The
motivation came from an ideal which bordered simul-
tancously on both personal bencfit and altruism. The
Buddhist monk has, primarily, left the houscholder’s
life for his own spiritual advancement and salvation.
Yet, he is involved in many activities aimed at perpetua-
ting the organization and repaying in service those
that support it. As onc of the most resilient organiza-
tions with a proven capacity for sclf-regeneration,
the Sarigha had been an effective change agent not
only preaching change but adjusting itself to it.

“Sermon from two seats™ is how one of such innova-
tions is designated. Instead of the signle monk who
usually delivers the sermon, two monks take the floor.
They follow one of several alternmatives. One would
recite a text from a Buddhist Sutta and the other would
expound it with background information and supporting
narratives. More interesting from the point of view
of the audience are the sessions in which one asks
questions and the other answers them or they actually
conduct an impromptu debate. In another modality,
the second monk is replaced by a laymaa, who, to give
dramatic effect, would impersonate the Greek king
Mecnander. The monk, then, assumes the role of Naga-
sena and the famous debates of these two personalities of
4.5 Teacher-Pupil Relations: early Budhism are re-enacted. The dramatic effect is,

The Buddhist concept of the teacher is a very wide in some instances, further heightened by representing
one: anyone from whom one learns something, even a the twent-four previous lives of the Buddha when he
single syllable, is one’s teacher. The parents are designa- met each of his twenty-four predecessors and was
ted the first teachers (pubbuacuriya).Buddhist education assured of becoming a Buddha These are just a few
promotes the development of an emotional and moral innovations of the sermon as practised quite frequently
bond between the teacher and the taught. While no in Sri Lanka until] a few decades ago. Ousted.by modern
obligation is cast on the student to agree with the teacher entertainment, these modalitifs have almost dtsappf:ar_ed.
or to take him as an undisputed authonty, the Buddhist In the other Buddhist countries, there have been similar

tradition requires the teacher to be held in respect.  innovations (Sce DRAMAY}.
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Buddhists have been among the earliest to use drama
as a medium of religious propagation The oldest Indian
drama hitherto discovered s on a Buddhist theme
The rehigious drama and wandering drama (roupes
in alt Buddhist countnies preserve a very old tradion
Particularly important as a means of mass cducation
on Buddhist cthics and ecclesiastical history are the
travelling dance troupes of Myanmar and Tibet

4.7 Mcdivm of the Written Weord:

Starting from the edicts of Asoka, wherein the spint
of Buddhism was conveyed to the people in the vast
Mauryan empire of 3rd century B.C, Buddhists have
pressed the wnitten word into service in a variety of
ways. Commencing from the first century B.C. when
the Canon was written down, the monastic educational

system relied on the book as the primary tool of self-
lecarning

The written word became very early an important
medium of the Buddhist informal education. The
catlicst books imitated the style of the preachers and
produced what could be called written sermons. Com-
munity reading has remained until very recent times a
regular pastime of the rural folk. both in temples and

i their homes.

In two sites 1n Mandalay, Myanmar, are hundreds
of marble slabs on which is neatly engraved the whole
of the Tnpitaka This openair “library.” by itselll is
an nvitation to people to read.

The display of religious writings in flags, wall-hangings
as in Japan, Korea, Mongolia and Tibet serves a similar
purpose. A purely religious motive keeps on adding
to the popular Buddhist literature. Both writing and
publishing religious boks s considered a form of
Dhammaddna (git of dhamma) and an aphorism of
the Buddha rates the gift of dhamma to be superior
to all other gifts

4.8 Visval Aids:

More than for aesthetic reasons, the Buddhists
employed sculpture and painting as a means of communi-
cation. The temple wall evolved to be another medium
of informal education. Themes were drawn from the
entire narrative Jiterature comprising the present and
past lives of the Buddha, biographies of his disciples.
and the history of Buddhism as well as figurative accounts
of hells and heavens. A pilgrimage, often. is a study
tour 10 temples which are famous (or their painting
and scultpure

4.9 Mcthods of Faormal Learning:

To train scholars and specialists, writers and preachers,
organizers and administrators, Buddhists developed
and maintained a formal system of education with

special cmphasis on three aspects: namely, memonaza-
tion; calligraphy and clear and faultless diction.

Memorization of large volumes of textual and com-
mentarial materials s resorted 10 mainly as a means
of training and exercising the mind. With the reliance
on the book, the widespread establishment of libraries
and the regular exercise of copying manuscripts (or
in Tibet, Korea, Japan and elsewhere of printing from
wood-blocks), the memorization is not an effort to
store information in onc's head. The ability to repeat
long texts from memory may still be admired as a
feat but is not, by itself, reckoned to be a sign of learning
Learning is assessed on the ability to correlate and
synthesize what has been acquired through different
media. No Buddhist educator would uphold rote-
lcarning. but he would argue in favour of a very strict
regime of memory-training.

Good handwriting has been regarded as more than
an assct. In the monastic system, it is the very sign of
scholarship. As such, a student spends a major part
of his time perfecting his script. In Tibetan monasteries,
that is about the main activity, because memory training
accompanies wniting and a student produces velumes
of “copy books™ as proof of studying

With the importance attached to oral communication.
the student has to acquire the ability to read and speak
clearly and correctly, articulating cach syllable. It s a
training nceded for group chanting of scriptures (both
as a daily monastic ntual and as a service to the laity)
and for the delivery of sermons. Graduated texts, starting
with simple words and progressing systematically to
very complex words, have been in use for this purpose
alone.

Thus a good memory. legible and well-rounded
handwriting and cleas speech are assoiated with Jearning
The disciplined drill, which s required to achieve them
over years of application, 1s regarded worthwhile and
strongly upheld by some scholars to be the very essence
of learning.

4.10 Work Experieace:

In Buddhist monastic education, learning is not
divorced from work. The student, whether religious
or lay, has to perform a variety of tasks relating to the
maintenance and upkeep of the monastery. Frequent
ceremonials entail special types of works. A fair amount
of wood-work, masonry and metal-work has to be
picked up by students to be useful on these occasions.
Skills pertaining to painting. paper and butter sculpture
and other artistic creations have opportunities for
development. The average alumnus of the Buddhist
monastic system of education 8 a versatile worker,
with a wide range of manual and technical skills. In
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the Tibetan system, monks actually studied carpentry.
masonry, sewing and embroidery, besides their examina-
nation subjects.

4.11 Social Services:

A monastery has obligations to fulfill to its lay suppor-
ters in the community. A student monk usually partici-
pates in household ceremonials which bring him in
coatact with community life.

A common task is to teach young children. as, in
most Buddhist countries, the pareats still try to supple-
ment the children'’s school education with an exposure
to the traditional literacy and literary training of the
temple. They participate in community activities whe-
ther they be for development or for relief and rehabilita-
tion. The unstructured programme of studies, usually
with no time-bound requircments like examinations or
promotions, enables the student monks to combine
study. work experience and social service and extend
their period of studentship as long as circumstances
permit,

4.12 Promotion of Art and Crafts:

Folk arts and crafts and music were informal elements
of monastic Buddhist education, on accouant of frequent
and claborate ceremonials. As in social services, the
student’s participation was encouraged by the absence
of rigid time-tables or cxaminations.

5. Conchusion: Need for Rescarch

As this article demonstrates, the information available
on Buddhist education-both past and present-is extre-
mely limited. A few attempts have been made to unravel
a Buddhist philosophy of education with modest results
as a comprehensive analysis of the literature has not
been undertaken. Histories of Buddhist education
confine themselves to vignettes of Indian education, as
narrated in Buddhist stories, or to accounts of institu-
tions visited by Chinese pilgrims. The ouster of the
temple school, the attempts to revive Buddhist education
and the socio-cuitural impact of these developments
in each of the Buddhist countries of Asia remain to
be documented and critically studied. Of equal signifi-
cance is to examine whether concepts, modalities,
methods and practical approaches developed by Budd-
dhist education are, in any way, relevant to current
efforts in educational development.
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EFFECT. Dictionarics define the word effect as: some-
thing caused or produced; result or conscquence.
Scveral Pali words are used in Buddhist texts to denote
these ideas of effect, among them being vipaka(q.v.):
result or consequence, phala: effect or frustion, nissenda:
outcome. The ablative form paccaya of paccaya (q.v.)
which means cause or condition is also used to imply
this idea of effect as somcthing causally generated, as in
avijj@ paccuyd sunkhira. ie sankharas are causally
produced by avijjd or thcy are, in other words, the
effect of avijjd. In the Buddhist context, the word vipdka,
which is inseparably tied vp with the word kamma or
action, implics the result or outcome of conscious,
motivated activity {(saicetanika kamma: A. VY, p. 292)
undertaken by the average worldling The emphasis
here is on the impact it has on the person who is res-
ponsible for it, both with regard to the modification
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of the nature of hs character and wmith regard to the
general feve of comfort and discomfort he expenences 1o
Wfe, here snd hereafler It appeans to be possiblke to
make 8 general observation here that the first of these,
namely the modification of the nature of one’s character,
cssentially comes into operation in this very life (difthera
dhamme). almost with the commission of an action
The second, i.e the change in the nature of one’s expen-
ence (as sukha or dukkha) is generally referred to as an
effect operating in the life after (sdmpardyika) 1.c 1n a
new phase of life or new world (compare such usages
as .lokam uppajjuts. 4 1. p 122 and Advassa bheda
puram  murund updjum . uppdjjunti.  op. it p. $5)

This question of action and its reaction on the doer
has becen one of major concerm in Indian religious
thought Thus says the Brhaddrapyaka Upanisad :
‘According as one acts, according as one behaves,
s0 docs be become The doer of good becomes good,
the doer of evil becomes evil. One becomes wirtuous
by virtuous action, bad by bad action.' (Bhr. Up. IV, 4.5).
There are also, on the other hand, those who denied
the impact of good and bad deeds on the doer (natth
dinnam natths yittham . natths  sukatadukkatanam pha-
lom vipako M 111, p. 71) Such views have been generally
ascribed to materialist thinkers who rejected the idea
of ethioal import of human action. (See D L pp. ST
and 35 for similar ideas sscnibed to Puraps Kassapa
and Ajita Kesakambali).

The Buddhists reject this as a senous misconception
or micchadiuthi which they wish to combat with the
idea of sammdduths (M 111 p. 72).' They elaborate
thewrr theory of kamma further and trace the origin of
kemma or conscious action to its psychological basis or
motivation Since motivation precedes action and
action of every sort s determind by 1t (cetayitva kammam
karoti kayena vdcaya manasd A 111, p. 415), the Budd-
hists go so far as to identdy action, and very correctly
perbaps, with motivation (cetandham bhikkhave kam-
mam vaddmi: loc at.) Greed, hatred and delusion, as
mental states in their grosser, uarefined form are given
as the major source of motivation for action (lobho
nidinon kamminam samudayaya doso midinam . ..moho-
mdanam...A 1, p. 263). True to the nature of their psycho-
cthical character, they complicate and . ramify both
thought processes and consequent action processes
They contribute to the perpetuation of the process
and oot (o its reduction (tam kammam kammasamudaydya
samvattan na tam kammam kammanirodhaya samvatiats:
ind )
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Thus conscious actions committed do not cease or
exhaust themselves without impacting the doer. A umu
(q.v) in Buddhism being defined as and identified with

motive or cetand (q.v.) it would be reasonable to expect
that the first reaction of kamma would be, where it is of
unwholesome ongn, the bnnging about of moral
corrosion of the individual who sets in motion such
activity (Compare: manasd ce padutthena bhdsan va
karots va: Dhp. v. 1) It contaminates the very source
of its ongin Evil actions generated through thought,
word and deed, on account of their unwholesome
ongin, are referred to as being rooted in evil intentions
(akusalasancetanika A. V. p. 292) and as producing
unplcasant cxpenence (dukkhudraya and dukkhavipika
ibid.). Here one B compelled to note two stages, as it
were, of the impact of kamma on the doer. Primanily,
there s the psychologically signdficant moral degenera-
tion of the individual which is more or less an inward
and internal process. There also seems to be the outward
and physical expression of the outcome of this mora)
degeneracy (which in fact s the intensification of the
alrcady mnherent evils of lobha, dosa and moha), in plung-
ing the doer to a state of discomfort and dispieasure
(savydpajjham lokam: A 1, p. 122). One has here to
stress adequately the word ‘outcome’ for according to
Buddhism, it is not the ‘raw deed’ (kamma) itsel which
one suffers as ‘tooth for a tooth and an cye for an eye’
but the consequences of the corrosion (vipdka) that
has been started by the acts committed. If it were not so,
it s clearly argued, there would be no possibility of
terminating the process of suffering (see A. L p. 249).
It is further argued that a man of great strenght of
character (aparitto mahatta), by virtue of the religious
culture he has acquired (bhiritukayo hoti, bhdvitasilo.
bhavitacitio, bhiavitapunno). could wear out, in this
very existence, the evll dlects of an action committed
by him. He neced not necessanily be led to a state of
suffering in a life after (i1d.). It is also worth adding
here that ths implies a process of seif-correction and
a dectermination against a possible recurrence of such
action rather than one of repentance or paying a penalty,
for misdeeds done.

In the case of an average worldling on the other
hand, who commits such unwholesome acts, the fruition
or vipaka of his actions is said to take place at any of
three possible stations in the samsiric career: (a) in
this very cxistence (dittha-dhamma). (b) 10 the next
birth (upupaujju) or (c) at any time in sumsira in a subse-
quent birth (apare va pariyaye} A V, p 292} Thus

I Bwt the coacept of sammidiftie bere @ tha which upbolds the moral efficacy of acticn & pointed ot 10 be of a gross {sdsara).
dowsn-to-carth type (wpadhivepakia) whech ot amy raee comtnibutas %0 the prolongation of the samsinc procem (see DITTHI) con-

tradicting the concept of release or salvation
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actions of the average worldling, being rooted in greed,
hatred and delusion, lead consequently to unpleasant
results as their effect, and through continuous kumma-
activity contribute to the perpetuation of the samsaric
process.

On the other hand, the opposites of these corrosive
states, viz non-greed, non-hate, non-delusion (alobha,
adosa, amoha) also lead to action or kamma but komma
of a different type with a very different reaction. Being
non-involving in character, action resulting from such
motivation as non-greed and non-hate leads to reduction
and elimination of the samsdra-building kamma process
(kamma-nirodhdya). In coosequence of such action
there shall be pleasant experience (sukhavipdakam). Viewed
from a transcendental angle, on the other hand, such
action is non-defiling and non-contaminating (asam-
kilittha: See M, 1, p. 318). That in itself is the bliss (sukha),
that in itscK is the achievement, in the pursuit of salvation.

At the same time it is to be noted that the Buddhist
teachings are quite clear on the issue that not all expen-
cace onc goes through in life, pleasant or unpleasant
is necessarily the effect of kamma done by one in a
previous life According to a record in the Samyutta
nikdya, a paribbajaka by the name of Moliya Sivaka
once questioned the Buddha as to what he thought of
this position which he saikd was held by certam con-
temporary religious teachers {S. 1V. p. 230). The
Buddha then categorically stated that this was not
only untrue (mitchd) but was contrary to what onc
knows through one's experience (yan ca samam natam
tan ca aridhavanti: ibid.). There is room left for misad-
ventures and accidents of the physical world which are
terined visama-parihdrajani. Some disasters also come
about through contrivances and machinations- (opak-
kamikani). Thus according to the Buddhist position
the experience which a being goes through m life, f
viewed as effect, in conformity to a theory of cause
and cffect, is not always necessarily produced by one’s
own kamma. The possibility also of there being other
factors which contribute to the quantum of life expen-
ence, besides the cffect of one’s own kamma is clearly
recognised.

In discussing the Buddhist theory of kamma in relation
to the concept of effect, reference has also to be made
to a view elaborated in the Visuddhimagga {(p. 601)
which specaks of the effect of kamma, in relation to its
fruition, being reduced, eliminated or enhanced on
account of the influence of other items of kamma which
have been integrated into the psychophysical sunkhdra
complex of a samsiric being While the upapilaka kamma

il
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of this classification reduces the intensity of the effect
of an act of kamma and an upaghdtaka eliminates its

cffect: the wpatthumbhaka. on the other hand. being
unable to bring about effect by itself, props up an act of
kumma 10 bring about the full effect of that other kumma.
In this same discussion the Visuddhimagga also reckons
with certain types of kamma where oaly the action
takes place - ahosi-kamma but would find no occasion
to bring about its effect - na ahosi kammavipdko
bhavissati kamma vipdko natthi kammavipako. These
arc the situtions of ‘no-cffect’ kamum which really are
‘action ouly, sans effect’ uhosi-kamma. By the time
specific dead-lines come to be set for the fruition of
kanmm {as ditthadhanimarvedaniya and upapajjuredumval.
those that get beyond the specified points invariably
come into this group of ‘written off kamma.’ See also
KAMMA.

Jotiys Dhirasckern

EFFORT. See ENDEAVOUR

EGALITARIANISM. Derived, as it is, from the French
term ‘EGALITAIRE (‘EGAL meaning EQUAL),’ egali-
tarianism has come to mean the doctrine of equality
among mankind, and s primarily social in content.
While the concept of equality is nothing new in the
annals of civilized human history, it may b¢ noted
in passing that as a present day social doctrine egah-
tarianism came into its own with the emergence of
social forces like class - consciousness resulting from
the Industrial Revolution in the West What is important
is the fact that equality was, and is, circumscribed by
limitations in actual application; for instance, it has
been rightly pointed out that apart from the abstractions
of logic and mathematics, no two things or persons
can be claimed to be equal in all respects? and thisis a
matter that bas been argued out with great finesse
(loc. cit). The claim that all men are equal, for instance,
is more prescriptive than descriptive, and actually
means that “there is some respect, at least, m which
no difference ought to be made in the treatment or
consideration given to all men, whatever differences
there might be in their qualities and circumstances.”
(ibid. vol III, p. 39). Egalitarianism has therefore to be
viewed within the framework of such limitations.

While recognizing such limitations, Buddhism sees
firstly a basic equality between man and man tn respect

L

——— _— i N

1. Cf. Marguerite-Maric Duboid, Dictionnaire Moderne Francais-Anglai, {Libtairie Larousse), Paris, 1960,
2. ‘EQUALITY, MORAL AND SOCIAL, The Encyclopaedia of Philosophy. Vol 3, pp 38 L.
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o man’s casential nature, although Buddhism notes
mainly at the intcllectunl and relipo-cihical levels,
what it calls a “defference between individuals™ (puggulu-
pematitata 8 M L p 494 S Il pp 210 springing
from more deep-scated buman conditions (S V. p 200)
This 1s owing to the fact that, according to Buddhism
the historcal evolution between two given individuals.
vicwed in the broad samsarcc coatext, cannot be 1den-
tscal. Thas, in turn, can lead to the “1nequahity of indvi-
dual endowment”™ as potal by certain present-day
social saentists,’ and would result in inequalitics n
socal Iife However, as observed clsewhere (s.v. DEMO-
CRACY) it s mith Buddhism that “the fundamental
equality of all mankind as ooc community™ is recognized
for the first time 1o human thought, “in the sense that
man's cssential nature s the same whatever the individual
ddTerences due to heredity. cavironment or karmic
factors may be.™ This scnse of equality fundamentally
seems from the Buddhist view that (a) all mankind,
m the ulumsate analysis, faces the basx problems of
samsiric “becoming™ (bhava) wviz birth (jd1i) decay
(yard) dissolution or death (muranpa} bask to every other
problem o lfe sucainctly expressad by the compound
term sokaparidevadukkho-domanassupa yasa and spelt out
as (he Firsg Noble Truth, and (b) that at the same time
man # capable of overcoming these problems by attain-
ing the very highest morally and spinttualiy. since human
ide 8 w0 placed In the cosmxc scheme of things that
human bangs alonc enjoy the best opportunity of
relcaxe from samsanc sortow. Men are equal m that
they share the same basic poroblens and a common
but unique potentiality to attam the highest Further-
more, apant from the distinctions of sex, the psychoso-
matic constitution (nama and ripa) of every individual
being the same in large mcasure, the basic physical,
psychological and emotional neceds among two given
worldiings {puthujjanag)  for it s with them that we
are actually concerned  are never reduced and remain
almost identical Let ua first examine the main arguments
m support of the conception of equality ib man's essen-
tial nature - !'wo arguments in particular, vz (a) biological
and (b) anthropologxal:

(a) The bological argument points to the fact that
homosapiens coastitute a single species i contradistine-
tion to different species to which various types of fauna
and flora belong Thix incidentally, = in accord with
the modern biological outlook® which tends to restore
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the view of the unity of man as upheld n many religious
traditions Human beings, therefore, are fundamentally
op a par with cach other. Adducing the biological
arguroent, the Vasettha Sutta of the Suttamipata (Sn vv.
600-611) states that unlike tn the case of the plant and
anima} kingdom which are charactenised by diulerences
d species (lingam jaumayem) notwithstanding minos
ditlerences in the colour of the hair or 1n the figmentation
of the skin and other similar visible aspects, all men
should be looked upon as belonging to one single
species, since in physical and other vital characteristics
all human beings are the same. What s impliad here
s that m thebiological scale of evolution i due order
(onupubbam) and as things really are (yathiaratham).
there © a distinction in species (Jjanuvibhangam), for
specics are manifold: annamannd hi jatiyo (Sn. v. 600).
Firstly, there are (various kinds of) grasses and trees.
with characteristics that constitute (different) species
amongst them (lingam jatimayam tesam) although
they do not exhibit them: na capi putijanare® Then
(tato), there arc the worms (kite), the moths (patange)
and different kinds of ants (kunthakipiflike}, then come
the quadrupeds. small and big (catuppade hhuddike cu
mahallake) and serpents like th» jong-backed snakes
( padudure . urage dighapittluke Sn. re. 602 -604). Next
to be reckoned are the fishes in the waters {mucche
vdarigocare) and the birds roaming the sky (pakkhi ..
vihanguma). Although in all these speties the marks
that constitute the (ddlerent) species are manifold
(puthi), there aren't in men many such marks which
indicate (different) spectes amongst them (evam natthy
manussesu lingam jatimayam puthu - 1bhid ve. 605-607).
Thus, there are no differences among men in contra-
distinction to 0°  {different) species (lingam jatimuyum
n'eva, yatha anndsu jatisu ibid, v. 610). Difference there
s in beings endowed with bodies (paccatiam sariresu),
but amongst men this 15 not the case (manussesu-elum
na tefjuts ibid v. 611). To speak of a difference between
man and man i to speak in the common tongue: voka-
ranca manussesu samannaya pavuccati (ibid).

In view of this baskbiologicalequality, distinctions of
birth between two given persons - such as the advantage,
as the sutta puts it, of being born to a particular mother
{vomjum mattisambhavam bid. v 6201 should bpot
count in determiningone’s station mn life. The latter is
really determined either by temporal considerations
(such as the division of labour in society, of change

)} lnequality of individunl endowment m factually true, slihough some would prefer to dismiss it as an ebtist theory (O T B Botto-

more, Lhiws and Soriety. Pelican Booka, Repriot 1977. p 15 (

4 KX N Jayaullake The Principia of Intermatsonal Low m Buddhst Docirine, Extrad from the “Recweil des Cours™ Vol II. 1967,

{Private Circulatson only). Laden. p $18

5 O L C Dunn, '‘RACE AND BIOLOGY . in The Race Question ;¢ Modern Science, Unesco, Pans 2nd Impression. 1959. pp 24511
6 Sa 601 The Commentary on the verse says' mayam niga mayam rukkhi & evamp no palijénant;.
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of profession, ibid, vo. 612-619; 653-656) or through
moral and spiritual cniteria (Sn. vv. 620-650 653, 656).

In the cither case. biologically all human beings
are born equal. It is significant that Buddhism
found it possible to arrive at the biological truth of
the one-ness of mankind “from searchings quite other
than those underlying present-day laboratory work™’
indicating incidentally, that the verities it propounds
call for no scientific props. The biological argument is
expanded in subsequent Buddhist polemics against
social distinctions like caste, for instance, by Advaghosa
in his Vajrasiici.

(b} The anthropological argument is best adduced
by the Aggunna-Sutta of the Dighu-nikaya{(D. 11, p. 93 ).
In the beginning. says this sutta, all human beings
were “like unto themselves and not unlike” . uffiesam
sadisahheva no asadisam® Social distinctions arose in
settled society through a division of labour as a nescessity
for its very existence, culminating in a contract of
society and a contract of government (s.v. DEMOCRA-
CY). Unlike in Brahmanic theory, Buddhism would not
say that class-structures were absolute® Since this
equality among human beings is said to be “in accordance
with the universal Norm and not contrary to it” (dham-
men’eva no udhammena. D. 111, p. 93), the equality implied
is basic, fundamental and natural. The sutta suggests
that a recognition and appreciation of this fact would
partly constitute a2 knowledge of the origin or primeval
condition (cf. agganna) of things: this absolute equality
between man and man in respect of his essential nature
should be recognized in human affairs whether conceived
in terms of the life led here or hecreafter (ditthe c'eva
dhamme abhisampardyahca) for the Universal Norm
is said to reign supreme in man's life: Dhammo hi settho
jane tasmim (loc. cit). Distinctions among two given
individuals could arise through social needs leading to
caste or class and occupational distinctions, but. as a
globe-trotting animal, man has basically been the same.
While the hunting and food-gathering economy of
primitive man got transformed to one of agriculture.
and settled - life and class distinctions became a reality,
all human beings were yet “like unto themselves and
not unlike.”

Since there is an equality in respect of man’s essential
nature (as buttressed by biological and anthropological
arguments), equality in other respects like the social.

legal, moral, ethical and religious or spiritual becomes
meaningful; and this, in turn, makes egalitarianism a
multifaceted concept, relfecting a number of dimensions.

Sociologically just as much as class-distinctions
in human society were not absolute nor have
ever been universial. The Assalidyana Sutia of the
Muajjhima-mkiya illustrates the point. (M.11,p.149). It
states that among the Yona-Kambojas (Yona-Kambo-
jesu), 1c. certain states in the carly Buddhist period
adjoining North-Western India, and in certain other
bordering districts (ahnesu ca paccantimesu janapadesu)
there were “only two classes” (dve'va vappa), to wit,
the lords and the serfs (« yyo c’eva daso ca). Furthermore,
this division was not rigid, in that it is said that “lords
(could) become the serfs and the serfs the lords” (ayyo
hutva daso hoti, daso hutv@ ayyo hoti). The basis of
social distinctions being patently relationship,'® it is
further pointed out that in this situation the Brahmin
claim to superiority is without foundation (cf. Ettha...
Brithmandnam kim balam ko assaso yad ettha brahmana
evam ahamsu Brdhmana ‘va settho vanno, hino anho
vanpo...brahmadiyadati - M. 11, p. 149). Elsewhere (D.
L p 72; M.1, p. 275). reference is made to the possibility
of release from serfdom (cf. ddsaryd mucceyyu). Even by
(later) diehard Brahmanic standards, a sSidra or an
outcaste, though not released from servitude (which is
said to be innate in him), may be emancipated by his
master.'! Regardless of whether social distinctions
were still in the making or were an accomplished fact
during the Buddha's day, Buddhism would not regard
such distinctions as universal The Buddhists upheld
the egalitarian cause “by pointing to actual conditions
prevailing in the society of the times’™'? as may be
inferred from the above. As the Mudhura Suttu of the
Majjhima-nikaya shows. services of others are at one’s
command due tonothing but one’s cconomic power,
and this has nothing to do with considerations of social

class (M. I1. p. 85).

The legal argument is that an individual, whatever
his or her caste or social distinction be, i held liable
for an infringement of the law, is punishable with the
the same type and degree of punishment, which, inciden-
tally, from the Buddhist point of view, should be reforma-
tory and not punitive. This argument is spelt out in
the Madhura Sutta (M. 11, p. 88) which adds the constant
refrain that the Brahmin's claim to superiority was simply

S—— — — — .

7. The Preface (anonymou;) to G. P. Malalasckera and K. N. Jayatilleke, Buddhism and the Race Question, Unesco, Paris, 1958, at

p. 6 {from where we qur te) seems to look down upon findings through scientific, ff arrived at by means other than laboratory work °
8. Ibid.; v.\. ahnesam (it 4. p. 93, fo 12) should be preferred to anannesam in the text of the PTS. Edition.
9. Cf. K. N. Jayatilteks, The Principles of International Law in Buddhist Doctrine, pp. 509-512 et 516.
10. Cf. T. W. Rhys Davids, Buddhist India, Sixth Ed. Calcutta, 1955, pp 33 ff.

11. Cf. Manusmrti, VIIL 414
12. G. P. Malalasckera and K. N. Jayatilleke, op. cit.,, p. 47.
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an empty claim. wmith po substance whatsoever. ghoso
yetu hho ero iohasmm (M 11 p 84) (115 only propaganda
among the people Whatever his caste or class be. says
the sutta. a robber is a robber: corot'eva sarkham
gacchati ** In these circumstances (evam sante), these
four castes (viz kAuttiya, dbrahmana, vessa and sudda}
ate on a par with one another and in this matter there
s no difference whatsoever between them: ime cattaro
nanna samasama Aonti; na'sam ettha kihcr nanakaranam .

(M 1. p 88) ln legal relations or 1o relations between
persons to whom justice & to be meted out, no unders-
tood diufference (such as caste in ths instance) should
be a ground of distinction It 1s in this sense that men
are equal before the law. This conception of legal equa-
lity was subsequently exemplified by tbe Buddhist
Emperor Asoka. In his Pillar Edict 1V be says that
“It 18 most desirable that there should be absolute
equality for all in legal proceedings and in the punish-
ments awarded..."'* This is, however, different from
the ngd Brahmin attitude, especially towards the
tudrus, to whom ubequal treatment (as compared
with that for ‘higher' castes) was meted out, both 1n

cnminal and civil procedures.!?

The moral argument maintains that all are the same
before the psycho-ethical law of kamma Notwithstanding
the social gradation to which one belongs, the law of
kamma un operative with equal force The Madhura
Sutta, for instance, states that in terms of moral recom-
peuse, all men stand on an equal footing. Whetber one
be a khattiya, brahmana, vessa or sudda, morally bad
deeds - mental, verbal or physical - would lead one to
unplcasent consequences (the corollary being that
morally good deeds lead to pleasant results irrespective
of caste distinctions). Morality is objective in its deserts.
While one could accept this as a logical and reasonable
possilhity (cf evah ca panra me etam arahatam sutam
loc. cit), since they possess the extra-sensory perception
necessary for the purpose (which is a valid means of
knowledge recognized in Buddhism), developed through
an extension of human capacity. Thus “all men are...
equal before the moral law Men are judged in the
hereafter by the good and evil they do, and not by the
stations of life in which they were placed by virtue of
their birth '* While moral and spiritual advancement
B open to all and withmn the reach of all, the course of
moral recompense could be influenced. for, this is
what makes religious life (brahmacariya q v} meaning-
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{ful. Moral law. as recognized by the Buddha, 13 not
fatalistic.

The cthical argument states that all men are capable
of both good and evil notwithstanding the circumstances
o life in which they find themselves The Sangiti Sutta
of the Digha-mikaya (D. 111 pp 250 f) says that a person
of evil disposition or of bad character (kunhabhijitiko
sumano) could easily beget what 1s bad (kanhum dhummam
abhifayati); but f be so wishes he could certainly beget
the good (sukham dhammam). The same holds good.
in the revese order, in the case of persons of good
disposition or character Both types of persons could
also attain Nibbina, which, in identical terms, is shown
as being beyond the relative plane: akapham asukkam
nibbanam. Ethical endeavour is therefore equally possible
for all.

The religous or spiritual argument is to the effect
that all human beings are capable of spiritual develop-
ment and final emancipation from dukkha notwiths-
tanding their individual capacitics and social gradations.
This s referred to as “(the theory of) the purity of the
four castes™ - catuvanpun suddhim - propounded by the
Buddha (M. IL pp 132 147). The Kanpakatthala Sutta
of the Majjhima-nikdya states that neither in terms
of spiritual exertion (pudhana) nor in terms of actual
emancipation (vimutti} ts it possible to say that there
is a diference (ndnakaranam)between the individuals
of the four castes (M. 1L pp. 128 f1).

While the cgalitarian principle may be discerned in
looking at man in terms of the forcgoing considerations,
the same prninciple 8 enshrined in the conception of the
idecal Buddhist community as wvisualized in the texts.
This community fourfold, compnising the monks
(bhikkhu), the nuns (bhikkhuni) the laymen (updsakd)
and laywomen (updsika). In the social plane, distinctions
other than the distinction of senionty - are not at all
recognized withm ecach of the first two groups, while
such distinctions ought to be munimal within each of
the last two (f. M ]I, p. 128). All distinctions of caste,
class or profession are lost on admussion to the Order
of Buddhist monks or nuns. Just as the great rivers
Gangi, Yamuna, Aciravati, Sarabhu and Mabhi, on
entening the ocean become one with the ocean, even
s0 the people of the four castes, on entering theBuddhist
Order of Recluses, give up their former distinctions
of name and clan (jahanti purimdni namagottani) and

— ————— - —
-— J—

13 M ILf 88 Manusmrrs, 111 150 refers w0 Brabhmirs forferting the rights to Brahminhood ¢ they are thicves
4 ffd-ru of 4soku (Adyar Library Services) p 95 ® quoted ;v G P Malalasehera and K N Jayatilleke op cil. p 62
13 4pasiamba Dharmositre. . 16, 17 et 27 Also O R K Mookerp, Hindu Ciwilization, 1936, p 138

16 G P Malasekera and K N Jaystilleke, op at. p 50
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come to be known as the Recluses of the son of the
Sakyas: samanad Sakyaputtiya tv'eva sankham gacchati
(Vin. 11, p. 239; A. IV, p. 202). While social distinctions
were not allowed within the monastx community, on
occasions, cven monks with seniority and authority
are subject to a process of levelling down in their relations
with the rest of the monastic community. This may be
noted for instance, in the Pavarana Ceremony in which
all bhikkhiis stand on an equal footing (Vin. [, p, 159)
or when a pupil (whether antevdsika or suddhivihdrika)
would find it necessary to tender advice to his teacher
(whether dcariya or upajjhdya) regarding any matter
(Vin 1, pp. 46, 49, 61) or even reporting the teacher to the
Sadgha for disciplinary action in regard to any “grave
offence™ (garudhamma: Vin. I, pp. 49, 61). And in their
rciations with the world outside, monks and nuns
preached the doctrine of equality between man and man.

Equality in lay society-whatever the sphere concerned
be - presupposes an equality of opportunity. Where
the latter ts lacking, it has to be presumed that the
Buddhist view is that the state should ensure its resur-
gence through proper state-craft (ariyam cakkavatti-
vattam: of. D. 111, p. 65). Equality of opportunity basi-
cally involves an equitable distribution of economic
strength among the people, and it is the duty of the
State to ensure this first, for, “planning the cconomic
welfare was part of the functions of the king or state.”!’
And the moral sense of a people necessary for spiritual
progress — for it is in this that Buddhism ultimately has a
stake-tnitialydepends on economic and allied factors,
as noted in the Cakkavattisthandda Sutta of the Digha-

nikiaya.'®

Buddhism, in the ultimate analysis, values the egali-
tarian ideal (as a social doctrine) not so much for its
own sake, but as a step to the opportunity it provides
in the transition to higher forms of equality for man,
namely intellectual, moral and spirital. Firstly, any
two persons of the four-fold community referred to
above are certainly equal - and in these matters, sex'?
or spatio-temporal considerations’® do not count by
virtue of the fact that, Buddhism acknowledges, they
posses an inherent potentiality to attain its goal Those
“pious and good-natured folk™ {silavunto kalyinu-

41

EGALITARIANISM

dhammd) that came later (paccha samanndgatalare all
equal in that they tread the trail blazed by the Buddha -
the first among those who reached the goal. Secondly.
they are also equal. if, intellectually, morally or spiritually
they could be proved to have attained the same plane. For
instance, intellectual equality 8 recognized when the
Mahaparinibbana Sutta of the Digha-nikdya places the
membrs of the fourfold community on the same footing
in the matter of mastering the Dhkamma (D. 11. p. 104 fT;

112 ff). Here, the Buddha is recorded as repeating to
Ananda, his disciple and life-long companion. what
he told Mara, the Evil one, when the latter, immediately
after the Buddha's Enlightenment wanted the Buddha
to pass out of cxistence: “When Maira spoke thus,
Ananda,” says the Buddha. “! replied him in these
words: | shall not pass away from existence. Evil
One, until the bhikkhas, the bhikkhunis, the upiisakas
and the upas.kiis shall have attained (true) discipleship,
become wise, well-trained and learned, and are masters
of the Dhamma and act in conformity with the Dhamma
(as handed down by thetr teachers). shall be able to
convey it {to others), to preach it, to make it known,
to establish it, to open it up, to analyse it and lay it
bare and until they shall be able to preach well the
wonder-working Dhamma by refuting the assertions
of others by its own truth...” (D. 11, pp. 112 ff). It will
be noted that the fourfold society was being looked
upon as capable of becoming wise, weli-trained, learnod
and mastering the Dhamma: viyattd viutd visaroda
bahussuta dhammadhara.

Moral and spintual equality, in the Buddhist
sense, may be said to have been attained when a cut-off
point, as it were, on the path to perfection and emancipa-
tion is reached, above which all are equal in that they
are bound to realize the summum bonum. This, in the
minimum, entails the attaining to the first stage of
sanctity known as ‘entry into the stream’ and joining
the Path {magga) of the Flow (sota) - a foothold from
which one dose not fall back: avinipatadhammo (D. 11. p.
155). The point is driven bhome by the same sutta when
it records the Buddha as telling Ananda that even the
latter-most (ordained) bhikkhu in that assembly of
five hundred (that the Buddba was addressing) was

—

l— ——
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17. K. N. Jayatilleke, The Principles of International Law :m Buddhist Doctrine.
18. D IIL pp. 65 1. Also of. O. H. de A Wijesckera, Buddhism and Society, (Tenth Lecture under the Dona Alpina Ratnayake Trust),

Colomco, 1952, p. 15

19. With a fundamental equality of all men granted, it 5 superfluous, in this respect 1o distinguish between the sexes Woman too
has potentialitics similar to that of man. While there is certainly a patriarchal stamp o its attitude towards the weaker sex, (as
may be noted from certain monastic rules governing the life of nuns) and while early Buddhism had to contend with an environ-
ment which, as a whole, was prejudiced against women, Buddhism saw no reason why woman should be discrimated against, es-
pecially in matters of moral and spiritual uplifit. Given the necessary preconditions, Buddhism asserss that a woman might do
better than a man (df, S. I, p 86} In the Buddha's mind “therc seemed to have been no real doubt ... as to the equality of the
powers of man and woman.” (1 B Horner, Woman Under Primutive Buddhism, London, 1930, p. 104).

20. Dhirasckera, Jotiya, Buddhist Monastic Discipline, Ph. D. Thess submitted to the University of Ceylon, 1964, pp. 19 ff.



EGOISM

EGOISM

w

destined 10 attain Enhghteament: imesam i Anonda
paicannam bhikkky sutanem yo pacchimako bhikkhu
so soldpanno arimipdiadhamm myato sambodhpurayuno

L. P.N. Perera

EGOISM. 1o the Buddhist analysis of ethical considera-
tions cgoism is pointed owt to be a denvative concept
coming in the wake of the mistaken view (ditthitthana
M [ 135) of an endunng and cternal scl or soul (Pah:
aita, Skt 3iman) The crystallization of such a concept
of sc¥ u held to be invanably the result of the iaherent
weakness of man which s reflected m his ubnconscious
struggle for survival, his attempt to defy death and
hes desire to seek an identity for himsel (L e. a process of
indinduation which solidifies the notion of | or ahahkdra
and its derivative concept of mine, mamiAkdra) Thus
the concept of self, according to Buddbists, # the imag-
nary mould in which this over-rated separatist identity
1s cast. Once the notion of sclf as ‘I’ 13 conceived, there
follows the concept of what belongs to the self or mine
(M L. p 135 1) with all the concomitant psychological
aberrations such as thirsting for, craving and being
arrogant about (tanhi-difthi-mana) which come in its
wake (summed up as aharkdra-maminkara, mandnusaya...
M 1, p 486 Sce also S 1, p 252 ().

On the other hand, what are looked upon as entitics
of existence 1n the world of man, held by some as products
of a Creator who also presidas over thewr destiny, are
philosophically viewed in Buddhism as being no more
than the incessant, copjoint functioning of certain
psycho-physical factors which are collectively and
severally referred to as the Five Aggregates or paicakkha-
handha (M. 1, loc. cit) This peycho-physical duality
which constitutes man s also reckoned in terms of
nama-rupa and virRdno and 1 is their ceaseless interde-
pendent rolling on, the responsibility for which rests
entirely with cach individual, that constitutes the
samsdric hife-process of a being (eftdvatd vattam vaitats
istthattam panidpandya yadidam namarupam sahavinngn-
enag).

While 8 being of the world (i. ¢ the pancakkhandha
or the complex of five-fold aggregates) is thus engaged
tn i1ts communication with the world of day-to-day
expenence, the unguarded intake of stimuli through
the sense organs leads 10 the massive build-up of
the hive upadunuhbhhundhus which form the core of the
unsatisfactory situation of Ife or dukkha, and which
In turn continue to provide the momentum for the
furtherance of the samsaric process of bhava or becoming
of each individual (updddnapaccayd bhavo of the well-

known chain of causation. See M |, p. 191) Thus 1he

existence in samsdra of countless individual beings n

no more than the expression of this process of bhave

m its infinite plurality. This is the basis of life in the

world which manifests itself unceasingly as beings,

individuals or persons: bhavapaccayd jiti. When the

complex of fivefold aggregates is analytically viewed,

cach 1n turn, as being transient (aricca) and, therdore,
providing little solace or satisfaction (i.e dukkha Note

the recommended cultivation of this outlook referred
to in antcce dukkhasannaparicitena bhikkhave bhikkhuno
cetasa.. A. IV, p. $2) 1 Jeaves no room whatsoever
for a concept of self or what belongs to a sell (Dukkhe
anatiasarndparicitena...cetasa op. cu. p. 53) Thus
such assertions as ‘this is mine, this am [ and this is
my sclf’ (et@n mama eso ‘hamasm eso me uitits: M

. p. 136; S 11, p. 125) which are but ddTerent manifesta-
tions of egosim, are declared in no uncertain terms to be
iltogical and untenable (S. | p. 112 See also M 1. p. 486).
Its stupidity is unhesitatingly declared: nandyam paripiiro
baladhammo: M. 1, p. 138). The eradication of such
notions Jeaves one in a healthy state of detachment
(evam virattam khemattam S. 1. loc. cit). In such a situa-
tion, neither with regard to one’s own person nor with
regard to things of the world (imasmin ca savinhdnake
kiye bahddha ca sabbamimuttesu S. I, p. 80) would
there be any notion of appropristion or possession
(...ca sabbanimittesu ahamkaramamamkaramananusaya
na honti: ibid.). A person with such a view of things 1
said to have liberated himsclf from rating oneself (in
the threefold rating of over-rating, under-rating and
equating of oneself) in relation to others which icaves
onc in a stirred up and agitated state of mind (aham-
karamamamk@aramindpagatam manasam hoti vidhasama-
tikkantam santam suvimuttant:. op. cit. p. 81). The Angut-
tara-nikdya too records this same process of purge
but with a more prescriptive emphasis on the cultivation
of the required outlook (A. IV, p. 53). The Surtanipitu
(v.842) records it in greater detail when it says:

samo visesi) uda va mhino

yo mannals so vivadetha tena
tisu nidhasu avikampamano

samo visesi {1 na tassa hon.

Equal superior, inferior:

Such thoughts beget argument and dispute
Unagitated through this three-fold rating
Of equal and superior, one thinks not,

In these contexts the use of vidhiasamatikkanta -
‘transcended rating’ together with santa: tranquil and
sunimuita: liberated and vidhasu avikampamano. ‘not
agitated on account of rating’ clearly point (0 the patho-
logical states of mind which this process of rating and
comparing can bring about. The philosophi illeptimacy
of rating, companng and contrasting of oneself against
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others of which Buddhism & e¢loquent und emphatic
is further argued out on the basis of the doctrine of
transciency, unsatisfactoriness and change which is
characteristic of lfe in the world. It is pointed out
that within a frame of recurring change, a frame within
which totality of life is conceived, no tigid norms for
such assessment can be found (See S. III, p. 48 f).

This total purge from expressions of egoism which
manifests itself in diverse ways, marks in Buddhism
the goal of salvation For such a one is referred to as
the archant (S. U, p. 80 £). It is to be noted at the same
time that this cgo-effacement as an ethical process
undeérlies the entire salvation scheme of Buddhism.
At the stage the Buddhist disciple gets for himself an
assurance that he is invariably heading for enlightenment
(niyato sambodhipard@yano) on becoming a sotapanna,
he has along with it, rid himself of the jnitial warped
beliefs in an enduring self, viz. sakkayaditthi. The philoso-
phic foundation on the basis of which egoism is combat-
ted in Buddhism is the doctrine of no-soul or anatta. (q.v.).

With this emphatic awareness of selflessness as a
philosophic basis runaing through the entire salvation
scheme of Buddhism on the one hand and the regard
for others as a principle of action in Buddhist ethics.
which is clearly enunciated in the Ambalatthika Rahuio-
vdda Sutta (M. I, pp. 415 f) on the other, the social
dimension of Buddhist salvation cannot be over-rated.
It brings man to man in a true spirit of equality and
friendship which is also the implication of the basic
virtue of mautri (mertd) in Buddhism. In consequence of
this non-differentiation and the total identification of
one-self with another, it is clear that within the religious
fold of Buddhism no one shall stand in the way of
development of another, development being looked
upon as the complete process of ascendence from the
worldly and mundane {lokiya) to the transcendental
or the plane beyond it, i. e. the lokuttara. Whenever
any positive action of serving others is contemplated
it should be caiculated to prop up the other. to muster
his own strength or augment his resources with regard
to his material as well as spiritual needs, all of which
play their role in the Buddhist salvation scheme. Altruism
which consequently flows out of complete selflessness
at this stage is a natural by-product of unquestionable
high quality which at no point can ever turn corrosive
or malignant. In Buddhism, it is obviously a product
of self-correction and is not strained after for its own
sake, as a means to an end.

Jotiya Dhirasekera

EGYPT. It is most unlikely that there was any contact
between India and Egypt in the lifetime of the Buddha,
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though it 1s possible that there was some indirect con-
tact following the invasion of the North-East region of
India, by Alexander the Great. The earliest reference to
Egypt in an Indian document appears in the thirteenth
Rock edict of the Emperor Asoka, where it is stated that
the principles of morality preached by the Emperor
were being observed in several border kingdoms some
of them in the Middle East including the territory of
the King Tulamaya identified as King Ptolemy 1]
Philadelphos. King of Egypt from 285-246 B.C. Refe-
rence is made in this inscription also to territories where
these principles were being followed. even though they
had not been visited by his envoys, and by implication
Egypt appears to have been visited by Asoka’s envoys
o propagate his principles of morality (Hultzch. p. 46).
Ptolemy II Philadelphos who made Alexandrnia, the
Capital of Egypt. a leading centre for arts and sciences
had despatched embassies to Rome and India, (Bowman.
p. 90). The suggestion has also been made that Ai
Khanum in Afghanistan represents the City of Alexan-
dria established by Ptolemy 11 Philadelphos on the river
Oxus. Further investigations at Ai Khanum are ex-
pected to provide definitive cvidence regarding the
origin of the Gandhara School of Buddhist Sculpture
(Wheeler, p. 86) which has been a matter of controversy
since the beginning of the present century. Another view
holds that Ai Khanum was established very much
later when the Maurya dynasty came to an end in 184
B.C. resulting in the termination of Indian rule m this
part of North-West India (Wheeler, p. 184).

Some characteristics of the carly Buddhist art of India
can be traced to Egyptian sources. The so-cailed Perse-
politan or bell capital of the Asokan pillars can ulti-
mately be traced to the columns used in Egyptian
architecture, with lotus capitals (Wheeler, 141). while
the rock cut temples of ancient Egypt are said to have
influenced similar shrines in India. such as the Buddhist
temples at Karle and Bhaja (Lannoy, p. 31).

Certain conventions employed by Egyptian painters
and sculptors in their work find their parallels in the
Buddhist art of ancient India. A common practice
among Egyptian painters and sculptors was what 1s
known as ‘continuous narration’, according to which
an event would be presented in a sequence of incidents
constituting the event. The same convention has been
adopted by ancient Indian painters and sculptors as
can be recognised in the bas-reliefs of the Bharhut
Stipa. the Sadchi Stipa and in the paintings in the
Ajapta Cave temples and elsewhere (Gombrich. pp.
34-35: Hauser, p. 56, Rowland. pp. 50-51, 14}-142 and
Plate 92). Another convention adopted by Egyptian
artists is the presentation of men, animals and objects
conceptually, i.c. as conceived in their minds and not as
seen by them. A pond, for example, with flower plants
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and (ish 10 it would be shown as o the pond is viewed
from nght above and the plants and fish as seen from
a side So that the artist presents what he conceives (o be
the pond, the plants and fish but not as they would appcar
to an observer standing nearby (Gombrich, pp 35-36;
Hauser, p $6. Rowland, pp. 30-51) Persons of impor-
tance such as kings and pnnces would be shown n
Egyptian bas-relids and paintings quite prominently
out of proportion 1o other figures appearing in the scenc,
a convention again adopted by Indian artists 10 their
work 1n the ancient Buddhist Stupas and rock-cut
temples such as Kirale and Bhag (Gombnich, p 36
and Rowland, Plates 18B and 89) These Egyptian
conventions would appear to have been transmitted to
Indu duning a period of aver two thousand years stret-
ching upto the region of Ptolemy 1I Philadelphos or
even beyond his reign. A bronze statuette of the Graeco-
Egyptian god Harpocrates, weanng the unmistakable
doublke crown of Egypt, made about the 2nd century
A C was found in Begram, the ancient Kapiéd in Afgha-
aistan Kapiti served as the capital of the Kings of the
Kusiga dynasty, who were all Buddhists, from the
latter part of the 1st century A.C (Wheeler, pp. 110-111).
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P.F. E. Fermando

EH]-BIHKI{HU-PABBAJ_J;, the oldest form of admis-
sion and ordination as a monk by pronouncing the
formula beginning with the words ehi bhikkhu (Skt.
e bhiksu, come monk). This was used only by the
Buddha

When a layman after hearing the doctrine preached
by the Buddha and understanding it expressed his
desire to leave the houschold lde and become a monk,
by saying “May I, Lord, receive the ‘going forth’ (pab-
bujjum). the Buddba pronounced tbe formula ‘come
monk' (e bhikkhu) well taught 13 the dhamma, fare
the brahma-fanng for making an utter end of ill (svak-
khdto dhammo cura bhamacariyam sammi dukkhassa
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antakiriydya). The Sansknt parallel of this 13 el bhiksu
care tathagata brahmacariyem (Vin 1, p. 12; Mhvu. 111,

p. 180).

When this formula, which 1s more like an invitation,
was pronounced by the Buddha the invitee received
both the admission to the order and the ordination
This points to the fact that at the time when this formula
was used neither were the ordination regulations formu-
lated nor was ordination scparated, by a period of
probation, from the time of admission. This may have
been 30 because most of those carly entrants had in-
vanriably attained, pnor to ther admission and ordina-
tion, some spiritual advancement, and as such the need
for eleborate ordination regulations and a period of
probation may not have been felt. But this situation
changed during the time of the Buddha himseK for,
by the time when Rahula was admitted to the order a
different formula, namely the seeking of refuge in the
Triple Gem (sarapdgamana) and an cleborate procedure
had taken the place of this simple formula (Vin. 1, p. 82}

The first to receive ehi-bhikkhu-pabbajja was Afinita
Kogdanna. He was foliowed by the other four of the
pancavaggiya group and Yasa and his companions

(Vin. 1, p. 12 f). As soon as this formula was pronounced

on them they assumed, by the iddhi-power of the Buddha,
the form of monks, complete with robes and bowl

{(Dh.p. A 1,95, cp. Mhw 111, pp 180, 379).

When two or more laymen were admitted to the
Order and ordained at one and the same time the plural
of this formula was used (Pali: ethabhikkhavo... = Skt.
etha bhikemn ), Even the feminine form ehi bhikkhuni
is referred to in the Vinuya (Vin 1V, p 214). See PAB-

BAJJA.
S. K. Namayakkara

EIGHT-FOLD-PATH, NOBLE, (Pali: Ariya atthangika
magga: Ski, Arya-asthangika marga) is the course of
action advocated in the teachings of the Buddha for
human beings to ensure happiness in this world (dutha-
dhamma-sukha), well-being in the future existences
(samparaya-hita) and inal delivetance from the woes in
samsaric existence (mbbana-saccikiriya) 1t s called the
Middle Path (majjhimad patipada) because it steers
clear of the two extremes of self-indulgence (kdmasu-
khallikdnuyoga) and self-montification (uttukilumathanu-
yoga) It i called the Eight{fold Path because it consti-
tutes eight limbs or factors, namely, Right Views
(samma ditthi), Right Thoughts (samma-sahkappa),
Right Speech (sammd odca), Right Action (samma-
kammanta), Right Livelihood (sammd—djiva). Right Effort



EIGHT-FOLD-PATH, NOBLE

45

EIGHT-FOLD-PATH, NOBLE

(summa-vayama), Right-Mindfulness (samma-sati), and
Right Concentration of mind (samma-samddhi)-S. V.
pp. 420~22.

According to the Maha Cattdirisuka Sutta (M. 111
p. 72) there are two levels in this path namely, the mun.
dane level (lokiya) and the super-mundance level (lokut-
taura). In the mundane level the bare ability of a person to
distinguish between what is beneficial to one and all and
what is harmful to one and all constitutes Right-Views. In
the supra-mundane level one’s ablity to comprchend
the Four Noble Truths (Catu-ariya-sacca) constitutes
Right Views.

Thoughts of non-violence, thoughts free from hatred
and thoughts of renunciation are called Right Thoughts.

Avoidance of falsehood and speaking the truth alone,
avoidance of slander and gossip and speaking in a way
to bring about amity and concord among people,
avoidance of harsh speech and using gentle and refined
speech, and avoidance of frivolous speech and speaking
only what is relevant to the occasion, constitute Right

Speech.

Refraining from killing and causing injury to life,
refraining from appropriating what is not voluntarily
given by its legitimate owner and refraining from
wrongful gratification of the senses constitute Right
Action.

Not resorting to wrong and unrighteous pursuits
but resorting only to harmless and righteous means
to cam onc’s living. constitute Right Livelihood.

A four-fold effort is mentioned in connection with
with Right effort. namely, effort on the part of a person
to dispel evil traits in one (pah@nappadhina), effort to
obstruct the entry of evil traits anmew into onc (sgm-
varappadhana). effort to cultivate and develop in one
the good qualities that are not already found (bhdvanup-
padhana). and effont to safeguard and bring to maturity
the good qualities that are already found in one (unurak-
khanappdhana: D. I1i. p. 312). Right Effort is involved
in all other stages of the path for, without it, none of
them could be cultivated and developed. For example,
onc has to make a genuine effort to distinguish between
riglht views and wrong views. Having done that one
has to make a concentrated effort to dispel wrong views
and cuitivaic right views alone. This process applies
to the remaining stages of the Path too.

Right-Mindfulness is nothing but awareness, alertaess
and constant vigilance of the miad so that onc can
understand properly cverything that passes on in one’s
thinking process, enabling one to control and dispel
undesirable thoughts while at the same time safeguard-
ing and developing the desirable ones. Like in the case
of Right Effort, Right Mindfulness, too, plays a leading

role in helping one to develop the remaining factors
of the Noble Eight-fold Path, for, without Right Mind-
fulness, one cannot differentiate between right views
and wrong views, between right thoughts and wrong
thoughts, between right speech and wrong speech,
between right action and wrong action, between right
livelthood and wrong livelihood, between right effort
and wrong effort and between right concentration of
the mind and wrong concentration of the mind.

Right Concentration of the mind, the cighth factor
of the Noble Eight-fold Path, is the net result of treading
the seven preceding factors of the Path The more the
strength of practice of the preceding seven factors of
the Path in a person, stronger and more stable becomes
the concentration power of the mind in him_ The Buddha
says in the Muhacattarisuka Sutta (M. II1. p. 71): “Right
Concentration of the mind is the one pointedness of
mind (cirtassa ekaggata) achieved through cultivating
the preceding seven stages of the Path.”

In cultivating the eight factors of the Noble Eight-fold
Path, one has to keep in mind the all-important position
of the first factor, namely Right Views, Right Views
precede (pubbungumu-hoti) the development of each
of the factors of the Path. including Right Views
itself. Right Views help one to differentiate between
right views and wrong views, between right thoughts
and wrong thoughts, between right speech and wrong
speech, between right action and wrong action, between
right livelihood and wrong livelihood, between right
effort and wrong cffort, between right mindfulness
and wrong mindfulness, and between right concentration
of the mind and wrong councentration of the mind.

(D.111. p. 71).

The eight factors of the Path are grouped into three
to constitute three phases of the way leading to emancipa-
tion (nibbana). Emancipation from the woes in samsara
is achieved by a person by developing detachment
(virdga) from the pleasures of the senses (kama). Detach-
ment is the direct result of the knowledge of things as
they truely are (yathabhiitanana). When a person realiscs
that things (dhamma) are evanescent by nature (anicca),
that they are engrossed with suffering (dukkha), that
there is no essence or substance in things {anatia) and
that things are causal in genesis (paticca-samuppanna),
attachment and repuision to objects of sense pleasures
do not arise in him To understand this true nature
of things a person should have in him emaculate wisdom,
and this wisdom arises in a person whose mind has
reached the peak of concentration power (samaidhi).
Concentration power develops in a person who has
disciplined himse¥ thoroughly through practice of
virtue. (sila). Hence the statement:"A wise man having
established himself firmly in virtue, develops concentra-
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uon power and wisdom and being dihigent and mature.
dis-entangles the tangle of samsira”™ (dism p l_l In
this grouping Right Speech. Right Action and Right
Livelihood form the group of virtue (silu). Right Effory
Right Mindfulness and Right Concentration form the
group of concentration (sumadhi) and Right Views
wnd Right Thoughts form the group of wisdom (punna).

The Buddha did not claim that the Noble Eight-fold
Path 1s an invention of his He himself referred to this
Path as an ancicat path (purdpam anjasam) trodden by
wise people in former days. In a very apt simile in the
Nidina Samyutta o the Sumyutta-nikava (S Il p 1051)
the Buddha says' “just as -if brethren. a man fanng
through the forest, through the great wood, should
scc an ancient path, an ancient road traversed by men
o former days. And he were 10 go along it, and going
along 1t, he should see an ancient city, an ancient prince’s
domain, wherein dwelt men of former days. having
gardens. groves. pools. foundations of walls, a goodly
spot And that man, brethren should bnng word to
the pnnce or to the prince’'s munister: ‘Pardon, lord,
know this | have scen as | fared through the forest,
through the great wood. an ancient path, an ancient
road traversed by men of former days. | have been
along it. and going along it | have seen an ancient city .
a goodly spot Lord restore, that oty. and brethren,
the prince or his minister should restore that aity.
That oty should thereafter become prosperous and
flounshing populous, teemung with folk., grown and
thriven

Even so have |, brethren. scen an ancient road traver-
sed by the rightly Enlightened Ones of former times ™

The goal of Nibbana and the Path that leads to its
attainment were already there. but were obliterated
by the veils of ignorance (mohajdla), and the Buddha
only re-discovered them and trcad on the Path and
attained the goal; and to that extent he was the pioneer
(adtmupurisal. the first person to tread the Path re-dis-
covered by himself. Having re-discovered the Path
and having tread it and having reached the goal to
which that Path leads the Buddha laid bare all his
expenience before the world., so that anyone who is
so inclined may followthatPath and reach the identical
goal reachad by him. (S Il p 106} Sce ATTHANGIKA
MAGGA. MAJJHIMAPATIPADA, SACCA.

W. G. Weernratne

EIHEL, a temple located in the village of Shibidani
near Fukw in Echizen in Japan s one of the two head-
quarters of the SO0td sub-sect of Zen Buddhismy t(be
other being the Sopn tempiec at Yokohoma.

This temple founded by Dogen (1200 - 154 AC)
is reckoned perhaps as the finest monastery in Japan
(C Fhot. Jupunese Buddhism, London 1959, P 284
It 1s situated at a foot of a hill and claims an area of
seventy-acres as the temple grounds “The first gate
leads to a two-storied gate. flanked by a long colonnade
At the end of the flight of stone-steps heading from
the storied gate is another gate called Chujakumon.
beyond which is the hall for Buddhist images and
another for worship ™ (Jupun. the official Guide. Japan
Travel Burcau. 1955. p 504) Turning to the left and
then to the right from the hall for worship one finds
another gate leading to thé Shoyo-den (Founders
Hall) and the refectory.

Eiheiji is an elaborate temple complex consisting
of more than seventy buildings connected by corridors
extending into a deep forest of Japanese cedars. The

environment of this temple 1s i1deally suited for the

attainment of Zenjo (the Sumadhi achieved by medita-
tion). "It combines the finest in temple design. archilec:
ture and landscape gardening ..” (The Young East. Vol.
VL. No. 23, p 391

Among many trecasures housed in this temple a
picture painted by Dogen. which s listed as a “National
Treasure’, 1s said to be the most noteworthy.

Hundreds of young monks residing in this temple
are said to lead a well-disciphined and systematic Zen
Ife on meditation (Zuzen) The monk’'s entire existence
is centred around the Zen-Do (Meditation Hall), where
he cats. sleeps and meditates on the ratam (Straw mat)
Their chanting of the sutras in the ecarly dawn is said
to be of exceptionally high standard

Many outsiders, particularly the Europecans, who
scek spiritual peace through meditation, visit this
temple and frequently become imtiated into the Zen
Buddhism (of The Young Eaust. Vol. V1. no. 23, pp. 38-40;
ibid. vol. VIIL. no. 26. pp. 18-20; ibid. vol 11X, no. 36

pp. 2MT).
C. S. Ranasinghe

EKABBOHARIKA (var Ekavyoharikd, ekabbohari
Skt. Ekavyavaharika Ekottiya). one of the carliest
and short-lived Buddhist sects in Induia that branched
off trom the mahasasighika school (Dhpy. v. 40,
Mhe v. 4, W. W. Rockhill, Lfe of the Buddha p. 182.
Jityo Masuda, Origin and Docirines of Early Indiun
Buddhist Schools, p. 15} 1t s short-lived most probably
because the differences it  had with the other sects
o the same school were very insignificant; it could
very well have merged with one or the other sect In
fact, Vasumitra in his Nikayabhedopacaranacakra enume-
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mcrates 48 doctrinal points this school held in common
with the Mahasaighikas and the two other branches
of the Mahasanghikas, namely, the Lokottaravada
and the Kaukkutika (Masuda, op. cit. pp. 18 ..

The Pali literature is not very helpful in forming a
satisfactory view of the doctrine of this school; only
the vamsatthappakdsini. the Mahdvamsa commentary
has made an attempt at giving an explanation, but
even that does not throw any light on the matter. It
says that the two sects that arose from the Mahisanghi-
kas, namely, the Ekabboharika and the Gokulika
misunderstood the passages like. “all, monks, is ablaze...
All conditioned things are full of misery™ (sabbam
bhikkhave adittam...sabbe sankhara dukkha) and inter-
preted them. without making any distinction, to mean
that all conditioned things are hot ashes (kukkula) and

are like the hell of ambers (Mhuvt, 1, 173). See also DPPN.

s. v. Ekabbohara.

According to the Nikayabheda-vibhanga vyakhyana
of Bhavya and the Nikdyabhedopadardanasangraha of
Vinitadeva (Ten-Gyur, Vol. 90), the Ekavyavaharikas
were so named because the members of this sect held
that all the doctrines are thoroughly understood by a
unique and immediate (ekavyavahara) wisdom, for all
the doctrines of the Buddhas are comprchended by
the intellect (Rockhill, op. cit. p. 183).

It is, however, Vasumitra who gives a fairly compre-
hensive account of the doctrine of this sect (Nikdya-
bhedopacaranacakra, translated from its Chinese and
Tibetan versions into English by Jiryo Masuda op. at.
pp. 18 fT) According to this account, Ekavyavahankas
held 48 views incommon with the Mahasarighikas,

the Lokottaravadins and the Kaukkutikas Vasumitra’

also gives nine views as the later differentiated views
of these four schools: but, of these nine views, he does
not mention the particular views held by the divergent
sects.

The 48 views they held in common are connected
with the nature of the Buddha, the bodhisattva, the
arahants and the srotdpunnas; mind and mental
states (citta and caitasika), dormant passions (anusaya)
and their outbursts (paryavasthdna), and the uncondi-
tioned (asamskrta).

They held docetic views about the personality of the
Buddha and the bodhisattva which later on developed
into the Mahayana Trikiya doctrine. Concerning the
nature of the arahants they upheld the five points of
Mahadeva which declared that the arahants are defective,
the germ that gave risc t0 the Mahdyina bodhisattva
ideal. as opposed to the Theravada arahant ideal The
srotdpannas, according to them, are npot excluded
from retrogression, and are liable to commit all sinful
acts except the five heinous ones (anantarya). These
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views, which the Ekavyavaharika sect held together
with the Mahasanghika school and its branches, clearly
point to the fact that the tendency towards Mahiyina
was very carly and they can properly be called the
precursors of Mabayana.

As far as the mind and mental states are concerned
they rejected the view, hekd by the Theravidins and
the Sarvistividins, of the existence of indeterminate
states (avydkrta-dharma); they accepted only the states
which are wholesome (kusala) or unwholesome (gkusala).
The dormant passions (anusaya) are neither mind
(citta-dharma) nor mental {caitasika-dharma); they never
become the objects of thought. The dormant passions
are different from thetr outbursts (puryavusthina)and
vice versa. The anusayas do not combine themselves
with the citta while paryavasthdna does. This latter
view is opposed to the Theravadins and Sarvastivadins
who denied the existence of anusayas aparn from paryu-
vasthanas. Regarding the unconditioned (asamskrta-
dharma) they advocated nine kinds of it as against the
the one'in the Theravada and the three in the Sarvasti.
vada (Masuda. op. cit. pp. 18-32).

These, in brief, are the doctrines they held in common
with the other sects of the Mahasarighika school The
nine points enumerated by Vasumitra as the divergent
views that arose later on among the four sets include
the doctrines that there are (a) things which are caused
by the agency of scF (svayamkrta) (b) things which
are caused by the agency of others (parankrta) and (c)
things which are caused by both (ubhayankrta). (d)
that two thoughts can arise side by side at one and
the same time. etc.. views which are alien to Theravada.
See Mahasanghika.

Upall Karunaratne

EKABIN “having one seed,” “germinating only once
more” is the name for one of the three kinds of stream-
winners (sotapanna); he has only one future life in which
he will attain parinibbana (A. I, p. 233, §. V, p. 205;
Nett. p. 189; Kvu. 11, p. 471; KvuA. m JPTS. 1899, p. 137).

The other two kinds of stream-winners are the one
passing from one noble existeace to another (kolamkola)
and the onc with seven rebirtns at thc mMost \salfuxxnal-
tuparama). The difference between the ekabiji and the
sakadagami who both are reborm osmly once before
attaining Nibbana. lies in a higher degree of development
of the five controdling faculties (pancendriyani) and 1o
the partial weakening of the fetis (sumyojanag) of lust.
malice, delusions in the case of the sakadagam (S. L, p. 233)
233). See SOTAPANNA.

Upall Karunaratoe
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EKADASAMUKHA (Jap Ju-ichi-men kannon), a form
of Avalokitesvars having eleven faces (ckddada-mukha).

This form is very popular in the Tibetan region of
China and Japan The arrangement of the eleven heads
as well as their fscual expressions vary considerably
Sometimes the pnincipal head carries the others grouped
th three rows, cach row consisting of three heads, placed
opc above the other and finally surmounted by a single
head, or else the prinapal head carries two rows consis-
ting of five and four heads which are also surmounted
by a solitary head. The most common arrangement
seems to be the principal head flanked by two other
heads carrying two rows of three beads crowned by
two beads placed onc above the other. (For different
types of representations see The Art Treasures of Japan,
ed Yashiro Yukio 1960, (Japan) L, plates No8 137, 138,
140; Aswatic Mythology, ed J. Hackin, New York,
Thomas Y Cowell Co. plate (acing p. 440

In some representations as in the one produced in the
Asiatic Mythology (loc cit) there are twelve heads in
all including the one at the top which 8 identified as
that of Amutibha, the spintual progenitor of Avalokited-
vara The arrangement of the heads and the facal
expression m ths representation, according to Hackin,
s Of religious symbolic importance In this representa-
tion the prnincipalhead carnes two rows of six and four
beads respectively, on which 13 placed the head of
Amithbha Hackin says that according to Japancse
sutras the three frontal faces of Ekddasamukha should
have the expression of the bodhisattvas, the three faces
to the left should bear ferocious expression, while the
three faces to the nght should also have the expression
of the bodhisattvas but with teeth protruding from the
mouth The face placd! almost at right angle 1o the
principal head should be represented as laughing and
the onc at the top. being the head of Amitibha.
should bear the expression of a Buddha He says that
these dfferent expressions of the eleven faces are 10 be
linked with the three sections of the Garbha-world
(Taazd-kai)

According to the same authonty the three frontal
faces represent the section of the treasure (Ho-bu) the
three faces 10 the left the section of the vajra (Kongo-bu).
The three faces to the right with teeth projecting are
considered as representing the section of the lotus
(Renge-bul the protruding teeth being symbolic of
Amita’s great power. The laughing face is considered
&s rcprescuting the section of karma (Katsuma-bu)
while the bead at the top u taken as representative of the
section of the Buddha Thus the eleven heads, as whole.
arc regarded as symbolising the five sections of the
Vajra- world (Kongo-kai)

Abce Getty says that b some representations the
central head of the 1t or the 2nd row @ replaced by a

small figure cither standing or sitting like the Buddha

closely draped with the hands covered She identifies

this figure with Kikuta Sanzo, an Indian prince who

came to Japan by about the 7th or 8th century (Gods of

Northern Buddhism, 1914, p. 81).

The number of arms of Ekadasamukha also vanes
He 1s often represented as having two, four or eight

arms. When represented as having two arms the night
one is iIn the wish-granting posture (varada-mudré)
and the left is made to hold a vase mith a lotus. When
represented as having more than two arms he 18 made
to form such gestures as wish granting-gesture (vurado.
mudrd) or worshipping-gesture (namaskdra-mudrd) or
safety granting-gesture (gbhuyu-mudrd) and he s also
made to carry various symbols such as a string of beads.
a discus, a Jotus, a vase. a bow and an arrow which are
differently disposed. (See PLS. Il and IV).

Ekddasamukha seems also to be represented under

different names. Thus the form called Arydvalokitetvara
having eleven heads and 1000 arms with the two main

hands in the namaskdra-mudrd and others arranged
in a halo appears to be one such representation (A K
Gordon, Iconography of Tibetan lamaism, Charles

E Tuttle and Co. 1959, p. 67 and plate facing p. 65

There are two other forms under the names Gaganarijs
and Yajragarbhapramardin Avalokitesvara (W E. Clerk.

Two Lamaistic Pantheons, Harvard Umversity Press
1937, 1L pp. 268, 269, Nos. 174, 177 sec also No. 17)).
B. Bhattacharayya also refers to a form of Avalokitedvara
under the name Mahdsahasrasuryya Lokedvara. He

also has cleven heads, eight arms and stands on a lotus.

The gestures he shows and the sympols he carries are
typical of those found 1n the representations of Ekadaga.-
mukha (/ndian Buddhist Iconography, 1958, p. 400,
see also the illustration No. §7 (A) p. 415).

The mantra Ekadafamukha or the Ekadasamukha-
hrdaya-nama 8 probably connected with this form of
Avalokitesvara This mantra s supposed to have the
power of bringing about the well being of oneseX as
well as of others It is said that even yaksas or raksasas
could be subdued by this mantra. The Sanskrit text of
the mantra is published in the Gilgit Maniscripts 1l
p. 35. ff.

S. K. Nanayakkars

EKAGGATA (Skt ekagrata) a Buddhist technical
term generally meaning one-pointedness, is one o the
seven mental properties common to all forms of cons-
ciousnes (sabba-citta-sddharana) The compound ekag-
gatd 8 made up of the words eka meaning ‘one’ and
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aggata, the abstract noun of agga, meaning ‘pre-eminen-
ce’. ‘prominence’, ‘superiority’. Invariably, in Buddhist
texts, this compound occurs in combination with the
word citta-or cittassa-and then the whole compound
means ‘one-pointedness of the mind' (Vism. p. 311; §.
V, p. 21; A. 1V, p. 40). Besides being used in its general
meaning, the term is also used in Buddhist literature
in its extended meanings of tranquillity, contemplation
and ecven concentration.

Primarily, ekaggatd is the mental property by which an
object of consciousness is individualized. It is by this
mental property that the mind becomes aware of only
one object and is able to withstand being distracted
by several objects. Thus ekaggatd, when taken in its
basic meaning, denotes the germ of all attentive, selected,
focussed or concentrated consciousness and as such,
- it is found in all beings in different degrees of develop-
ment.

Buddhist canonical as well as non-canonical texts
consider this to be synonymous with samadhi (Dhs.
pp. 11. 24, 85; DhsA. p. 118, Cp. also Vism. p. 84, n. 2).
But it is quite appareat that, in their basic meanings,
the two terms ekaggata and samadh: are different,
Ekaggatd, being the germ of concentrated consciousness,
bas to be developed and cultivated for it to attain the
high state of a samadhi And as long as the mind 15
perplexed by the presence of applied and sustained
thought (vitakka-vicdra) ekaggata cannot be fully develo-
ped into samadhi. Dhammasangini (p. 24) defines right
concentration (samma-samadhi) and one - pointedness
(ekaggatd) in the same manner. But the Nikdya books
seem 10 maintain some difference between thcse two.
In explaining the ariyan right concentration (ariyo
samma-samadhi), which is associated and equipped
(sa upaniso saparikkhdro), it is said that it is one-pointe-
dness of mind which is equipped with the seven limbs
of the Noble Eight-fold Path namely Right view. Right
thought, Right speech, Right Action, Right Living,
Right Effort and Right Mindfulness (see, S. V p. 21;
A. 1V, p. 40). Some scholars are of ipinion that ekaggata
is identical with ekodibhiva (Ski. ekotibhava). But there
is po conclusive proof to establish their identity. However
it is clear that the two forms are very close in meaning
and that ekodibhava denotes a developed stage of
ekaggatd (see also EKOTIBHAVA).

S. K. Nanayakkarsa

EKOTHIBHA VA {vars. ekotibhiva, ekotibhava; Pall
ekodibhdva), a technical term usually occurring in the
formvulaic statement of the process leading out of the
first dhydna into the second (Mhuou. I, p. 228; ITI, p. 131,

Dasabhamika Sitra, p. 34; Vism. p. 156). It is also noticea-
ble from numerous occurrences that the term is often
used to indicate a particular state of mind attained by
meditation (D. [, p. 37, 11, p. 78; M. I, p. 116; Bbh. p.
109). Besides this compound term, the word ekodi
(Skt. ekoti}alone is used in a few instances (A 111, p.
354; jhanani upasampajja-ekodi nipako sate; cp. Sn. ».
926; S. 1, p. 52). But mainly it is found combined with
the root kr to do or bhisto be (M_ 1, p. 116, S. IV, p. 263:
V. p. 196, Mhou. 111, p. 212; Bbh. p. 109).

The opinions of scholars differ with regard to the
meaning and the derivation of the term ekotibhdva.
Of the numerous renderings suggested by modern
scholars a few are as follows: state of concentration on
one single object, tranquillity, blissful serenity (state
of mind, following after conversion: Monier Villiams,
Skt. Eng. Dict. s. v.); single mindedness, intellectual
simplicity (J. Evola, The Doctrine of Awakeming, p. 186);
unity, predominance (of mind; see R. C. Childers The
Dict. of the Pali Languuge s. v.). The meaning often
assigned to this term is one-pointedness.

Nemerous attempts have been made from early
times to explain the derivation of this compound term
ekotibhdva. One very early attempt is by Buddhaghosa.
He splits the compond into eka udeti (eko udeti ti ekodi).
As to its meaning, he says it comes up as the foremost,
the best because it is not overtopped by applied and
sustained thought (vitukkavicireh: anajjhdruthattd aggo
settho hutva udeti ti attho) He further adds that the
last is referred to as unique (eko) in the world; or eko
could be taken to mean single, for, being without applied
and sustained thought it is without companion. Buddha-
ghosa puts forward another altermative. It evokes
(udayati) associated states (sampayuttadhamme) and,
therefore, it is an evoker (udi); It is unique (eka) in the
sense of best (settha) and it is an evoker, t00. Thus it
comes to be a unique evoker (setthatthena eko ca so udi
ca it ekodi). This is a designation {adhivacana) for con-
centration {samadhi). Since the second jhdna causes to
be or develops this single thing (ekodim) it is called
singleness. But as this single (thing) is of the mind and
not of a being or of a soul, so it is spoken of as the sing-
leness of the mind. (Cp. DhsA. p. 169).

This is the explanation quoted by Childers in his
dictionary, though Suhiti, who supplied him the
information, makes no reference to the source. However.
this etymological explanation is rather fanciful and
as such cannot be much relied upon.

The opinion of modern scholars with regard to the
origin of this word is divided. One group takes this
to be of Pali origin whereas others consider it to be
a term of Sanskrit origin Richard Morns derives
it from eka odhi or avadhi meaning end, point, aim.
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dvadhs ot odh 1 (rom uta + the root dhu to place Thus,
odh of urudhu could mean putting down fixing 1 ¢.
boundary, hmit, extent (See PTS Pah-Eng Dict. under
odhi) In support of his view R. Morria cites the Burmese
versions of Pah texts which give ckedhy, the aspirate
instead of the dental d He remarks that the lom of
aspiration in the term ekod) may be due to the following
aspirate ip bAdva Thus, ekodhi-bhdva He cites parallels
from Jaina Litersture in (avour of hs argument Basirg
his view on the observation made by H Kem (Sad
dharmapupdarika, SBE. XXL, p. xvi) ‘that certan parts
of the nothern Buddhist books, more specually the

verses, have been Sanskritised to a very large extent,’
suggests that the notbern Buddbists Sanskntised the

form ekods or ekodh into ekoti which was more intellig-
ble to them (JPTS. 1885 pp. 32 1) Thus view 1 cadorsed
by T W Rhys Davids and William Stede (Puli-Eng
Dict.. s. v} They abserve, also, that its combination
with roots kr and bhii points to a form ekoda, with the
regular change of a to 1 in coanection with these roots.

There are others who attempt to scck a Sanskrit origin
for this term. They split the compounded ekotibhdva
i0to eka-uti-bhdava According to them the Pali ekodi
s from Sansknt ekoa Tbe word ekotyah (plural of
ekoti) occurs in the Satapatha-brahmana (xii, 2, 2, 4)
Eggeling commenting on this particular occurrence
says that it mecams one-webbed He denva ani from
the root o to weave and takes & m the sense of web or
wofl. However, it should be noted that Momer Williams
o hs Ski-Eng. Dut doas not mention the root oain
ths scnse Weber prefers to denwe the word un from
the root av to favour, to impel, and considers it (o mean
‘striving aftexr a goal coursc’ Eggeling adds that dn
can hawe both the meaning of web and course (JPTS.
1885, pp. 371).

This word utr s found quite often m the Rgvedu
(. 166, 13; 1v, 44, 6) 10 connote both meanings mentioned
sbove It can be derived from both roots, veto weave,
to plait, 1o stnng or join together and av to favour,
protect, impel satisfy etc (see Moanier Williams, op.
at pp 96, 1013 and alwo 221).

R Mitra, too, favoun the view that Sanskrit ekon has
become ekods m Pali He cites the Skt word vitatsi
which becomes nidatthe in Pali as an example where Skt s.
becomes din Pali He also splis up the word ekons
into eka-iri He gives aumerous instances from the
Rgveda where the word 8 used in the sense of preserving,
sewing, weaning distifling oozing sport, and recreation.
He also cites the authonity of Snidhara Swami, who ip
hs commentary oo the Bhigavata assigns to this word
‘the meanings of attachment to work, and of play.
According to Mitra, of all the meanings connoted

by the word ¢, the meamings of preserving attachment
to work, and play (/1/a) suffice to explam the compou-

nd ekotibhavu.

He ciltes an instance from the lakuavisiare (p 90)
where this compound occurs and takes #t 0 be a term
used to describe the first dhydna which s characterisod
by applied and sustainod thought (savitarka-savicara)
and bom of solitude (vivekaja). He cites parallek from
Bhoja's commentary on the Yoga-sitra m which pon-
dering plays an improtant role in meditation Therefore,
he adduces that ekoribhdva means pondering on a
single object. He takes iti in the sense of object, and
as that object is calulated to produce joy, he deems
it Quite reasonable to indicate it by a term which implies
recreation, sport or play (Proceedings of the Asiatic
Society of Bengal, 1886 pp 101 M)

There is another noteworthy contribution by S. C. Das
on the meaning and the derivation of this term He
favours the term ekotibhdva instcad of ekotibhiva
with short i. He says that the Tibetan texts as well as the
Mahdvyutpatti, wrnitten in the ndgan script, which
s available in Tibet, contain the term with the long .
He derives it from eka-uta-bhiva. Uta, according to
him is from the root ve meaning sew, uaite, and the
affix kre. The Tibetan paratlel of this term is rgyud
geigu gyur-pa. Rgyud gyur-pa means strung or united
together; gcig means one and tu means into. Therefore,
the compound means formed into one string or line’
He quotes an observation made by a certam lama who
explains ekonbhdva as the continued connection of
one with another without a break or division. As an
example he cites the consciousness (vijnana) which runs
through an unbroken line of existences until it & stopped
by mirvana.

According 1o S. C. Das ekotibhdva connotes a cardinal
doctrine in Tibetan Buddhism In Tibet it is believed
that when a grand lama dics his spinit reappears in some
other person After the death of an eminent lama a
commitiee s set up to identify the spirit of the dead
lama with that of the claimant. Ths identification is
rderred to as rgyud goigtu gyur-pa (ekotibhdva ibid.
1887, pp. 173 f1).

R. Mitra rejects the form ekotibhdva on the ground
that the Tibetan language does not make aoy distinction
between short and long + (1bid pp. 75 f) N. Muker-
jee. who also favours the term ekoribhava, takes
ft 10 mean absorption into one. He derivas the term
from eka uta choi bhava. He explains the long i as due
to the suffix chu. He cites forms such as ekibhiva,
gunibhiva, bhasmibhava as parallels Hi suggestion
is also rejected by R. Mitra who s of opinion that
there is no need for a suffix chu to explamn the denvation
of the term (ibid p. 179 ().
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Max Mauller puts forward a suggestion, for which
he claims neither the merit nor the respousibility, that
this term in guestion could be irregular contraction of
ekakotibhava. Instead of ekotibhava he preders the
form ekotibhdva with a cerebral ¢ for he has found it
to occur so (JPTS. 1885, p. 36 f.). F. S. Grouse favours
Max Muller’s suggestion and quotes the grammatical
rule of Vararua that k ¢ and othear consonants when
simple and non-initial are generally elided, the first
letter of the latter member of 2 compound being regarded
as non-initial R. Mitra, who rejects Max Muller's
suggestion due to lack of paraliels to prove ekakot:
being contracted to ekoti, also refuses to accept the
explanation given by Grouse on the ground that Vara-
ruci’s rule is applicable only to Praknt orthography
(Proceedings of the Asiatic Society of Bengal, 1887, pp.
167 f1.).

The meanings arrnived at by all derivations are almost
similar. They ultimately connote the firm resolving
or fixing of the mind on one object or course. This
meaning is established by textual evidence, too. Very
often this term occurs in the phrase cittasa ekotibhdva
(Pali cetaso ekodibhava: see Mhvw I p. 228; 11, p. 131;
IIL, p. 213; Vism. 156) Sometimes it 8 found to occur
in the sentence cittam ekodikaroti or karohi (S. IV, p. 263;
Bbh. p. 109). In meaning this is quite close to cittam
sthdpayati, cittam avasthapayati or cittam samadhatte
in Sanskrit (Bbh. p. 109) and cittam santigthati sannisidati
or samadhiyati in Pali (see S. IV, pp. 196, 263 and also
V, p. 144), all connoting the firm fixing of the mind on
one object.

Max Muller and Mitra are of opinion (loc. cit) that
cetaso ekotibhava and citta-ekagrawa (lal. p. 90) or
cittassa ekaggata (A. 1, p. 36; IV, p. 40) are the same in
meaning. There is no doubt about the fact that they
are very close in meaning Yet there is no conclusive
cvidence to hold them as identical Unlike ekodibhava,
ekaggata is a mental property common to all conscious-
ness {sabba-citta-sadharana), and it has to be cultivated
and developed for it to become samadh. Ekaggata
is the germ of all concentrated consciousness and
ekodibhava is a developed form of that germ. Textual
evidence proves that there is a distinction between
these two mental properties. The Lolitavistara (p. 90)
says that the bodhisattva acquired one-pointedness of
mind (citta-ekagratd) even before he entered the first
dhyina. Therefore, ekagratd is pot exclusively a mental
property of the dhydna consciousness. The Abhidham-
matta-sangaha (p. 3) mentions ekaggati as appertaining
to all jhdnas The Nikiyas generally do not speak of
ekaggatd even in the first jhana and this may be due
to the fact of its being a sabba-citta-sadharana, and
the Nikdyas scem to take it for granted that it is present
in all jhinas. In the formulaic statements describing
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the process of attaining the different dhyanas, ekotibhava
is assigned to the second dhyana (On the gramatical
and syntactical problems involved in this formulaic
statement, see Mhvu trsl L p. 184). There s one instance
in the Mahavastu (IIL p. 213) where it is said that ekoti-
bhava belongs to the first dhyana: “I know also what
my lord Brahmi means by ekotibhdva It is that a man,
by suppressing applied and sustained thought through
his mind becoming inwardly calm and ooe-pointed,
enters and abides in tbe first meditation, which s born
of solitude (vivekajam) and is full of joy and ease (piti-
sukham) This I know & what lord Great Brahmi means
when be talks of ekotibhiita.”

It is quite clear that except for vivekajam in place of
sumadhijam the rest is a description of the second dhyina.
As pointed out in the BHS. (s. v.) this seems to be due
to a strange confusion in the formulas. Except in a
rare occurrence as mentioned above, both Pali and
Sanskrit texts take ekotibhava to be a mental porperty
attained in the second dhyana which is born of concen-
tration (samadhijam) Moreover, it is evident that there
cannot be a firm fixing of the mind on one object or
course when applied and sustained thought are still
present. To achieve this developed state of concentration
one has to get rid of vitakka and sicdra and firmly estab-
lish the mind on one object or course; and this is the
state achieved in the second dhyana. The Anguttara
Nikaya (I, p. 254) says that if there happens to be any
form of vitakka, then such concentration is not charac-
terised by one-pointdness (ekodibhava). This strengthens
the view that ekodibhava appertains to the second
jhana which is reached by suppressing oitakka and
vicara, and also that it is a state of mind more developed
than that conpoted by ekaggata which is common to
all forms of consciousness and which can prevail even
when vitakka and vicdira are functioning See also
EKAGGATA.

S. K. Nanayakkara

EKOTTARAGAMA Sce AGAMA, ANGUTTARA-
NIKAYA

ELEMENTS are explained as -'that which cannot
be reduced to simpler terms under the conditions of
investigations’ (Dictionary of Philosophy and Psychology,
J. H. Baldwin, 8. v. element). This term is often found
used to render into English the term dharu and dharma
as found used in Sarvastivada Buddhism. The Buddha's
analysis of existence i e¢. of individual and things, into
aggregates (khandha, skandha) clements (dhatw) and
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hases {3)yufana) 1s refesred 1o as the doctrine of elements.
Rderence » also made to the ability for elemental
analysts of existence (dAdtw-husalard 4 1, p. 83)

As the Buddha himself declares the primary aim of
his teaching is to cxplain the problem of dukkha and
show the way out of it (M [, p. 140). He pointed out
also that ignorance or the lack of knowledge about the
true nature of things (yathabhita-nana) is the basic
cause of this dukkha. Due to this ignorance, the Buddha
pointed out, beings are prooe to consider that there
exists an ever-perduring permanent self or substance
(atta) behind all samsaric existence. According to the
Buddha's teaching 1t is this baseless behid 10 a permanent
scl that generates the misleading notion of “["-ness
and 'mine-ness (ahankdra, mamiAkara), giving nise in
tum to craving which makes individuals plunge into
the vortex of life and death ¢, samsara.

To dispel this misleading belid which is the root-
cause of dukkha the Buddha analysed and reduced
caistence i. e, both individuals and things, into the
simplest terms possible and explained that existence is a
compound (saikhata) of a vaniety of factors which are
causally inter-connected. It is said that the Tathigata
sees in its truc nature the world which consists, of a
varicty of elements (Tathdgato gneka-dhatu nana-dhitu

lokum yuthabhatum pwanati M 1, p. 70).

In reducing cxistence into these simple elements
the Buddba did not present them as ultimate realities
of permanent, unchanging nature. On the contrary he
emphatically pointed out that these elements, too, are
subject to impermanence (amicca) suffenng (dukkha)
and non-substantighity (ematta: Sn v. 1119, § 111,
p. 142; 1V, p. 54).

However, it is apparent that a marked change in
interpretation has taken place in Sarvistivada teachings.
According to Sarvistivida dharmas are the simplest
clements to which existence can be reduced These
clements which are seventy-five in number are consi-
dered momentary appearances, momentary flashings
into the phenomenal world out of an unknown source
(Th. Stcherbatsky, The Central Conception of Buddhism,
London, 1923, p. 3) This Sarvastivida explanation
brought about a dichotomy of an element as having a
substance (svabhdva) that s unknowable and also as
having a phenomenal appearance (laksana) that is
casually conditioned. According to the Sarvastivadins'
this substance (svabhdea or dravya) is ever perduring
(sarvadd-asts) and, hence, their appeliation servastivida.

This teaching however, & i direct conflict with the
carly Buddhust teachungs of the Nikiyas which clearly
state that everything s non-substantial (sabbe dhamma
anatté. ML p 228,S L p. 1331V, p. 401, A1, p. 286;

Dhp. v. 279) It s this deviation from the onginal teach.
ing that came under Nagarnjuna's cnticssm See also
also DHATU.

S. K. Nanayakkars

ELLORA. a village in the Indian state of Maharastra.
necar the city of Aurangabad, lat. 20° 21' N_; long 75° 1¥
E. is famous for sts rock cut temples. The temples are
about half a mtile cast of the village and lic along the west
face of the low nidge of the Sahayadn hills, nising up from
the vast Deccan plateau. They extend for about three
quarters of 3 mile in a straight line along the sloping
face of the hill The caves belong 1o the three leading
Indian religions, viz, Buddhism, Brahmanism and Jain-
isme. The caves at the southern end are Buddhist; those
at the nothern end Jain. while those between these two
groups are Brahmanical (ERE. V, 269; Encyclopaedw
Britanica, V, 375). The earliest cave temple at the site i
the Brahmanical cave 21 (Ramesvara), probably dating
from the mid 6th century. The present survey is limited
to the Buddhist temples.

There are twelve such Buddhist rotk-cut temples at
Ellora, which have now been assigned to the period (rom
the 6th to the 8th centuries A.C.. The cave temples here
belong, therefore, to a later phase of rock-cut architecture
than the cave temples at Ajapla, some sixty miles away,
and there 1s considerable difference in character between
the two groups. Here, in these monastenes the Buddhst
monks of the Mahayana fraternity dwelt and practised
their religion for some centuries from cir. 450 A.C. -700
AC.

The twelve caves may be divided into two sub-groups
caves 1-$ and caves 6-12. the latter group slightly later
in date than the first group. Each group comprise of 2
prayer-hall and its attached monasteries. In the first
group religious assemblies seem to have been held in
cave S which 1s a pillared hall of an unusual and entirely

new type.

In the latter groups we have cave 10, the so-calied
Vidvakarma, as the only caitya-hall at Ellora. Of the
twelve caves those numbering 2, S and 10 are mentioned
as being of special significance

Cave | at the southernmost comner of the hill with
four cells in the southem wall and four in the castern wall
is a residential monastery. It has neither pillars por
sculpture and is presumed to have been one of the earlier
cxcavations.

Cave 2 is one of the Buddhist caves of special uign
ficance. Its hall is 48 ft. square and the ceiling is supported
by twelve pillars. Its exceptional feature is that the cels



ELLORA

53

ELLORA

in the side walls are supplanted by galleries which, are
divided into compartments, containing irnages in bold
relief. These features give the cave a distinguished ap-
pearance, thus converting it into an elaborate hali-cum-
shrine.

On the left wall of the veranda of this cave is a pot-
bellied figure of Jambala, the Buddhist god of wealth
holding a lotus in onc of his hands and a bag of money in
tke other. On the two sides of the entrance to the hall
are two dvarapalas (guardian deities) identified with the
bodhisattvas Avalokite§vara and Vajrapigi. Inside the
hall, on the back wall of the veranda is a figure of Tara
with a female attendant on cither side and sixflying vidya-
dharas above, carrying offenings. Tara 1s carrying a lotus
1 her left hand. In her right hand which 1s in the abhaya
mudrd are seen the remnants of-a rosary. On the two
raised galleries of the hall are seated Buddha figures,
seven in each gallery, in the pralambapada ~ asang, in
preaching attitude. The figures of the Buddha are flanked
by bodhisattva attendants with flying couples above.

The twelve pillars which support the roof are of the
amalaka type (i.e. ‘chamferred cushion’ type). The shaft
is square and is vertically fluted. The upper portion of
the shaft shows a garland design and then becomes
octagopal, showing yaksa figures at the corners.

In the centre of the back wall of the hall is the entfance
to the shrine guarded by two colossal dvarapalas, identi-
fied with the bodhisattvas Padmapani, Avalokitesvara
and Maitreya. The former is flanked by a male com-
panion, probably Mapidhara and a female companion,
probably Sadaksan Mahavidya. Inside this shrine is a
large seated figure of the Buddha in the pralambapada-
asana and the dharma—cakra-mudr@, flanked by a bodhi-
sattva on cither side.

Cave 3 is a2 monastery 46 fi. square and 11 it. high,
the ceiling being supported by twelve pillars of the
ghata—pallava (i.e. pot-and-folliage) type.

The entrance to the shrine is flanked by two bodhi-
sattavas, Inside the shrine is a seated Buddha in the
pralambapada-asana and the dharma-cakra-mudra, also
flanked by two bodhisattva figures. Above the Buddha
are flying couples, and in two corners of the shrine are a
number of kneeling devotees with folded hands.

Cave 4, measuring 135 ft. by 39 ft.. is a two storeyed
monastery datable to the 7th century A.C. On the ground
floor are a few carvings. The upper storey contains a
shrine and two celis. In the shrine are the figures of
Avalokitesvara, Mafjusri and Tara. On the back wall
of the shrine is a well carved Buddha figure seated in
the pralambapada-adsana in the dharma-cakra-mudra. On
the left of this figure is a standing figure of Maitreya.

Cave 5 which was mentioned above as one of the three
outstanding rock-cut Buddhist temples at Ellora is a
large and elaborate excavation, going deep into the rock
base and measuring 117 ft. by 58} ft, excluding its two
side chambers. The ceiling of the "hall is supported by
twenty-four massive pillars which have square shafts and
ornamental carvings. ln the side walls of the cave are
excavated twenty-three cells for the residence of monks.
This cave was used probably as an assembly hall or a
hall for the dehvering of sermons by learned monks.

In the left side wall of the cave is a small shrine in
which is a statute of the Buddha. The main shrine is
guarded by two huge dvarapalas each of which is flanked
by a graceful female figure on either side.

On the back wall of the shrine is a seated Buddha in
the pralambapada-asana and dharma-cakra-mudra. This
Buddha is also flanked by figures of Avalokitesvara and
Maitreya on cither side. Above, on either side of the
Buddba are flying couples, males with garlands and
females carrying food offenings. At the centre of the
central nave, two low stone benches have been left in
the rock extending the whole length of the hall.

Regarding this unusual feature of this cave Percy
Brown (Indian Architecture, Buddhist and Hindu Periods,
Bombay, 1965, p. 59) observes: " Down the centre
of the nave, two low, narrow and parallel platforms have
been left in the rock, extending the whole length of the
hall, an unusual feature of which there is only one other
instance, namely the “Mahardja” or “Durbar Hall® at
Kanheri; from this circumstance it may be inferred that,
although many miles apart, both were designed for the
same form of ceremonial usage. What the usage was is
revealed by the Lamastic services in the monasteries
(gumphas) in Sikhim and Tibet, obviously a survival of
those which prevailed in Buddhist India centuries before.
There the priests (lamis) sit in two lines facing one
another on raised platforms, the abbot, on a higher seat
at the head and on the right, with the altar and holy
image beyond all of which confirm to the Mahanwada
plan. It is evidently in order to suit a similar type of ritual
that the Mahanwada prayer-hall at Ellora, and the
“Durbar Hall' at Kanhen were designed in such a

manner'’.

Cave 6 consists of a central rectangular hall, two side
halls, an antechamber and a main shrine. The pillars of
this cave have a plain and square lower portion but the
upper portion is very decoratively carved with yaksd
figures. floral bands and the ghatg-palluvu design. In
this cave are also the usual figures of the Buddha and
Avalokitedvara and also several other uncommon figures
like those of Mahamayuri, Mahavidyd, Magidhara and

Vajrapipi.
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Cave 7 which 8 also datable to the same period as

cave 6 has a ceriling supported by four pillars There are
also twelve unfinushed cells and the excavation s ap-

parently ldl incotoplete

Cave 8 » 8 chapel - cum - monastery with circumam-
bulatory passage and a3 number of cells in the side
walls On the back wall, in the centre is a seated Buddha
figure in preaching attitude flankod by bodhisattvas and

their consorts

On the back wall of the shrinc s aiso a scated Buddha
on a lion throne in the pralambupada-asona. On the left
of this Buddha image 1 Maitreya well adorned and
holding a chsuri Ou the right is the bodhisattva Padma-
pipi, depicted bere with four hands in different mudris
and mith different attributes in them. On the left of the
bodhisattva Padmapdgi are a male and a female devotee
holding offenngs. On his right is the figure of Tara
standing oo a double—petalled lotus and having a fleeting
smile on her face and beautifully ornamented. There are
other divinities like the Mahimayiun, Harniti and Pan-
cika carved in the walls of this cave.

Cave 9 has a beautful facade and pillars of the ‘vase
and foliage’ type la the centre of the back wall is a
seated Buddha with Padmapag: Avalokitesvara on his
left. [n this cave 8 also s figure of Tard flanked by five
emblems of danger, viz. snake, sword, elephant, fire and
shipwreck the only one of its type i western India.

Cave 10 has been descnibad by Percy Brown (op. cit.
p. 60} as the most notable production of the whole series
of Buddhst rock-cut temples at Ellord. This cave,
commonly known as the "Visvakarma' {see Pl V) (after
the name of the God of the Arts), 1s the last of the great
rock-cut Caitiya balls of India (See PL. V1) It is a type
of building which dates back necarly 1000 years, to the
2nd century B.C and is a development on the Mahiyana
caitya-hallssuch as caves 10 and 26 at Ajaptd.

The interior of the hall measures 85 f. by 44 ft. with a
height of 34 fi. The ceiling is supported by twenty-eight
pillars of the vase and foliage design The central (eature
of the hall is the stapa 26 fi. 10 10 high which at the same
time s a foundation for the support of a large projecting
nitch containing a seated figure of the Buddha The stupa
1 profusely carved. It has a three-tiered base above which
nses the dome. The height of the base is nearly two and a
ba¥ times the height of the dome. Above the dome rises
the Aarmikd surmounted by a four ticred tee.

Many elements of this caitya-hall are still ip imitation
of wooden coostruction The ceiling shows cross -
beams cut out of stone. The facade also shows two
beams cut out of stone issuing out of it, appearing as if
they have issued forth from inside the cave and are held
in position by nails dnven into them The ceiling too
shows stone nibs carved out.

Traces of lale construction like the perpendicular
pillars and figure sculptures with Tantnc influenoe are
cvident. Among these figures are Avalokitesvara, Mait-
treya JambhalaTara, Cunda, Mahamayun and Bhrukuu

The central doorframe of the hall 8 carved with a
number of mithuna figures. At the end of the door jambs
are figures of ndgas. The stipa at the apsidal end of the
hall is also covered with sculpture.

The sun-window of this caitya-hall is stnkingly
different from the usual, semicircular windows like those
of Ajagtd, Bhijh and Karle which curve gracefully at the
lower ends and become pointed at the top. Here it is of
the horse-shoe type with a new decorative element on the
two sides, giving it & trefoil shape. Two beams jut out
of the window imitating wooden constructions. On the
two sides of the window are carved beautiful flying
gandharva figures, depicted as having come with their
consorts 1o pay homage to the Buddha. These figure
sculptures, slim but full and gracefu! show influence of
Pallava art.

In its entirety, Cave 10 is one of the most beautiful
caves showing great imagination and skill of the archi-
tects of this penod.

Cave 11 known as Do Thal (two storeys) is a three-
storcyed monument. It was misnamed Do Thal for until
1876 A.C. the ground Noor was hidden under the accu-
mulation of earth Though it is not as spacious as the
other three-storeyed .cave, the Tin Thal (Cave 12), 1t is
planned on somewhat similar lines. This temple has no
cells for monks. Cave 12 known as Tin Thal (i.c. “Three
Storeys™) is one of the most stnking temples at Ellord
with sufficient cells to provide residence for at least forty
monks and a large assembly hall providing room for
congregations of many times that sumber. [t rises to a
height of nearly 50 ft. with an ample courtyard in front.

The hall is entered through a rock-cut gateway which
opens on 10 a8 Qradrangle 108 ft. wide and 60 . decp.
On the far side the facade nises in three equal tiers, cach
storcy having s veranda The extenior of this temple has
a plam appearance but the interior offers a strniking con-
trast in that cach hall s nchly carved with beautiful
sculpture. It is also signfficant that each hall is differently
treated and each is of significant aesthetic and architec-

tura; ment.

The ground floor of this vast temple has a pillared
verenda 112 ft. by 43 ft. The shrine chamber which s
23 ft. by 15 ft cootains a scated image of the Buddha
with other images in relicf, on the walls.

The first storey comprises of ooe large hall 112 ft.
across, 72 fi. deep and 11} N. high divided into five
aisles by five rows of pillars of cight each. Beyond this
hall 1s another vestibule 38 ft. wide by 17 [t. deep
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beyond which is a chamber 20 ft. square, enshrining a
scated figure of the Buddha The walls right round the
hall and the vestibule are recessed for the reception of
statues in high relidf.

Staircases on either side of the hall of the first floor
lead to the topmost storey. In the centre is a rectangular
hall 78 ft. by 36 fit. divided into three aisles by two rows
df pillars of five each. At the end of this central hall is a
chamber 20 ft. square containing the usual seated Buddha
image flanked by the attendant bodhisattva figures.

The pillars of the cave show simple design, the two
patterns which occur frequently being those of the lotus
and the pot The austerity of decoration and pattem of
the hall indicate that this rock-cut temple belongs to the
early period.

Caves 11 and 12 belong to the latest phase of Buddhist
. rock-cut architecture at Ellori. The Mahiyina com-
munity of Ellord continued and developed the basic
concept of the rock-cut temples, viz, the chaitya-hall
(the hall for worship) and the monastery (vikara). It is
m stylistic treatment and iconography that the greatest
change 8 noticeable, as the deification of the Buddha
permitted the reproduction of his image in sculpture,
sometimes in colossal proportions.

Ip its architectural arrangements, the excavated hall
was transformed into the arrangements found at Cave
10, where the stupu is almost superseded by the Buddha
image, and Caves 2 and 5 where there is the combination
of bhall and shrine. In the vihara plan, the cells which
were originally meant to be used as the residences for
the monks have subsequently been converted into sanc-
tuaries for images of the Buddha This marks a signi-
ficant change in religious emphasis. It mcant that the
vihdra was now fulfilling the functions of both abbey
and church, and also that relic worship was being sup-
planted by image worship.

The technical method used in carving these temples

scems to have been by cutting three great trenches down

into the rock and then carving the temple out of the

isolated blocks of stone that remain. The blocks that
remained in the middle were later converted into huge

pillars.

Commenting on the architectural achievement dis-
played by the Buddhist rock-cut temples of Ellora,
Percy Brown (op. cit. p. 60) observes: “In some of the
vihdras, notably in the Tin Thal there will be found the
most precisc and mathematically accurate craftsman-
ship throughout the entire range of rock-architecture.
Lines are straighter, angles more correct and surfaces
more true than in any other examples, indicating that at
Ellora rock-cut architecture, in its technical aspect, had
reached its culmination.”

EMANCIPATION

—— —
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H R. Perema

EMANCIPATION. In Buddhism, the concept of
emancipation or release, expressed diversely in Pali as
mutti, vimutti, mokka and vimokkha etc. seems to reckon
with two forms of bondage relating to the invoivement of
beings in samsara Onc is the more directly conceivable
phenomenon of man being trapped m the whird of
samsira, i.c. of births and deaths Therefore, the termi-
nation of the process of births and deaths whereafter
there is no more rebirth, is referred to as release from
samsira or release from the cycle of dukkha. In fact, this
is the basic notion of the Indian concept of moksa or
emancipation Takiog a more fundamental approach to
the problem Buddhism delves deeper and discovers that
this involvement in semsdra is due to ignorance or avidya
which implies that the mind of man, in that state is
unable to realise the true nature of things as it is over-
powered by defiling traits (@savas) of lust for sense-
pleasures (kdmasava), craving for existence (bhavdsava)
and perverse views (ditthdsava). Freeing one’s mind from
these dsavas is the basic and primary emancipation which
brings enlightenment and wisdom in its wake which is
the key to release from samsara.

Buddhism teaches that beings are in bondage, bound
t0 samsaric existenace by numerous fetters {(samyojuna
q.v.} and that they are consumed by desires and aspira-
tions springing out of craving According to Buddhism,
to be in bondage is suffering (dukkha) Emphasis laid
on this aspect of suffering is clear when the Buddha
explains that the whole world is founded on suffcring
(S. I, p. 40). This is further made evident by the fact that
the two Pali terms loka (world) and dukkha (suffering) are
used synonymously in texts (4. II. p. 48) Though this
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s a umversal truth lew are deeply and continuously
aware «f this Buddhism points out that f and when onc
sees things (dhumma) as they are (yarthabhiita) one would
not fail 10 realise thal one 5 in bondage to samsara
Since onc’s view B normaily blurred bty ignorance one
fails to sec the true nature of things and consequently
fails to realise that onc s tn bondage 10 samsara As long
as one’s view 8 vetled by ignorance one regards the five
aggregales (puhc uhbhandhal which constitute all physical
and mental phenomenon of existence, as one’'s own ¢go.
and ansing out of this ego-consciousness are other
denivatives m the form of craving (taphil. conceit (mana)
and wviews (duth) which further oblitcrate the true
nature of things. Uader the influence of these conditions
one indulgs m an ever-proldfic process of conceptualisa-
tion with regard to all objects of senses and get entranced
with them Thus, he becomes still more fettered and

burdened

The Buddha emphatically states that just as there s
suffering there is also cessation of suffering (M | p. 140),
and ths conception of emancipation from sullering
{dukkhe pamocunam),from the bondage (mokkhunti maru
bandhund, Dhp v. 37) and burdens of existence (vimufto
upadhisumkhoye, A Il p 24) 5 the raison d'etre of

Buddhism

From the nature of bondages it s clear that emanci-
pation from them depends on the cessation of the process
of conceptualisation by the mind This s possible by
eradicating ignorance {aryja) the root-cause of all mis-
conceptions, and by developing intuitive knowledge
{pannd) which enables one to see things in therr true pers-
pective. This has to be achieved by following the Middle
Path (majhimd-patipada). also called the Noble Eight-
fold Path (ariyo-atthangika-maggo) To win emancipa-
tion from the bondages and burdens of samsira onc has
to be equippead with three virtues viz., sila, samadh: and
puhia As onc progresses along the Middle Path one
becoma able to perfect onc’s ethical conduct (stlul,
practisc mental culture (bharand) and develop mental
concentration (samodhi) and sharpen intuitive know-
ledge (pannal The more one progresses along this path-
the more one becomes progressively detached from
<amsdra for, one begins to sec the true nature of things.
Perfection of cthical conduat helps to develop mental
concentration and intustive knowledge With the
development of mental concentration one could syste-
matically eliminate initial application of thought
tritukhed  and investigation (ricdra) that give rise
to & complex process of conceptualisation. With
these ethical and mental developments the intuitive
knowledgr gets sharpened and perfected, enabling one to
see that all phenomena of existence “are impermanent
(ariccd) are subject to suffering (dukkha) and without a
permanem entity (unatté. M 1. pp 4 T 235 ). When
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convinced of this fact the ego-consciousness gets com-
pletely eradicated, and thenceforth one becomes able to
regard what is seen just as the scen. what s heard just as
the heard. what 1s sensed just as the sensed and what i
cognised just as the cognised. withoul indulging 1n any
process of conceptualisation with regard 1o them (Ud p
8) With this non-conceptualising position the mind
becomes emancipated of all the inflowing impulses of sen-
suous gratification {(hamdisura), of becoming {bhararara).
of ignorance (urpasuta). Such a one is emancipated of all
cankers (khinasarvd). In such a one arises the knowledge
that he is emancipated. and such a one comprehends that
destroyed is the birth, brought to a close is the holy-lile
and that there is no more being such and so (M | p 438).
One so emancipated is described as one who has utterly
destroyed all fetiers of existence (parihhhinabhava.
sumyajana, M. 1, pp. 4, 235).

S. K. Namayakkars

EMBRYQO. Sec BIRTH, CONCEPTION and GAN-
DHABBA.

EMERALD BUDDHA. According lo the Pali text
Rutanabimbuvamsd the Emerald Buddha was made by a
deva who afterwards presented the image to onc of the
arahants named vencrable Nagasena in Pataliputra.
Venerable Nigasena is supposed to have miraculously
got seven relics of the Buddha to reside in the statute.
The image was in Patliputra and subsequently removed
to Ceylon, Cambodia and from thss last-named country
to Ayudhya, Lopburi, Kampaengpet and Chiengrai.
respectively in Thailand. In order to conceal the precious
statue, the governor of Chiengrai had the statue plas-
tered, lacquered and gilded and then ¢enshrined in a pago-
da in that town.

The above story appears to be more or less a legend.
Historically speaking. it is known that in 1434 AC. a
gilt image of the Buddha was found enshrined in a
pagoda in Chiengrai which had been struck by lightning
Consequently thc image was removed to a wmhdra, but
two or three months later the plaster on the nose of the
image had flaked off revealing the emerald structure.
The plaster covering was taken off and the fame of the
image spread widely attracting many worshippers. Al
that time Chiengrai was under Chiengamai and the king
of Chiengmai sent a procession to bring the image to
his capital The elephants carrying the sacred image. on
their own accord, headed for Lampang Here the statue
remainad for 32 years. King Tiloka who ruled over
Chiengmai (1443-1487) succeeded in bringing the Eme-
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rald Buddha from Lampang to Chiengmai in 1468, and
there the image reposed for 84 years. In 1552 Jaijettha,
king of Chiengmai, the son of the king of Lanchan and
grandosn of the former king of Chiengmai, went back
to rule at Luang Prabang (now in Laos), the capital
of Lanchard, and brought the Emeralkd Buddha along
with him The statue on this occasion was kept in this
city for 12 years. In 1564 the king of Burma who had
become very powerful was having designs of foreign
conquest, and king Jaijettha, in order to defend himself
against the Burmese king, removed his capital to Vien-
tianc (Laos) The Emerald Buddha was also transferred
to the new capital where it was housed for 214 years.

In 1778 a war broke out between Thailand and Lan-
chan. At that time the capital of Thailand was at Dhon-
buri. Cao Pya Cakri, (afterwards king Rama [ of Bang-
.kok), the general of the King of Dhonburi, went to attack
Lanchan He captured Vientiane and brought back the
Emerald Buddha and another image, Pra Bang down to
Dhonburi After ascending the throne he founded Bang-
kok as his capital in 1782, and constructed the temple
of the Emerald Buddha in the present precincts, namely,
the Royal Palace, where he placed the precious image.
It has remained there since 1784 in the royal shrine of
Pra Keo or Sriratanasasadaram (more commonly called.
Chapel Royal), attached to the Grand Palace. He
designed two seasonal costumes for the image, one for
the summer and another for the rainy season. During
the reign of King Rama IIT (1824-1851) a costume for
the winter season was added. (See PL. VII).

According to R. Lingat, the French scholar who had
made a careful study of the image, the material is not
emerald but a kind of green stone found i the Nan
region in northern Thailand (as well as in southern
China) Probably it is chrysoprase, an apple-green variety
of chalecedony. It was Monkut (Rama III) who, so to
say, fixed the identity of the stone, for in declaration he
held it to be jade and, therefore concluded that it came
from China.

The image is held in the greatest veneration as it is
regarded as the nation's palladium, much in the way
that the Tooth Relic was held by the kings of Sn Lanka.
As with the case of the Tooth Relic the Emerald Buddha
too is in the personal custody of the king. particularly
because it is also the tutalary spirit (so to say) of his
own Cakrn Dynasty. It is he who takes the leading part
in the seasonal changing of the robes of the image.

The image has been fashioned out of a single block

measuring 48.3 cm. by 60 cm. and in this about 2 ff. high.
On the head is a painted golden crown; into the fore-
head a diamond has been set serving as the iirng, the body

is in a meditational posture. A pyramidal throne 104 m.
high forms the base. Stylistically it is northern Thai,
and chronologically it is one of the carliest {if not the
very carliest) of Thai images. (PLS. VIII and 1X)

On days of religious significance vast crowds of wor-
shippers congregate to pay veneration to their palladium.
This veneration is most marked on uposatha days when
the precincts are opened to general public.
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Subbadradis Diskul

EMOTION The term ‘emotion’ is used in the English
language to signify a wide variety of psychological
characteristics which are attributed to human beings.
It is one of the principal psychological terms of a genenic
nature. In Buddhist usage there is no generic concept
which exactly corresponds to the concept of emotion.
Buddhism has adopted its own mode of conceptualizing
psychological phenomena giving rise to the difficulty of
finding exact equivalents in European languages for the
psychological terminology it uses. This is understandable
because concept formation is closely associated with
forms of life, world views and the cultural setting within
which language is used. '

Most psychologists believe that motives and emotions
are very closcly intertwined. The nature of the relation
between motivation and emotion as well as the precise
definition of emotion itself may be considered as an
unresolved issue in psychology. In the opinmion of most
psychologists emotion is the term used to describe
basic affective processes. Emotions are usuvally aroused
by external stimuli, and emotions so aroused are expres-
sed towards the stimuli in the environment that arouse
them. According to Gilbert Ryle.who made a remarkable
contribution to the Philosophy of Mind in the Western
world. the term ‘emotion’ is used to designate a number
of different kinds of mental activity such as inclinations
or motives, moods, agitations and feelings.' Although
Buddhism lacks a generic term corresponding to the
term ‘emotion’, it deals extensively with the kinds of
mental activity designated by that term.

i. The Concept of Mind {Penguin Books. 1963) p. 81.
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The fundamental problem that Buddhism as a religious
and philosophical system deals with s the problem of
unsatisfactoriness (dukkAa) as lormulated 1n the Four
Noble Truths presentad 1n the first sermon of the Buddha.
According to the Buddha, the problem of dukkhais
closely connected with a person’s level of understanding
or cognition and the nature of the motivational and
emotional structure of his personality. Dukkha s to be
climinated by the replacement of ignorance (urvyjd)
with wisdom (panad) and transforming onc’s unwhole-
some motivational and cmotional nature by the
replacement of unwholesome motives and emolions
(akusald dhamma) with wholesome ones (kusaula dhamma)
Nibbana, the ultimate goa! of Buddhism which ts conces-
ved as the destruction of unsatisfactonness (dukkhak-
khayu) 1s often defined as the cradication of greed.
hatred and delusion (lobhakkhayo, dosukkhayo, mohak-
khuyo) According to the Buddhist analysis of human
behaviour, greed (lobha) and hatred (dosa) resing on
delusion (moha) are the two main motivational roots of
unwholesome human behaviour (vkusala samacara).
The Buddha teaches that liberation from the predica-
ment of human misery is possible by a transformation at
the level of understanding A transormation at the
level of understanding leads to a transformation at the
level of motivation and emotion as well, changing the
entire pattern of man's behavioural responses and
feelings In the techincal terminology adopted in Buddhi-
sm spch trandormation 13 described as panravimurti
(hberation through wisdom) and cetovimutti (liberation
of mind) The latter can be understood as the liberation
consisting of a trandormation in the emotional stucture
of personality. Buddhism attempts to identdy and
classify numecrous mental phecnomena which are sup-
posed to be by products of greed and hatred in its deep.
penecirative and somewhat exhaustive analysis of the
unwholesome cmotions that create human misery.
The Buddhist analyss s charactensed by an intense
practical and ethical interest and concern. For 1ts attempt
15 to distinguish caperientially, between the kinds of
emotion that are desirable and those that are undesirable
for man. and between kinds of emotion that are condu-
cive to his well-being and happiness and those that are
not. Such a distinction 8 made with a view to promoting
the cultivation of the wholesome emotions (kusaldnam
Dhammanam bhavanaya) and the elimination of the un-
wholesome emotions (akusalanam dhammanam pahana-
ya) With a practical and ethical end in view, Buddhism
presents extremely interesting and significant analyses of
man’s emotional constitution and despite the fact that
they appear within the context of a doctnne of liberation

which 13 generally associated with religious world
views, they are o great psychological significance.
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Instead of the generc term emotion, Buddhism uses
the term dhammu (0 tefer 10 mental phenomena n
general, classifying them ethically as kusolu or vhusulu.
There are a number of Buddhist concepts that have an
affinity (o and connection with the concept of emotion
although those concepts cannot be saxd to be exactly
equivalent to what s signffied by the term ‘emotion’
There s in Buddhism an analysss of the origin of emo-
tions, a detailed enumeration of wholesome as well as
unwholesome cmotions, a mcthod of training and
cducating human emotions and an account o the
nature and consequences of certain emotions. A signii-
cant question that has drawn the attention of contem-
porary philosophy of mind m the West has been whether
emotions should be conceived according to the tradi-
tional theory o mind which affirms a dualism of mind
and matter or whether such a dualism entirely miscons-
trues the logical character of our concept of emotion
Although Buddhism has shown no direct concern
with such logical issues, there is much that s of philoso-
phical interest implied by the references to emotoin in
the Buddhist teachings.

In Buddhism the discussion of emotions usually
occurs In moral contexts. Specfx emotions are dis-
cussed under terms having a gencral psycho-cthical
import. Among Buddhist terms that may be said to be
related to the concept of emotion the term asava s of
special importance. As mentioned above, Buddhism
shows an cthical bias i its classification and enumera-
tion of emotions and this s clearly seen in its charac-
terization of dsava. The term s translated into English
as ‘influxes’ or ‘intoxicants’. It does not, in the Buddhist
usage, have a purely descnptive psychological meaning;
an cvaluative meaning ts also built into the term. There-
fore, when Buddhism refers to certain emotional traits
as dasauwa the term not merely descnibes a certamn psy-
chological or emotional trast but also at the same time
implies a certain evaluation To attain sainthood or the
perfection of character which Buddhism calls arahatta
onc has to eradicate the dsava Accordingly the person
who has attained perfection is called khipasavo. The
knowledge that leads to the attainment of liberation 1n
Buddhism s called asavakkhayanana.

The Pali Nikiyas enumerate four asava, mamely,
kamasava (those associated with sensuality), bhavasavu
(those associated with rebecoming) ditfhasava (those
associated with speculative views or dogmatism) and
avijjasava (those associated with ignorance) It s appro-
priate to consider dsava undea the Buddhist psychology
of emotions as it & clearly indicated that they are mental
phenomena which create fechngs of anxietly, agitation
and vexation (vighdta parilaha) to anyone affected by
them In the abowve enumeration asava are classified
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m terms of their psychological roots of a cognitive and
motivational character which give rise to the excitation
of certam unwholesome human emotionbs.

The second concept connected with the Buddhist
psychology of emotions i the concept of anusaya The
Pali Text Society Dictionary gives the meanings ‘bent’,
‘bias’, ‘proclivity’, ‘the persistence of a dormant or
latent disposition’ and ‘tendency’ as the principal
meanings of this term.? Describing people in terms of
their psychological tendencies we often refer to them as
being ‘hateful’, ‘kindhearted’ ‘vain’, ‘lustful’, ‘conce-
ted’ and s0 on According to Ryle, these are emotions
m the sense that they are “motives by which people’s
higher level behaviour is explained™? However, as
m the case of the term asava the Buddhist term anusaya
also designates certain genecral dispositional traits of
the mind which are exclusively of an unwholesome
nature. The anusaya are epumerated as those involving
(1) attachment or lust (rdganusaya), (2} repulsion or
hatred (patighinusaya), (3) dogmatic views (dithanu-
saya), (4) doubt or perplexity (vicikicchanusaya), (5) con-
ceit in terms of measuring oncseF with such psychologi-
cal complexes as equality, inferiority and superiority
(mananusaya), (6) attachment to the round of becoming
(bhavardganusaya) and delusion or ignorance (avijjanu-
saya).*

The psychological phenomena desigoated by the
terms dsava and anusaya seem to overlap. The main
difference between the two appears to be that the former
emphasizes the arising of these cmotional phenomena
on the occasion of the excitation of the senses and the
latter emphasizes their dispositional nature. Asava
are incvitably produced in the activity of sense—percep-
tion in an individual who has not become enlightened,
while anusaya are deep-rooted tendencies or disposi-
tional traits in terms & which people’s character and
emotional tendencied could be described Thus kamasava
may be produced in a man at the sight of an attractive
woman whereas somcone may have ragdnusaya as a
deep-rooted tendency or relatively permanent trait of
his character. Thus the term @sava denotes the immediacy
of the psychological responses to the sensory environ-
ment, whereas anusaya denotes the dispositional charac-
ter of those responses. The Buddhist view is that all
uncnlightened individuals are not free from the afflic-
tions of such @sava and anusaya. They are the unwhole-
some aspects of a human being'’s emotional constitution
or nature which need to be transformed or overcome in
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order 1o become a worthy or noble person (uriyupuggala).
As long as a person i subject to therr afflictions it is
not only the case that be cannot help being miserable,
but also he cancot help making others around him
miserable by his own unwholesome behaviour. In the
Madhupindika Sutta anusaye s associated with all
manner of conflict that arises at the societal level, such
as quarrels, strife, debates, violence, and other moral
evils 3

A third Buddhist concept which can be said to have
some relation to the concept of emotion & the concept
of papanca. Papanca is described i the psychology of
Buddhism as a psychological response to the perceptual
environment. It can be understood as a combined comp-
lex of a cognitive and emotional response to perceptual
stimuli consequent upon the nature of the feelings
experienced by the perceiver and his evaluation of those
feclings with reference to the cgo. According to the
Pali commeatanal tradition papanca & thredold as
tanhapapanca (that which & characterised by craving),
ditthipapanca (that which 1s characterised by dogmatism)
and manapapanca (that which s characterised by con-
ceit) Here too Buddhism deals with the intertelated
dual aspects of unwholesome behaviour consisting of
the cognitive and emotive coastitution of personality.
A person who s liberated is said to be free from paupanca.
To be overwhelmed by ideas of papahca is sax to be the
source of many conflicts in socicty.®

Buddhism pays very little attentéom to an analysis of
the lower level or basic physiological motives such as
hunger and thirst but focuses its attention intensely
on the higher level motives and emotions of a charac-
teristically psychological nature. It concerns itself deeply
with such psychological concepts as tapha (craving),
abhijjha (iotense greed), vyapdda or patigha (malice or
hatred) because they are related so closely to the Buddhist
analysis of the origin of human sufiering.

According to Buddhism, no special effort 5 needed on
the part of the individual in order to effect the arising of
the above mentioned baser or unwholesome emotions.
They arise in a kind of a mechanical or tostinctive
manner. The baser or unwholesome emotional and
motivational traits become strengthenad by the constant
repetition of patterns of behaviour which accompany
their expression. On the onc band a behavioural change
at the level of overt expression of a persons emotional
nature becomes necessary in order to weaken or climinate

il i i — i —

. Edited by T. W. Rhys Davids and William Stede (Luzac & Company Ltd., London (1959) p. 44

2
3. The Concept of Mind p 82.
4. M. 1,p. 10§
5. M | p 110
6. M 1 p 110
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the unwholesome emotions On the other hand as
long as a person’s motivational and emotional constitu-
tion s of an unwholesome nature hs overt behavioural
tesponscs alwo tend to he unwholesome. Therefore, the
predicament d the unenlightenad person s onc which 1s
viciously circular He behaves unskillfully because of
the unwholesome nature of the emotional constitution
of hs personality, and those psychological dispositions
become further strengthened by repeated unskillful
behaviour. Ths vicious circle can be broken by the
person who with great determination and effort treads
the noble path consisting of sila samidhi and panna
The development of wlu involves an attempt to transform
consciously one’s patterns of behaviour: the develop-
ment of sumddh: involves an attempt to attain mental
composure preventing the excitation of unwholesome
emotions creating a disturbed and unsettled state of
mind, and the development of panaa involves an attempt
to cultivate the understanding that cuts off all the unwho-
lesome motives and emotions at their root Wholesome
motives and emotions arc to be cultivatad with great
cffort. for one 18 constantly faced with the dangea of
being overwhelmed by unwholesome emotions and
lapsing into unskillful patterns of behaviour. Buddhism
offers practical methods of training and educating
human emotions in the form o techmques of mental
development called bhdvuni. A liberated and enlightened
person like the Buddha 1s referred to as one who has
developed what ought to be abandoned (bhdretabbam
bhuvitam) and abandonad what ought to be abandoned
{puhdtabbam ..pahinam) This means, among other things
that he has abandoned all ecmotional dispositions of
an unwholesome nature and developed those of a whole-

some nature.

The onpn of all unskilled states (akusala dhamma) is
explained in Buddhism in terms of the principle of
Dependent Origination (paticcasamuppiada) Avijja (igno-
rance) and rapha (craving) are very crucial links in the
twelve (old formula of Dependent Origination which is
meant to explain the genesis of suffering lgnorance
and craving are said to have no known beginning
(pubbikoti na panndyati This shows that suflering
1s a beginningless process resting on the interaction
between two crucial conditions one of which is cogni-
tive and the other emotive but both of which are closely
interhinked The problem, as Buddhism sees it. lics in
the cognitive and emotive dispositions involved in
man’s suffering condition. The unskilled cognitive and
emotive dispositions persist or disappear together. The
solution to suffering consists In transforming one's

cognilive and emotive constitution. According to the
Malapariydye Sutta, the problem 1s that ordinary
beings are struck with the sahnad mode of responding
to the perceptual world.” It 1s this cognitive mode which
gives rise to the emotive responses of attraction and
repulsion. This has o be replaced by the abhinna and
purinnd modes of cognition which epables a person to
respond to all the data of perceptual experience with

equanimity.

Buddhism traces all unskilled emotional responses to
the basx response of attraction towards pleasant
sensory stimuli and repulsion towards unpleasant
ones. The psychological process involved is analysed
1n a number of Suttas of the Pali canon. According to the
Muhdatunhasafikhaya Sutta, a person whose sense facul-
tics reach maturity, comes into contact with the external
stimuli and becomes attached to those that are pleasant
(piyarupe rupe sardfjati) and shows opposition or repul-
sion towards those that are unpleasant (uppiyuripe ripe
byapujjuti). This way of responding to sensory stimul
amounts to allowing the mechanical flow of unskilled
responses unchecked by the exercise of mindfulness
(sati) and wisdom (panna) It 1s this process which deter-
mines the unwholesome aspect of the emotional e of
a person leading to the undesirable consequence of
chnging (upadana) and rebecoming which bring tn its
train all the miseries of existence.® As shown in a number
of contexts where the Buddha explains the psychological
origins of dukkha in terms of the principle of paticcasa-
muppada unwholesome cmotions are a consequence
of a confused response to perceptual experience. A
standard formulation of this process in the Pali canon

goes as follows:

Depending on the eye and matenal form there anses
visual consciousness. The coming together of the
three 1s sense contact. Depending on sense contact
there anises feeling One recognizes that which one
feels. What one recognizes, one reasons about. One
gels obsessed with what one reasons about. As a
consequence of this ideas of obsession relating to
past, present and future objects of visual experience

overwhetm him.*?

This can be said to be an claboration of the process
which is elsewhere presented more succinctly us “feeling
depends on sense contact (phassa puccayd vedund) and
craving depends on feeling (vedund paccaya tanha)
Unskilled emotional reactions are reactions to the
agreeable or pleasurable feclings (sukha vedufia) and the
disagrecable or unpleasant feclings (dukkha vedund)

a— - —

7 In ths connection sec P D Premasiry, “Farly Buddhis Analyss of Varieties of Cognition™. Sri Lunku Journal of Buddhist Studies
{Buddhist and Pali Univeruty of Sri Lankal Yolume 1. 1987
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generated in sense perception. The pleasurable feelings
induce an attachment to pleasant things (rdga), and
the unpleasant feelings rouse anger or hatred (patigha).
Emotions which are usually reckoned as unwholesome
in Buddhism are different facets of this attraction
towards or attachment to {amurodha) what is pleasant
and withdrawal from or resistance against what 15 fclt
to be unpleasant (virodha) under the influence of ignor-
ance or delusion {moha/avijj@) the main component of
which is the dogmatic clinging o a belid in an ego
(attanuditthi).'?

Apart from the principal emotions ridge and dosu
mentioned more frequently than others, Buddhist
scriptures enumeratc a number of other unwholesome
emotions particularly in instances where the need for
cleansing the mind of such emotions to attain happiness
and tranquillity is emphasized. The Vatthipama Sutta
for instance, considers the mind to be similar to a cloth
full of stains and dirt (vattham sankilittham malaggaeh:-
tam) when 1t is subject to certain unwholesome emotions.
It is said that happiness or well-being cannot be expected
by someone whose mind is subject to such emotions.
The unwholesome e¢emotions mentioned in this instance
are. abhijjhdvisamalobha (intense and uncontrolled
greed), vydapada (malice). kodha (anger), upanaha (enmity).
makkha (ili feeling), paldsa (spite), issa (jealousy), maccha-
riya (miserliness), maya (deceit) satheyya (treachery),
thambha (obduracy), sarambhu (impetuosity), mana (pri-
de), atimiana (conceit), mada (intoxication) and pamadu
(indolence). There are other emotions which do not fall
within this enumeration such as chanda (desire ot
favour), dosa (hatred) and bhaya (fear) which are classed
among the agatigamana that hinder a person from acting
with a sense of justice and fairness. Some emotions
can be interlocked in such a way that one could spring
from another. Fear (bhaya), and grief (soka) for instance,
are considered as emotions which are interlocked with
other emotions like intease attachment or desire. Thus
states of mind like pema (love in the sense of personal
affections such as the affection to one’s dear ones as
distinguished from metta which is of a more wholesome
and spiritually more superior kind), couid give rise to
fear and grief. The joy and delight (piti, nandi, rati)
one experiences in relation to sensuous objects could
result in deep states of depression when those objects

are lost.

Buddhism also mentions certain emotions which
could occur in typically moral situations and contexts.
Vippatisara (remorse) is an unwholesome emotion felt
as a consequence of doing what one considers to be
wrong. It is an emotion that has to be overcome in
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order to reach higher levels of mental culture. The
perfection of sila (moral practice) is considered to be
conducive to the disappearance of remorse. The whole-
someness or unwholesomeness of some emotions depend
on the nature of the objects that they are connected
with. Piti (joy), for instance, is 2 wholesome emotion
when it is related to certain spiritual attainments but is
unwholesome when it is derived from the hankering
after material or sensuous things. Saddha (faith) or
confidence is a useful emotion when it is properly based,
while 1t could be misleading when it is improperly
based. It is counted among the spiritual faculties that
the disciples of the Buddha are expected to cultivate.
Rightly placed Saddha could initiate a process of mental
culture leading to gladness (pamojja), joy (piti), relaxa-
tion or calmness (passaddhi), ease (swkha) and finally
mental composure (samadhi) which is an important
stage in the elimination of unwholesome emotions.

Fear, as an emotion is considered teo have a healthy
effect when it isfocussed on the consequences of doing
wrong. Thus one may refrain from doing wrong due
to the fear of numerous consequences such as the moral

disapproval of others, the remorse one may have to
suffer as a result of one’s own conscience, possible
retribution in an afteriife and so on Hiri (a moral
sense of shame to do what is immoral) and ottappu
(a moral sense of fear or shrinking with disgust towards
an act of immorality) are reckoned in Buddhism to be
foremost among wholesome emotions. These two moral
emotions are counted among the noble wealth (uriva
dhana) that a Buddhist is expected to acquire.

The Buddhist approach to emotions is sometimes
misunderstood as an attempt to achieve a state of
emotional vacuity. This is evidently a consequence of
misinterpreting some stages of mental culture in Bud-
dhism. The attempt in Buddhism i1s not to dispensc
with all emotions but to get rid of those that are unwhole-
some and cultivate those that are wholesome. The
disappearance of unwholesome motivational roots like
greed (lobha) and hatred (dosa) leads to the establishment
of the wholesome emotions like loving kindness (metta).
sympathy (karund), sympathetic joy (mudita) and an
equanimous state of mind characterised by emotional
stability (upekkha). These wholesome emotions are
called the sublime abidings (brahma vihdra) in Buddhism
and are strongly recommended for meditative cultiva-
tion. Upekkha, as translated in some instances is not
indifference or a psychological state of emoticnal
vacuity, but a condition of emotional stability under
which other wholesome emotions such as mcti1 could

meaningfully co-exist.
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10. For an illuminating discussion on this theme sce Padmasiri de Silva, An Introduction to Buddhist Psychology. (The Macmillan Press

Lid. 1979) p. 424.
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Buddhism caplains unwholesome behaviour as an
capression of unwholesome emotions According to
one mode of analyss fuphd (craving) s al the root of all
unwholesome behaviour. Tanha s thredfold as kama-
taphd (the craving for the enjoyment of sensuous plcasu-
res) bharatunha (the craving to become) and vibhavatanha
(the craving for destruction or anmbilation) It1s these
forms of craving that are designated elsewhere as the
cmotions of greed and hatred which find expression
m forms of misconduct such as killing violence, vanous
forms of aggressive behaviour, stealing. unchastity and
untruthful speech !’ Buddhism pays spcaal attention to
the emotiomns of greed or lust (lobha/raga) and hatred
or anger (dosa, kodha, patigha) for they along with moha
(delusion) are considered as the roots of all unwholesome
states (ckusalamuia). The emotions of greed and anger.
for instance, are singled out in the Buddhist scripturcs
to show how good sense and rationality can completely
be obliterated under ther maddening influence. It 13
pointed out that a person who is under the sway of
anga becomes ugly; he cannot sleep 1n comfort; his
mind 8 constantly disturbed When a person s over-
whelmed by anger, he does not know what is nght and
wrong and 8 unable to understand even what is bendi-
caal to bimsef When anga becomes most intense
one looses all sense of discnmination and does not
hesitate to kill even bis own kith and kin or m the end

even himself 12

What s of paramount importance inthe Buddha’s
teachings about emotioms its therapeutic aspect.
The Buddha insists that we could with effort trandorm
the emotional constitution of our personality. Such
transformation 13 duectly bendicial to the individual
concerned and also has signdicant social consequences.
Buddhism asserts i this connection the possibility
of a tnumph of moral efort, imtiative and will over
instinctive tendencies and the influences of the natural
covironment A stncad mechanistic determinism wath
regard to our ecmotional responses i rejected. Rational
buman beings have the capacity to redirect their emo-
tions by deliberation and choice The Buddha's teaching
m ths connection 15 incompatible with attempts to
disregard the crucial importance of conscious experience
in the e of man and all attempts to reduce mental
phenomena to purely mechanistic physical processes.
However, carly Buddhism doa not commit itsclf
either to the metaphysical doctrine of monism, whether
# s momxo of the matenalist type or monism of the
ideahst type, or that of dualism It leaves the question
whether the mind 8 identical with the body (tamjivam
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tum sariram) or mind and body are completely indepen.
dent of ‘each’ other (uhRam jivam ahham sariram) as
undeterminad qQuestions (uvyukata) For s concemn
s not a metaphysical one of a choice between monism
and dualism. but the practical one of overcoming unsatss-
factoriness (dukkha)

In accordance with this practical concern, the Buddha
considers the mind to be of paramount importance
m human activity. The mind s considered to be the
forecrunna o mental phenomena (manopubbungama
dhamma) The workd s sad to be led and directed by
the mind (citiena niyuati loko). This s not to be under-
stood as an assertion of metaphysical idealism, but a
statement of the expennmential fact that in the sphere of
human activity, the human mind plays a foremost role.
Man's material environment too i recognized In
Buddhism as a major factor in determining his psycholo-
gical responses. But 1t insists that the ordinary perceptual
process unchecked by the rational or reflective interven-
tion of man produces undesirable consequences. Unwho-
lesome emotions as shown above are a consequence of
ths ordinary perceptual process. According to Buddhism
an attempt to trandform the emotional constitution
o man purcly through adjustiments in hs matenal
environment s bound to fail for m so far as such adjust-
ments involve the participation o human beings, their
inner mental constitution has an important determining
cffect upon them This shows that the Buddha's teachings
on motivation and emotion have a beanng even on
theones of social transformation.

The therapeutic aspect of the Buddha's teachings on
cmotions imply a rejection o reductiomst theories of
mind which attempt to deny the significance of conscious
expenience and the inner mental life of man Whpe
Buddhism does not fall in line with a strict metaphysical
dualism of the Cartesian type. it cannot also fall m line
with the opposite view of Gilbert Ryle which attempts
to ignore altogether the importance of the mental
origins of emotions and to analyse Lhem entircly as
mechanically determined material processes Gilbert
Ryle rejects the dualism of mind and matter calling it
the ‘dogma of the ghost m the machine’ and takes
great pains to refute the view that emotions are turbulen-
ces in the stream of consciousnes t0 which only the
owner o that stream can have privilegad access He
argues that it s a logical error to conceive of emotions
as not occurrences which take place in the publi.
physical world but in people’s secret mental worlds '’
Although the Buddhist analyss of emotion takes into

il
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account part of what Ryl has to say about emotions.
from the Buddhist point of view Ryle’s account of
emotions can itself be coonsidered as an oversimplifica.
tion.

This point may be further elucidated by considering
an instance from the Buddhist scriptures where the
emotion of anger is discussed. Mahaniddesy, a commen-
tarial text which has gained canonical status in the
Theravada tradition due probably to the importance
of the canonical suttas included tn the Surtamipata
on which it comments, offers a detailed analysis of the
emotion of anger. This analyss has an important
bearing on the philosophy of mind According to this
analysis anger is a complex process consisting of both
mental and physical elements. The initial stage of the
process is conceived primarily as a mental and introspec-
tively observable turbulent or disturbed state of the
mind. There s a component of anger which becomes
part of the experimential content peculiar to the person
who s affected by the emotion, in addition to the overt
bodily processes which are open to the observation
of any external observer. This component of anger is
described in the Niddesa as the mental displeasure
(anattamanata cittassa) directly and experientially felt
at the initial stage of the process itself. Buddhism does
not make the mistake of trying to identify a simple
entity as what is mecant by the term anger. Anger 1s a
complex series of events which proceeds from the
mind as its forerunner. The problem with Ryle’s account
s that be thinks it possible to leave out of account
the role of the mind altogether and understand anger
purely in terms of the mechanical series of observable
physical events. The Niddesu says that at times anger-
manifests itself only as a disturbance or stirring of the
mind {(atthi kanci kdlam kodho cittavilukaranamatto
hoti) But it could mandest itse¥ in more violent forms
of physical bebaviour such as the utterance of abusive
words and the acquisition of harmful weapons to inflict
injury on one’s opponent When anger develops to
its highest intensity it involves even disregard for one’s
own life, for one would kill one’s opponent as well as
oncsef (Yato kodho parapuggalam ghatetva attanam
ghateti; ettavata kodho paramussadagato paramavepullap-
patto hoti).'*

According to Ryle when we explain actions in terms of
motives and emotions it is a mistake to conceive of
those motives and emotions as expressing categorical
narratives of episodes.!® According to him reference
to motives and emotions should be construead as elliptical
expressions of general hypothetical propositions of a

EMOTION

certamn sort Ryle argues that emotions cannot be
conceived as mental causes of physical events. To say
that A Killed B because A was angry does not mean
that A’'s angar was a mental cause of his physical act of
killing B. Ryle argues that “to explain an act as done
from a certam motive 8 not analogous to saying that
the glass broke because a stone hit it, but to the quite
different type of statement that the glass broke, when the
stone bit it, because the glass was brittle.”!® Ryle's
objective here B to show that emotions have 0o non-
physical status. Being dispositional terms like “brittle”
emotions are analyzable into the observable physical
processes which are witnessable public events. However.
Ryle’s analogy cannot be said to do justice to emotion
words. The actual manifestation of the brittleness of
glass occurs only at the moment something hits it.
This cannot be the case with the person who & prone to
anger. The glass docs not feel the disturbance of its
brittleness when it is not being hit by a stone, nor does it
barbour bnittle thoughts, but the person prone to anger
harbours countless angry thoughts even at moments
when he has not resorted to any verbal or physicai
cxpression of his anger. This s 2 point that s made
clearly m the Niddesa analysis It makes # clear that
prior to anger manifesting itsell in overt behaviour
quite a complex mental activity goes on in the conscious
stream o the angry person. To ignore this crucial stage
of anger 1 to leave out what s of utmost importance
in the investigation of menta! phenomena. Besides the
theoretical error involved m the kind of reductionist
approach that Ryle proposes, it also can have many
undesirable practical consequences.

It needs to be emphasized that unhke theories of
mind which attempt to offer reductionist and mechanis-
tic accounts of the nature of mental activity, Buddhism
pays a great deal of atiention to the reflectively or
introspectively observable flow of conscious experience
m its treatment of psychological phenomena. From a
prattical poim of view Buddbign considers man’s
ability to cultivate awareness of what goes on in his
stream of conscious as a very important step in redirec-
ting a person’s emotions and attitudes. Very often
people are not mindful of the arising of emotjonal
expericnce. Part of the meditative training in Buddbism
involves the development of mindfulness with regard
to all mental as well as physical processes cornected.
with the activity of a person’s psychophysical organism.
Mindfulness helps to detect the arising of uawholesome
emotions such as lust and anger at the initial point of
their mental origin. Unwholesome emotions are com-
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parable w0 spangs that have thew source m the depths
of the human mind Ther outflow can be prevented
by crercising mindlulness (ydm sotam lokasmim sati
tesam modragam) lasight meditation (vipassana bhavana)
in Buddhism & & method of observing the way m which
emotions arse, stay and pass awnay at the level of cons-
cious expenence Such watchfuliness over the process of
unwholesome emotions has the effect of preventing
them from passing heyond the confines of the mind
and mandesting themselves in overt behaviour. The
path of liberation in Buddhism consisting of sila, samdidhi
und pahhd can be seen as onc designad to deal with
the manifestation of unwholesome emotions at different
levels of human activity. Pannd destroys the cogmitive
basis on which unwholesome emotions spring and as &
consequence unwholesome emotions are destroyed at
the dispositional level itsell Samidh prevents the
excitation or the initial stirring of unwholesome emotions
Sila prevents the overt expression of unwholesome
emotions i terms of verbal and physical behaviour

The Buddhist treatment of emotion is sclective and
not cxhaustivesFor its concern with emotion s governed
b an cthical and practical end in view. Buddhism does
not pay attenlion to all the varicty of motivational
and emotional facets of life but deals selectively with
those facets which are related to human happiness
and suffening But it can be said that even withm the
confines o ths hhmited concerm Buddhism has made a
very sigafficsnt contribution to psychology and the
philosophy of mind.

P. D. Premasiri

EMPIRICISM. In modem Western philosophy. the
term empiricasm 15 generally used to designate philo-
sophical schools that rely upon sensory experience as
the primary source of human knowledge, and is often
contrasted with rarionalism which highlights the role of
reason However, because the term empiricism s derived
from the Latm word empiricus, meaning “the expe-
ricnced.” there s also the tendency 1o extend the scope
of empincisn by including under the category of ex-
perience those that are neither sensory nor founded
upon the sensory, that is, experience that totally trans-
cends sensory experiences Sometimes. this latter is refer-
red to as intuition. and is more popular with the spinitua-
irst rather than with critical philosophers. Yet even
among philosophers who call themsclves empiricists, and
who consider sensory experience as the primary source
o knowledge, there is Do concensus as to the nature of
sense cxperience itselfl Thus we have at least three
versions of empuicism The {irst is represented by the

three British empiricists, John Locke, George Berkeley
and David Hume With minor variations, they all re.
cognized the immediate impression as the real com-
ponent in sense experience Among them the one who
influenced the development of empiricism o the modern
workli s Hume Hume assumead that the immediate
sense impression as the primary source of knowledge
s undiluted by either memones or by any ideas, the
latter being merely vague copies of the wmmediate
impressions. This was an essenatialist scarch for a pure
percept, and it contributed toward the concepion of a
reality where relations are confined to ideas rather than
to impressions. This led to extreme skepticism regarding
otdinary human knowledge and understanding The
subsequent development known as logical empiricism is
a combination of Lockean and Humean ideas. As may
be pointed out later, logical empincism camec to a
dead-end as a result of its attempt to formulate abso-
lutely valid, logically consistent universal laws of nature
to be confirmed by expenience. There is yet another
version of empiricism less popular among philosophers
because 1t involves a thoroughgoing analysis of the
psychology of experience rather than a pure philosophi-
cal analysis. It recognizes the complex psycho-physical
mechanism involved in sensory experience and, without
attempting to weed out psychological factors, provides
a more holistic description of experience. According to
the conception of reality generated by this form of
empiricism, the events as well as their relations are part
and parcel of human expenence. However, it refrains
f[rom interpreting these relations as instances of abso-
lutely incorruptible laws. To distinguish this from the
previous version it 1s called radical empiricasm, and its
strongest advocate in the modem world was the Amen-
can pragmatist, Willam James.

Thus, allowing for the most generous definition of
empiricism, we are left with four versions:

(1) the transcendentalist version that takes venidical
experience o be beyond all sensory awareness,

(2) the essentialist version that restricts experience to
the immediate sense impressions,

(3} logical empiricism, with its emphasis on logically
consistent theories seeking conformation from ex-

perience, and

(4) radical empiricism which admits both perceptual
and conceptual elements as inalienable parts of ex-

penience.

Recent studies in Buddhist thought has provided
sufficient evidence to indicate that the philosophical
standpoint adopted by its founder, Siddhirtha Gautama,
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was a form of empiricism.' Yet it cannot be denied that
Buddhism, during the last two and half millenia, did not
remain one single philosophical system. It is as complex
and veriegated as any other philosophical tradition.
Eastern or Western. Since its formulation by the Buddha
in the sixth century B.C. a variety of philosophical stand-
points comparable to those that are available in the
Western world have been advocated by philosophers all
of whom claimed themselves to be faithful followers of
the Buddha. Thus, in the vast canonical and rton-canoni-
cal literature belonging to the so-called Theravada and
Mahayana, one can perceive a rich variety of philo-
sophical standpoints that renders the search for homo-
geniety meaningless. At the same time, Buddhism cannot
be satisfactorily explained as a gradual growth and
development from rudimentary beginnings to sophisti-
cated systems. On the contrary, there is clear evidence
that the system formulated by the Buddha was complete
in itself, and that the subsequent philosophers were
either deviating from it or attempting to resurrect it.
What is most interesting is that the Buddha himself
started with a radical empiricist approach. and was
followed by the main line of thinkers like Moggaliputta-
tissa, Nagarjuna, Vasubandhu and Dignaga, all of whom
remained faithful to the Buddha, while schools like the
Sautrantikas followed the essentialist version of empiri-
cism and text like the Lankdvatdra Sutra retained the
transcendentalist empirical stance.

Emerging as a revolutionary against the absolutist.
substantialist and essentialist thinking prevalent in India
during the sixth century B.C, the Buddha resorted to a
detailed psychological analysis of human knowledge and
understanding, the first of its kind in history, in order to
demonstrate the futility of any search for absolutes,
substances or essences. That psychological enterprise
also led hiin to renounce two other pursuits which have
been rather popular with most philosophers. namely, the
search for absolute certainty with regard to human know-
ledge as well as for knowledge totally free from crror.
Realizing that these latter tendencies are corollaries of a
utopian epistemology, namely, knowledge of things “as
they are,” the Buddha focussed upon the knowledge of
things “as they have come to be” (yathabhita).? For him,
this represented the highest knowledge, a form of
knowledge that led him to the realization of the four
Nobic Truths (ariya sacca).’
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To know things as they have come to be is to perceive
them in relation to the observable causes and conditions.
Such perception would naturally involve consciousness
or awareness no! merely of the immdeiate sensory
impression(s) but also of the background. It is the
knowledge of this background that is accounted by for
the “stream of consciousness” (vinhdnasota)* Without
such a stream of consciousness, mindfulness {sati) or
reflective awareness (anupassana) is not possible. Indeed.
the latter represents the “royal road” to enlightenment
and freedom.> This is the foundation of his radical
empiricism.

The general response to the above form of radical
empiricism from a realist or one who is committed to
objectivism is that this is another version of idealism. But
the defenders of radical empiricism. the Buddha as well as
William James, did not allow room for such criticism.
The dichotomous or.polar philosophical standpoints
such as materialism and idealism, or realism and ideal-
istm are the inevitable consequences of a philosophy of
language adopted by the essentialist empiricists, for
whom each abstract idea with a name to it makes a
distinct species.® Thus, mind and matter, mental and
physical constitute distinct nominal essences. Unfortu-
nately, this empiricist philosophy is not much different
from the rationalism of Descartes which it was supposed
to dethrone. The sharp dichotomies like mind and
matter which, for the rationalist, constituted substances,
are now being replaced by nominal essences. The rationa-
list problem in the sphere of metaphysics now becomes
the empiricist problem in the area of hinguistic philo-
sophy. The prevalence of such extreme schools of thought
like materialism, physicalism as well as behaviorism in
the modern world is now being attributed to this philo-
sophy of language logic (see below). *

The Buddha's radical non-substantialism (anutic-
vada) as well as the “middle path™ (majjhima-putipadd he
adopted in the explanation of human experience and
conception prevented him from conceiving of sharp
dichotomies or bi-polar opposites. For him there was
no mind-body problem because he did not define mind
as non-material or matter as non-mental. That definition
was to appear in the Buddhist tradition with the emer-
gence of realist metaphysicians like the Sarvastivadins
or the essentialist empiricists like the Sautrantikas.

1. See K. N. Jayatilleke, Early Buddhist Theory of Knowledge, Londoa: Allen & Unwin, 1963, which represents the first detailed treat-
ment of the subject See also David J. Kalupahana, Causality. The Central Philosophy of Buddhism, Honolulu: The University
Press of Hawaii, 1975, and Ndgarjuna The Philosophy of the Middle Way, Albany: The State University of New York Press, 1986.

2. S 11 p. 17: V. pp. 422-423, etc.
3. Ibid.. V. pp. 422-423.
4

. D I p 105
5. D 11.p. 290M1.. M. 1. p. 53 Q.

« See John Locke, An Essay Concerning Human Understanding, 1690, book IIL chapter vi, section 38.
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For the Buddha, consciousncess (1vanaga) 1s an inte-
gral part of the human person It 1s not an entity, separa-
ble from the body. but a function.” While its occurrence
in a human body is a aecessary condition for that buman
body 1o be considcred a buman person,® it is also the
most important part of that human person. Thus, along
with the dispositions (sankhdro), which accounts for
the indiniduation of the person, consciousness functions
as the means of maintaining the continuity 1n expe-

rience.?

How this radical empiricism of the Buddha avoids the
bi-polar opposiitons such as realism and idealism,
cssentiahism and nominalism. or subjectivism and ob-
jectivism s further illustrated by the manner in which he
explained the process of sense experience. In a rather
ugntficant and oft-quoted discourse called Madhu-
pirnika Sutta,'® the Buddha drew a causal connection
between peaceful living (that is, avoidance of conflict,
na viggayha titthati) and one’s attitude toward per-
ception, namely. not allowing perception to overwhelm
onesell (sanhd nanusenti)'' Questioned further, the
Buddha explined:

Where obsessions (papanca) relating to perception
(sannd) and conception (sonkha) overwhelm a
person. € there were to be nothing that one should be
delighting in. extolling and committing oneself to,
that itsel s the end of a vanety of tendencics such
as lust, hatred, dogmatic view, perplexity, pride,
lust for existence, ignorance and that itsclf s the
end of meting oul punishment, taking up arms,
quarrel, conflict, debate, strfe, slander and false-
hood. Herein, such evil and unwholesome things
cease without remainder.'?

The above passage clanfics the Buddha's view that
perception and conception are not in themselves reasons
for the unfortunate conflicts in the world. On the con-
trary, it 1s the manner in which perception and con-
ception are understood and treated that generates such
conflict, When the Buddha left the congregation after
making the above remarks the monks were still not clear
as 10 what be meant. It is at this point. the great expositor,
Mahikacchyana, comes 1o their rescuc by analysing in
greater detail the very process of perception and con-

ception and showing how it leads to obsessions. This
explanation was subsequently approved by the Buddha
It is f[rom the statement of Kaccdyana that one can
obtain a clear understanding of how the radical empiric.
ism of the Buddha can avoid the cnticism of being an
idcalism Kaccdyana's exposition reads as follows:

Depeading upon ¢ye and visible form arises visual
consciousness. Concomittance of these three is
contact. Depending upon contact arises feeling
What one feels, one perceives; what one perceives,
onc reflects about; what one reflects about, depend-
Ing upon that. obsessed perceptions and concep-
tions overwheims a person in regard o visible ob-
jects, past, future and present.!?

Kaccayana's description avoids both realism and
idealism, since it does not begin either with the object
of knowledge as something impinging upon the sense
organ and, through that, impressing upon a passive
consciousness (a view' [avoured by the essentialist empiri-
cists) or with consciousness creating its OwWn awareness
of the object which is, therefore, depnved of genuine
objectivity (a theory sponsored by the idealists) It
privileges neither the object nor consciousness. Instead,
it focusses upon the sense organ itself which serves the
primary role of linking up the object with consciousness.
This emphasis upon the sense faculty is a recognition
of the centrality of sense expericnce in human knowledge
and understanding

A further objection may be raised at this point If
consciousness is said to arise depending upon the eye
and the visible object, it would mean that consciousncss
is a by-product of the physical or the material. The
Buddha would then be advocating some form of epi-
phenomenalism. However, placed in the context of other
statements regarding the nature of consciousness, es-
pecially those relating to the stream of consciousncss as
an integral part of the human person, a consciousness
that come to be located in the human person at the time
of bis conception, again conditioned by various factors,
the present statement could only mean that this stream
of consciousness is continually conditioned by the sense
organ and the object of experience. The close relation-
ship between disposition and consciousness (sankhirg.

il e e i —
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7 M L p 22 Wanan erjindnt Geusp eirndnan t1 cuccary See alwo James, Essays v Rodical Empirscism, ed Burkhardt, Cambndge,
Massachusetts Harvard University Prass 1976 p 4. “Let me then immediately explsin that | mean only to deny thal the word
{consousnexs) stands for an entity, but to ins1st mon emphatically tha! rt stands for a function ™
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12 Ibd. ). pp 109110
13 Ibwd. I pp 111-112



EMPIRICISM

puccaya vinnanam)'* is also very significant. Conscious-
ness, which is not competent to deal with the myriad of
sense data presented to it, is said to select its material
on the basis of interest or disposition. In other words.
radical empiricism is inextricably bound up with prag-
matism. Epistemologically, it is not that the object is
created according to one's interests. Instead, human
interest plays a significant role in percetving and con-
ceiving of an object that is presented to consciousness.

However, such interest or rudimentary dispositional
tendencies can grow into monstrous proportions at the
time when sense perceptions occur, especially at the
stage of feeling involving the emotive aspects of human
life, thereby creating an ego out of the subject of ex-
perience. The change in the linguistic formulation of
this process of experience from one of dependence to an
active one, as implied in the statement of Kaccayana:
“What onc feels, one perceives™ (yam vedeti, tam sunja-
nati) is intended as a warming that what follows as per-
ception and conception of the object can be the cause of
obsession (papunca) with regard to objectivity. Once
the cause of that obsession, namely, the ego is eliminated
both perception and conception can function without
generating unwholesome tendencies (akusala dhammd)
such as lust (raga) and hatred (dosa) toward the very
object of perception and conception.

As pointed out earlier. the inspiration for the analysis
of experience in the Madhupwdika Sutta is not a theo-
retical interest, but rather a practical human concern.
namely, the avoidance of conflict (viggha). It focusses
upon sense experience (sannd) and conception (sarnkha)
suggesting that conflict is the result of obsession (pupan-
ca) rather than of sense experience and conception
themselves. Conflict is avoided by a proper understand-
ing of and a healthy attitude towards sense experience
and conception. In the Aranavibhonga Sutta, a similar
understanding of and attitude towards language is pro-
posed as another way of preventing conflict (rana).'®

Remaining faithful to this radical empiricism, the
Buddha explained experience, conception and language
as being dependently arnisen (paticcasamuppanna). A
conception of a dependently arisen phenomenon in-
volves both the phenomenon, thing or event experienced
and conceived as well as its relations. Thus, on the basis
of the experience and conception of such dependently
arisen phcnomena, the Buddha was able to formulate

EMPIRICISM

a universal principle, the principle of dependent arising
(paticcasumuppéda),'® without making it an absolute
law. It is a principle of pragmatic value that enables
human beings to deal with the unknown future.

It would be interesting 1o examine the reasons why-
the Buddha came to formulate a radical empiricism ins-
tead of any other form of empiricism, especially in view
of the popularity of the other versions in the East as
well as 1in the West. In fact, the Buddha can be considered
the first radical empiricist and pragmatist in the world.

We have already indicated that radical empiricism was
the Buddha’s solution to the problem of human conflict.
[t is appropriately called the “middle path™ (majjhuma-
patipada) that avoids the extremes in almost every
sphere of philosophical speculation, in epistemology and
metaphysics,!? in normal philosophy or cthics’® as well
as in linguistic philosophy.!? Does this mean that the
other versions of empiricism are extremes and are.
therefore, liable to lead to conflict of some sort?

We may begin such an inquiry with the first of the
empiricist philosophies listed at the beginning of this
article, namely, that which recognizes an experience
transcending sense experience. Let us assume that such
an experience is possible. The traditions that recognized
such experiences almost always argued that it can be
verified by a select few who are completely dedicated to
the development of a special faculty or faculties not
within the reach of the vast majority of human beings.
even the most intelligent (vinnu). In some cases, it is not
even one that can be developed, but one that a person
comes (o be endowed with often through some external
power. The vast majority of human beings, including
the intelligent and the wise ones, will have to accept the
existence of such experiences primarily on the basis of

faith. The Brahmanical notions of dtman or the ulti-

mately real rclating to all phenomena, subjective or
objective and brahman or the ultimately real pertaining
to all moral life can be counted as e¢xamples from the
early Indian tradition, while a similar moral ultimate
appears in the speculations of a more recent philosopher
from the Western world, Immanual Kant,’® not to
speak of the classical version in Plato. The attempt to
explain everything on the basis of a sense-transcending
experience was known to the Buddha, and was rejected
by him. This is the content of the brief but extremely

——— - —— - ——
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imporant “Discourse on Everything™ (Subba Surta) !
If ‘everything' (sobbam) meant everything in a literal
sense, which has to include the things of the future as
well. or the essence of everything in a metaphysical
sense, the Buddha will have nothing to do with 1. For
him. ‘everything’ meant eye and visible form. ear and
sound. nose and smell. tongue and taste, body an|
tangible as well as mind and concepts. If someone we: :
to insist that there s something other than what
available to the six senses and which constitutes ‘every-
thing’. the Buddha argues that he may have a topic to
talk about {vacd varthu), bul when questioned he will
not be able to provide a satisfuctory answer, and there-
fore will be greatly offended (uttarin ca nighatum apaj-
seyya) The reason for this being that it is beyond the

sphere of cxpernience (uvisuyul.

Here the Buddha is not denying that one who claims
to have a sense-transcending cxperience actually does
not have such expenience. On the contrary, he 1s arguing
that if one were to make any statement about it, which is
necessary for communicating such an experience to
others, then one ought to depend upon the six sensc
faculties and their objects because language is invariably
associated with these senses and the objects. If an
expencnce cannot be communicated, then there certainly
cannot be agreement as to what that experience is. It can
be anything, and this would result 1n meaningless con-
Micts. The Buddha 1s here taking a rather strong position
regarding expeniénces that are supposed to be in-
communicable It seems that for the Buddha an in-
communicable expenience 1s no cxperience in the sense
that is really “no object.” which is the literal meaning of
the term a-risayu. So much for experience that is said
to transcend sensc experience and linguistic description

More problematic are the other two versions of empi-
nasm The Humean version which asserts the realsty
of the immediate sense impression undiluted by any
memones and conceptualizations would be too meta-
physical according 10 the Buddha's understanding of
expenence. Indeed. taking the three most important
clements relating to sense experience, namely. feeling or
sensation (veduna), perception (sanna) and conscious-
ness (rinnana). the Buddha assigns ddTerent functions to
them. but refuses to make absolute distinctions. Accord-
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ing to Sariputta, onc of the chid disciples of the Buddha
“whatever one feels, thal one perceives, whatever once
perceives that one s conscious ol Therefore. these
dhammas are associated, not dissociated It 15 not possible
to indicate their distinction by repeatedly analysing
them ?? Analysis has always been a useful tool in the
clarification of meanming of ideas, concepls or even
statements. The Buddha readily accepted the importance
of analysis and utihized it as a means of avoiding meta-
physical assumptions.’? Hence he came to be called a
vibhajjuradin (“an analytical philosopher™).’* However.
when the analysis is repeatedly applicd in the hope of
reaching the ulumate constituents, the analytical pro-
cess can generate conceptions of distinct entities with
no relations to one another. Humean empiricism in the
world recognized such atomic experiences and, therefore.
was left with a world-view that is appropriately charac-
terized as a “'sand-heap world."2* In the later Buddhist
tradition, the Sautrantikas proposed a world-view which
1s comparable to Hume's in every detail. The statement
of Sariputta quoted above should have been a warning
to the Sautrantikas against resorting to such an analysis.
Indeed all the problems that the essentialist Buddhists
hike the Sautrantikas faced when explaining the principle
of dependent anising (pratityasamutpada) ars the con-
sequences of abandoning the Buddha’s radical empiric-
1sm and adopting the essentialist version.

A statement in the same discourse that wisdom (punna)
and consciousness {(vinnana) cannot be discriminated in
any absolute way,?® should prevent anyone from assert-
tng that the highest form of knowledge recognized by
the Buddha transcends sense expenence and, therefore,
linguistic expression.

The third form of empiricism, namely, logical empiric-
1sm, gained prominence in the Western world durning
the early part of the twentieth century, especially among
philosophers who were trying to provide a theoretical
foundation for science which was making enormous
strides. especially in the areas of physics and astronomy.
The accuracy with which the scientists were making
predictions regarding the behaviour of phenomena
tniggered a rescarch program by the logical empincists
directed at discovering the means by which universally
valid laws could be formulated in philosophical language.

21 S IV p 15
22

M | p 29) Yom N drwuso vedety, tam sahjanati, yam sah)inats tam vigdnate, tasma ime dhamma samsattha no visamsattha, nu co lubbhi

imesam dhammanam «inibbhu;itvd rinbbhujitvd nandkirapam pahapetum Note the repetition of the term vinibbhujiiod which em-

pbhasises repeated analysis
D1l p 229. 4 11 p 46
Mahdpamso ¥V p 271, Tikapatihina. p 366; VbhA p 130

23
24
23

Press. 1979 pp 60 61

26 M 1 pp 292 29)

James. The Will 10 Beliere und Other Evways &t Popular Philosophy, ed Burkhardi. Cambridge, Massachussets: Harvard Umiversity



EMPIRICISM

Abandoning the use of ordinary language, they deve-
loped a more precise technical language, the language
of symbolic logic. The basic assumption on the part of
those who formulated this language seems to be that
human knowledge consists of knowledge of things or
events and knowledge of the relations between such
events.?” Even though the things or events may change.
the relations themselves are constant. Once the relation-
ship is captured. it would be possible to formulate it in
technical language which can then be applied on a uni-
versal scale. To take a popular example: “A swan is
white” can be formulated as Pa . Qa where P=swan,
Q=white and a = the relationship between the two.
Focussing upon the relation which is supposed to be
constant, and separatmng it from the things related. its

umversalization is expressed as

{(X)PX > QX)

However, the future not being a great consolation to
the empiricist, the discovery of one black swan would
violate this universal principle. The only way the logical
empirnicist can strengthen the validity of the above
universal proposition is by supplementing it with a
contraposed negative:

(X) (~QX > ~ PX).

This latter would mean that the earlier positive assertion
is about all of space-time. The negative formulation adds
no new information, but simply states that at no place
and at no time will we ever encounter an object which is
both non-white and a swan.?® All that the logical
empiricist has achieved in this instance is the mani-
pulation of a concept, that is. providing a definition of
the term swan in such a way that it can never be associated
with anything other than white. To speak of a non-white
swan would be a contradiction in terms. Thus, through
the process of exclusion the logical empiricist has estab-
lished the meaning of the term “swan” once and for all.
It is the logical way of arriving at the nominal essences,
and which, as mentioned earlier, was recognized by
Locke on the basis of an analysis of general terms. The
Buddhist logician Dharmakirti, moving away from the
position of Digniga who remained faithful to the radical
empiricism of the Buddha,?? proposed such a conception
of general terms.°
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Such a fixing of concepts, though intellectually satis-
fying, may not prod.uce the desired result, namely, the
saleguarding of trutk, if truth is what is known on the
basis of ¢xperience. I' is this fixing of concepts as “this
alone is true, everytiing else is false™ (idum eva succam
moghum annam) tha. the Buddha rejected because he
perceived it as a pntent cause of conflict (rana). The
following passage frcm the Buddha's discourse on peace
(arana) will iliustrate his attitude.

When it is said: “one should not strictly adhere to
the dialect of a country and one should not trans-
gress common parlance,” in reference to what is
it said? What, monks, is strict adherence to the
dialect of a country and what is transgression of
common parlance? Herein, monks, this itself (vud
eva, probably referring to. the bowl that he was
carrying at the time) i1s recognized in different
countries as pati, ... as patta, ... as vittha, ... as
sarava, ... as dhdropa. ... as ponpa. ... as pisila.
[these being dialectical variants for the word
"bowl”, a utensil used for various purposes which
functions are highlighted by the different terms].
When they recognized it as such and such in diffe-
rent countries, a person utilizes this convention
obstinately clinging to it and adhering to itfsaying]:
“This alone is true, everything e¢lse s false.” Thus.
monks, is strict adherence to the dialect of a country
and transgression of common parlance. What,
monks, is the strict non-adherence to the dialect of
a country and the non-transgression of common
parlance? In this case, monks, this itsel 1s recognized
in different countries as pat!, ... as patta, ... as
vittha, ... as sardva, ... as dhiropa, ... as pona, ... as
pisila. Thus they recognize it as such and such in
different countries. “These venerable ones utilize
it for this purpose.” and thus saying he utilizes it
without grasping. And thus, monks, is strict non-
adherence to the dialect of a country and the non-
transgression of common parlance.”

To sum up: Radical empiricism does not constitute
another theory or view (ditthi) inviting any lorm of
commitment {abhinivesa) as one that is logically or onto-
logically true, but only a means of overcoming such
commitment by highliting the impermanent and non-

27. See Bertrand Russell, Logic and Knowledge, ed Robert C. Marsh, New York: Capricom Books, 1968, p. 107
28. See the criticism of logical empiricism in, Harold . Brown's Perception, Theory and Commitment. The New Philosophy of Science,

Chicago and london: The University of Chicago Press, 1979, pp. 26-28. .
29. See David J. Kalupahana, Review of Radhika Herzberger's Bhartrhari and the Buddhists. An essay in the development of fifth und

sixthcenturyindian thought (1986), in History and Philosophy of Logic, 9 (1988), 225-232. pp. |
30. See Dharmakirti's Nydyabindu, ed F. E. Shcherbatskoi Osnabruck: Biblio Verlag 1970; also F. Th Stcherbatsky, Buddhist Logic.

2 Vols., New York: Dover Publications.
31, M. LIl pp. 234-235.
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absolute naturc of capenence and the provisional and
pragmatx value of conception. It is a means tq enlighten-

ment, (rcedom and peace.

David J. Kalupahana

EMPLOYMENT  The task of Buddhism is to help man
to bring about a total revolution within and change
himself, for tus own gopd as well as for the good of
others. from what he is to what he ought to be. According
to the Buddha's teaching the Noble Eightfold Path 1s
the way to achicve this goal (See ATTHANGIKA-
MAGGA) Leading a morally good lde is a sine gua non
in ths path. Buddhism tcaches that ethical punity in
life conduces to generate the necessary background for
mental culture (sumadhi) and penetrative insight (paana).
Since a major part of onc's day to day lde 18 taken up
by the employment in which one 1s engaged, it has a
signdicant bearing upon one’s ethical development. This
is precisely why the Noble Eightfold Path assigns
employment or perfect livelihood (samma-djiva as sefer-
red to thercin) an important place in its graduated
scheme towards the envisaged goal.

It 1s very clear that ethical perfection advocated by
Buddhism has not only a personal but also a social
dimension Thercfore, the general criterion employed to
ddferentiate good (kusalu) from evil or bad (akusalu).
which bas wide social implications. is also adopted to
differentiate between good (samma, night, perfect) and
bad (micchd) mode of living (Gjiva). Famous suttas such
as the Ambalutthika Rahulovada (M I, p 451 1) Bahitika
(M 1. pp. 114 1) and Kdlama (A. 1. pp. 180 fT) clearly
enunciate what this criterion is. The basic considerations
mvolved in this criterion are whether what one does
Icads to harmful consequences (o oneself, to others or
to both onesclf and others.

The significance attached to summa-gjive is such that
even monks are strongly advised to strictly adhere to
the practice of the nght mode of livelihood; besides.
punty of livelihood (djiva-parisuddhi) 1s considered a
primary requisite of monkhood (see AJIVA for details
on this aspect).

Adopting the above criterion of differentiating good
types of employment from bad ones. Buddhism ad-
monishes the devoted Buddhist lay-followers (updsakal
not to engage in the following live types of trade (1) trade
in armaments {sattha-vanijjal, (2) trade in slaves (suttu-
camija) (3, 4&S) trade in meat (mamsu), INtoxicants
(majja) and poison (risa 4 |11, p 208). This admonition
covers only certain types of trade, and certainly trade
was not the sole form of employment practised in Bud-
dhist India. Thercdfore. there is no doubt that this list

of prohibitions is not exhaustive. Slaughtering of animals.
fishing, soldienng, and those professions that involves
deceit, treachery, sooth-saying trickery, usury etc. are
said to be included in this list of prohibited kinds of
employment (sec BD. s.v. MAGGA). The limitation
of this list of prohibitions is also proved by the textual
definition of ‘wrong mode of livelihood (miccha-ajiva)
Wrong mode of livelihood is defined as any form of
livelihood that involves ‘desire of adding gain to gain
by resorting to trickery, fraud and hypocritical talk’
(M 111, p. 75). This definition gives an idea of the wide
range of forms of employment and their mode of opera-
tion that would come within the parameters of wrong
livelihood. From this, one could justifiably deduce
that according 1o Buddhism any form of employment
that brings about harmful consequences on onsclf
and/or on others is categorized as wrong (miccha).

To understand the relevance of the Buddha's teaching
on employment it is necessary to have a clear unders.-
tanding of the social and political changes that have
been affecting North India from a couple of centuries
prior to the time of the Buddha. Even a casual perusal
of the history of the region during this period reveals
that drastic political changes were taking place in this
region. Four powerful kingdoms were coming into
prominence expanding their domains by annexing minor
ktngdoms and aristocratic confederacies. As an inevitable
consequence of these political changes social and
economic conditions too were undergoing rapid transi-
tion. Rural societies, in which agriculture and cattle-
breeding happened to be the most important forms of
employment, were getting transformed into more urbani-
zed societies, consequently bringing a multiplication
in the types of employment. In the economic sphere
the barter system was fast going (nto desuetude. and
instcad the use of ‘money was (ast gaining ground In
this social and economic background trade gained much
importance. The fMourishing of trade gave rise to the
spread of numerous arts and crafts producing saleable
products. When a fair section of the population moved in-
to the felds of arts and crafts those who remained in the
sphere of agriculture, cattle-breeding and such food-
producing forms of employment had to increase their
production 10 feed those who were engaged i other pro-
fession and to increase production. farmers needed more
and more better utensils. Accordingly. in this new econo-
my all types of employment became aimost interdepen-

dent.

These changes in the economic sphere brought into
being an opulent class of wealthy land-owning farmers.
prosperous cattie-breeders and rich merchants. These
changes brought about also drastic changes in life-
styles and social values. The needs and values of the
opulent classes were different from those of the old
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traditional rural farmers, cattle-breeders and petty-
traders. These well-to-do people were able to afford
luxuries, grand comforts and personal services. These
changes in life-patterns and social values not only
helped the expansion of already existing forms of
employment, but also opened up opportunities for new
types of employment. Thus one beigns to hear more
frequently about reed-workers (nala-kara), potters {(kum-
bha-kara), chariot-makers (ratha-kdra), gold and metal
smiths (suvanga-kara, kammara), weavers (pesa-kara).
etc. These workers bad to increase their rate of produc-
tion to meet the new demand.

Constant reference is also made to those who were
offering personal services. Thus the services of washer-
man (rajaka), barber (nahdpita, kappaka, kasdvalu),
cook (alarika, stidu), garland-maker (mala-kiru) seem to
have had a great demand among the affluent sections
of society.

It is also seen that the rise of great kingdoms. and
the constant wars that prevailed necessitated the main-
tenence of large, permanent armies and a steady supply
of arms. Thus military service and production of arms
became . two forms of permanent employment. The
complicated administrative system opened up the way
for a host of nmew administrative positions. Soldiers
or policemen (rdja-bhata, rdja-purisa), jail-gurds (bandha-
nagarika), village-headmen (gamani) willage-overseers
(gamika), batmen (khatta), park-keepers (ardmika) were
just a few of these new forms of employment.

The old, traditional professions in the field of medicine
and surgery (vejja, bhesajja, sallakatta) acquired special
significance in this new set-up. So are accountancy
(gunana, mudda) and secretarial (lekha) services which
were not of much importance in the rural economy.

In this new opulent society various forms of emertain-
ment became a necessary feature and, therefore, a class
of professional entertainers, too, came into being.

It is apparent that, as time went on, these numerous
types of employment became an integral part of the
society on which depended its smooth functioning.
Therefore, it became necessary to sustain these numerous
kinds of employment. The brahmins who were the
law-makers cleverly exploited this situation to further
safeguard their own supremacy in the society by aver-
ting the overt threats to their position from the powerful
warrior (ksatriya) and the up and comming monied
merchant (vaiya) classes. To achieve this objective
they supported a social philosophy which they claimed
to be a divine decree. This social philosophy upheld
that the society is a divine creation with a class or caste
(q.v.) division, with each caste being assigned with
particular functions which they labelled as svadharma
- one’s own duty ‘or employment. Svadharma being a
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divine decree was declared inviolable and, hence.
employment became - hereditary. And besides, in this
assignment of duties to different classes the brahmins
took special carc to assign what they considered menial
employments to the members of those down-trodden
classes which the brahmins themselves had classified
as belonging to the lower rungs of the social ladder.
Thus came into being a relation between social status
and employment, the latter indicative of the former.

This does not, however, mean that this social theory
did not have any beneficial effect on employment.
Once various types of employment became hereditary
it induced those who were engaged in them to organize
themselves into corporate bodies and guilds. Such
organizations not only helped them to increese their
efficiency and skills, but also helped them to safeguard
their interests and nights, As there was a keen market
competition. all types of employment demanded a high
level of proficiency and skill which the guilds helped
to provide. Not only those who were engaged in produc-
tion of goods but also those who were engaged in provid-
Ing personal services (1.e, cooks, barbers etc.) had to
master their profession if they were to survive in the
competetive labour-market. Thus all those who sought
employment had to undergo an apprentice period
under skilful masters (dakkha, daksa) who made the
apprentices (anrevasi) go through the miil. This helped
not only to produce skilled craftmen and workers
but also high quality products. Constant references
to high-quality silks and sandal-wood products of
Benares 1s evidence to this.

By 6th century B.C,, that is by the time of the Buddha.
the above mentioned system of employment had become
still more complex. In such a multifaceted and multiflex
system of employment, along with exemplary features.
discrepencies, deficiencies, shortcomings., malpractices
and such other malefic features affecting the employer.
employee, the consumer and in general the society as a
whole were bound to occur. The Buddha's intervention
was to prevent these malefic features in the system and
give proper guidance ad direction to both employers
and employees so that they as well as the society at
large, too, would get benefited.

With his utilitarion and pragmatic approach the
Buddha tried to straighten out numerous conflicts
and anomalies that prevailed in the field of employment.
For this purpose he primarily applied his social philo-
sophy based on the concept of universal good and
oneness of mankind. For example the Buddha rejected
with reason the brahmanic teaching which presented
the society as a divine creation with its members divided
into four classes or castes (vuppa) namely, briahmana.
khattiya vessa and sudda in a decreasing order of social
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status Consequently he rejected the view that stadharma.
100. 13 & divine decrece (see € ASTL) Realiung. however.
that thus hereditary system of employment had certain
bendicial lcatures the Buddha was careul not to comple-
tely discupt the existing system Hence while rej~cting
the maldic features the Buddha made use of the benefi-
cial leatures for the good of all concerned. Thus. he
pointed out that division of labour 15 not a divine crea-
tion but a necessary outcome of the economic conditions
of a gtven ume He pointed out that in certain countries
like Kamboja there are only two categories, masters
and servants. and that these positions were revertible
sccording to one's economic standing (M Il p 149)

According to the Buddha employment is not indicative
of one's caste He very forcefully established the fact
that designations, denoting numerous types of employ-
ment in which people are engaged, have merely a func-
tional value Then, he pointed out that it 1s natural for a
man to become hnown by the employment he performs.
as for example, a cattle-breeder will be called a hus-
bandman and not a brahmin or a warnor. Sumilarly
one who lives by archery will be known as a soilde:
not as a farmer and so on (Sn. Vasetthu Sutta). These.
the Buddha pointed out, are conventional designations.
names of mere functional value, with no genctical
stignificance whatsocver To drive this point still deeper
he takes the case of kindling a fire and says that brightness
of a fire kindled by a man belonging to a caste accepted
as high will not be duTerent from the brightness of a
fire kindled by a man of the so-called low caste. Under-
lysing this 1s the fact that if given equal opportunity and
d made to perform a task under similar conditions, all
members, irrespective of their caste afliliations, would be
capabie of performing a task equally well (M 11, pp. 151.
152). The Buddha upheld dignity of labour and in
keeping with this attitude he freely admitted persons of
all professions into his Order and treated them alike
(Thag to. 620 fT)

The brahmanic tcaching which represented employer
{master) - employee (scrvant) division as a divine creation
was inclined in favour of the employer as against the
cmployee. This teaching gave religious sanction to the
employer to enjoy unlimited benefits at the expense of
the employee This placed employers and employees
at cross-purposes. cach interested in one’s own nights
to the neglect of duties. and cach trying to exploit and
undercut the other at every turn [t is precisely to evolve a
harmonious and mutually beneficial relationship bet-
ween them that the Buddha put forward his classic
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code of ethics for them, found embodied 1n the Sigaloradie
Sutia (D. 111 pp 180 ).

According to this code of ethics an employer should
be an exemplary person observing the five precepts.
unbiased and carefully avoiding the avenues leading to
downfall and dissipation of wealth (updyvumukha qv)
Such an employer 1s advised to assign work 1o his
employees taking into consideration their physical
capabilities. This means that an ideal employer should
not assign a young boy any work that should be perfor.
med by a grown up man and wice rersa Similarly he
should not assign a female employee! any job of work
that is meant for a male employee and vece versa: Such
an employer i1s advised to see that all employees are
properly fed and paid. According to this code of ethics
the provision of meals and wages is a duty incumbent
upon cvery employer. The commentary (DA [, p 956)
points out that what 1s meant s that food and wages
should be provided according to the needs of the em-
ployee, for. the requirements of a youngish employce.
an unmarnied onc and a married one are different

The provision of medical facilites to the employees is
another duty incumbent uon the employers An employer
should reliecve an employee duning times of illnesses
and sce that he 1s provided with appropriate medical
care ad treatment. Not only during ilinesses, but also
during normal times too employees should be granted
lecave The commentary (loc.cit) explains that what s
mecant here s that there should be fixed work-hours
and the workers should be reheved and sent away
once they have completed their shift. This is to prevent
the employers from exploiting labour by over-working
employees. Besides, they should be granted leave on
festive occasions. And, on such occasions the workers
should be presented with beautiful gifts and eatables
(DA loc cit). In fact this code of ethics goes a stop
further and says that in order to further and foster emplo-
ver-employee relationship the employers should even
make it a habit 10 share with their employees special
delicacies, thus paving the way for an stmosphere of
comradeship between them.

The Sigalovada Sutta futher points out that when so
treated the employees. out of consideration for the
employer. would rise carly and sleep late, meaning
that they would put-in their maximum. When so treated
the employees would be satisfied with what they carn
and will not try to rob and cheat the employers. They
would perform their assigned tasks well and would
also spread the fame of the employers.

——— - ——— -

| Duning the 6th century the bulk of the work-force in North India was formed by men. There was no prohibition for women to seck
employment Due 1o naturs} reasons women were mostly engaged in light-work and in kinds of employment geared to provide

personal services
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This code of ethics was not meant only for the private
sector. This was a general code of ethics covering emplo-
yer-cmployee relations and as such was applicable
both to the private and state sectors. In fact the Buddhist
view appears to be that the provision of employment to
the subjects is the responsibility of the State (D. 1. p..
135f). Buddhist social philosophy identifies poverty
generated through unemployment as a basic cause
of unrest, gradually leading to chaotic, violent conditions
in a country. The Katadanta Sutta (D. 1, op. cit.) emphati-
cally states that for social harmony as well as for personal
well-being man-power resources in a country should be
utilized to the maximum, that the people should be
given opportunitics for productive endeavour or they
should be fruitfully employed with adequate remunera-
tion. If not there is the danger of people getting frustrated
and turning into anti-social c¢lements. The kitadania
Sutta very clearly points out also that at a time when
a country is harassed and harned, with towns and
villages being pillaged by citizens who have turned
into anti-social elements the state will not be able to
bring about peace and order by resorting to dictatorial
methods or by performing religious rituals to appease
supernatural beings. The only effective remedy 1s to
utilize human resources fruitfully so that there wili be
personal and social well-being. The text says: "Now
there is one method to adopt to put a thorough end to
this dis-order, Whosoever there be in the king's realm
who devote themselves to keeping cattle and farm. to
them let his majesty the king give food and seed-corn.
Whosoever there be in the king's recalm who devote
themselves to trade, to them let his majesty the king
give capital. Whosoever there be in the king's realm who
devote themselves to state service, to them let his majesty
the king give wages and food. Then those men, following
each his own Business, will no longer harass the realm:
the state coffers will swell; there will be peace and har-
mony in thecountry.And, the subjects pleased with one
another and happy. will dwell with open doors, dancing
their children in their arms.’

The Digha commentary (DA. 1. p. 29 f} further explain-
ing the duty of the state to utilize man-power in suitable
forms of employment says that when giving capital aid to
those who are engaged in trade, the state should not call
for guarantors nor should such grants be entered in
ledgers. Such capital grants should be made as out-right
grants (milucchejja-vasena) and. therefore, not as loans.
The commentary is very emphatic also about the provi-
sion of daily meals and monthly wages for state employ-
ees. [t adds that employees should be given promotions
and other forms of rewards and incentives in keeping
with their efficiency.

It is clear that Buddhism accepts the premise that
economic security (atthi-sukha) leads to the generation
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of a congenial atmosphere conducing to spiritual
development. Hence, it not only stresses the importance
of providing employment for the people and building up
harmonious employer-employee relations but also lays
down guide-lines to achieve economic stability of both
employer and employee, directing them how to utilize
their well-earned income. As an initial step towards
economic stability Buddhism insists on personal discip-
line. It admonishes all alike to adhere to five precepts, to
keep away from avenues leading to dissipation of
wealth, to lead simple lives with few needs and wants
{appiccha). Such a mode of living, the Buddha has often
pointed out, conduces 10 a balanced life (sumajivitii)
enabling one to make ends meet. One who leads such a
life will be able to enjoy economic security (arthi-sukha).
the pleasure of meaningful use of his wealth (bhoga-
sukha), pleasure of not being indebt (ununu- sukha: A.
H, p. 69). A person who leads such a life will pot yearn
for anything that is not essential and will be quite
content (santutthi) with the fulfilment of his basic needs.

Offering basic guidelines regarding the proper spend-
ing of rightly carned income the Sigalovada Sutta (D. I1.
p. 188) says that one should divide one’s wealth (bhoga,
here meaning income) into four portions. Of these four
he should utilize one portion for his day to day recurring
expences. One is advised to invest two portions in some
productive enterprise, while depositing safely the remain-
ing portion for use in times of difficultics.

Naturally a primary concern of any person who
carns his living, is his own happiness. But Buddhist
texts point out that besides making himself happy he
has numerous other duties and obligations to perform.
He has to look after his wife and children, his mother
and father and his servants and workmen. He is expected
to help his friends and comrades, treat his relatives
and guests. While doing all this he has also to perform
his religious obligations by making offerings to the
departed ones, deities and to brahmins and samanus.
But this is not all. The texts cven remind one that one
has to pay taxes due to the state It is said that weaith
that is not spent in this manner is “wealth that has
fajled to seize its opportunity, failed to win merit.
unfittingly made use of", whereas wealth spent in the
above mentioned manner is called wealth that has
seized its opportunity. turned to merit, and fittmgly
made use of”" (A. I, p. 67; 111 pp. 45, 76).

A question arises as to whether Buddhism inculcates
a particular attitude towards employment or work.
Or in other words, is there a Buddhist work ethic?
The term 'work ethic’ in its widest connotation means
attitude to work. It is seen that attitude to work of an
individual in any given society depends on a number of
variables such as social pressures, economic imperatives.
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EMPTINESS

W

cultural and religious influences etc Of these numerous
vaniables. rehigous influence plays an important role.
for, religion in any given sociaty 1s a major influence In
shaping its value system, and work cthic has a direct
relationship to the value system of a socicly There
15 3 widely prevalent tendency among scholars, mostly
among the western scholars, to consider Buddhism as
being pessimistic 1n its outlook and consequently the
attitude generated by it as being fatalistic. Some even
have gone to the extent of pin-pointing that ‘traditional
Sinhalese Buddhism should bear some responsibility
for retarding economic development (Trevor Ling.
Buddhist Values and Deveclopment problems: A case
study of S Lanka. World Development Vol B. pp. 557-

SR6)

There 13 not even an ijota of evidence to prove that the

Huddha advocated that man should resign to fate or
that he should look up to the grace of god. On the
contrary there 1s abundant textual evidence to establish
that the Buddha considered man to be supreme and
that onc’s betterment or downfall 1s dependent on the
attitude adopled by onesclf to the problems onc faces.
The Buddha urged everybody alike to put forth effort
(cirtva), and manliness {purisathama-purisakdira). He
singled out laziness as a cause of downlall (cf. Sn. Purdb-
hata Sutta) In the Sigalovaauw dutta Buddha explains
how lazincss in its manifold ways retards enthusisam
and cconomi development. finally causing dissipation
of wealth (D I p 184) Thercfore there Is no gainsaying
of 1the fact that the Buddha always adopted a very
realistic, pragmatic outlook and encouraged all to
«trive 1o improve their condistion.

This attitude of his made him uphold dignity of
labour. It 1s specifically said that one should eamn onc’s
living by diligent application (utthana-adigata), one is
admonished to ecarn one’s living by the strength of
one’s hands (bahabalupanicita)l, through one’s sweat and
toil tsedavokhuta A 1. pp. 67. 89, 111, 45, 76). What
looms large over all these is the emphasis on justice
and fairplay or nghtecousness (dhamma). One could
_diligently apply oneself to achicve success in a corrupt
profession. Similarly one could diligently adopt corrupt
mcans o achive a good end Both these attitudes are
decried m Buddhism. Both employers and employees
dre cautioned that the objective as well as the means
adopted to achieve it or in other words the employment
cngaged in to earn ones living as well as the cffort put
forth to achieve success in that particular employment
should be nghteous and fair (dhammehi dhamma-luddeh).
[t is this attitude to work that impels one to stick to
summa-djitu (good mode of living) avoiding the use of
Incorrect weights and measures (tuldkata, kamsakutu
manakiata) deceit. fraud. corrupt practices and breaches
of contract (ukkotana - v ihcana - nikati - saciyoga: D
1. p 64)

This 1s the work ethic. atiitude to employment that
is strongly inculcated in Buddhism. Through such a
work ethic one could pursue a good mode of livelihood
and lead a contended life complete with economic
stability which 1s very essential for spiritual progress.
Therefore this Buddhist work ethic will not only conduce
to personal well-being but also to social well-being by
bringing about economic progress along with social
harmony. finally creating a congenial atmosphere for
spiritual pursuits.

S. K. Nanayakkara

EMPTINESS. Atlthough a full doctrinal discussion
on this very important subject will have to wait for an
exposition on the technical term $unyara (Q.v L it will
not be out of place to show here aiready the essential
and basic platform of the carliest teaching of the Buddha.
as represented in Theravada as it has survived up to
this date. and of the early developments in other Hina-
vina schools, Madhyamaka. Sarvistivida and Vina-
pumatrata, covering the first centuris of world-
Buddhism leading to Mahayana

Already in the Anattu-lukkhana Suttu (Vin | pp. 13-14;
S. 11, p. 66 1), the second discourse delivered by the
Buddha to his newly found disciples, he explains his
doctrine of denial of a theory of the permanent nature
or of the reality of an ‘ego’ behind the psychical pheno-
mena or of a ‘substance’ underlying the physical pheno-
mena. In a purely analytical argument, the individual
Is scen as a psycho-physical compound, and whatever
there is of body or of mind is further analysed without
discovering anything of a permanent nature.

All conflict 1s based on the delusion of a permanent
self. and, therefore, the discovery of the unreality of
this delusory self will bring about the solution of all
conflicts. Hence, the teaching of anatta has become
the key-note of the entire structure of Buddhist thought.
Conditioned exsistence is impermanent and wrought
with woe (subbe sunkhara amicca, saubbe sankhara dubkha),
vel not only conditioned (sankhard) but also the uncon-
ditioned (asankhata), 1.¢., Nibbana, 1s without self-entity
(subbe dhammd anattd). And this has never been in
doubt with any school of Buddhist thought. This essen-
tial emptiness of mere phenomena (physical and mental)
was fully understood for all its importance by commen-

tors like Buddhaghosa in his Visuddhimagga (xix, S 20)
where he {ollows the orthodox tradition of the Maha-

vihara, one of the carliest inctitutinns in Ceylon, dating
from the time of arahant Mahinda Advaghosa in his
Saundarananda (BI. XVI1, p 102) compares Nirvapa
to the extinction of a lame; and likewise when individua-
lity 13 extinguished, there 15 no more conflict.
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Nagarjuna, the great philosopher and founder of
the Madhyamaka system of Buddhist philosophy,
holding that truth is attainable by synthetic negation,
also denied the reality of all physical and mental pheno-
mena (sarva-dharma-$unyata). According to the Madhya-
maka conception, Nirvaga is nothing but Sanya (void),
which means a state about which neither existence nor
non-existence could be predicated, for there is no
abiding entity of which such an assertion couid be made.

The Sarvastivadins, although holding that everything
exists (sarvam asti), maintained also the essential empti-
ness of everything that has individual existence (pudgala-
$iinyata). The great commentator, Vasubandhu, in the
beginning of the 5th century A.C., formulated an idealism
which arose as a reaction against the extreme passivity
of Nagarjuna's negativism. For him, the middle path
lies neither in recognising the reality of all things,
because outer things do not exist, nor In recognising
the non-reality of all things. because ideations do exist.
The Vijruptimatratd. holding that ideation alone exists.
denies the reality of everything else (bahya-artha-
$unyata). The reality of a concept, however, does not
endow it with an abiding entity., This idealism was
naturally opposed to the nihilism of the Satyasiddhi
school where Harivarman maintained that truth is
attainable by the recognition of non-entity, denying
the reality of individuality (pudgalu) as well as of matter
and mind (dharma). That truth is the void of Nirvapa.

Even when the Yogaciras proposed a more positive
emptiness with the element ol cijnina in it, and when
later still an element of happiness (mahdsukha) was
added and when subsequently this emptiness was formu-
fated as the goddess Sunya in whose eternal embrace
the individual mind (vijagna) is locked in bliss and
happiness, she'is still called Niratma, the soulless one.

1
It is the doctrine of no-seif which gave rise to the
doctrine of compassion with others; and thus Sinya
and karund together constitute what is called the thought
of enlightenment (bodhicitta) in which is realised the
true nature, the such-ness {tathata) of all in the inherent
purity of the non-existent, unborn void. See further

SUNYATA,
H. G. A. van Zeyst

ENDEAVOUR The Shorter Oxford Dictionary (Ed. C. T.
Onions, 3rd ed, 1956. p. 607) gives the following mean-
ings to this term: ‘to exert oneself, “to direct one’s effort’s
‘to try’ ‘make an effort for a specified object’, 'to attempt
strenuously.” There are several Pali words with Buddhist
ethical connotations. equivalent in meaning {0 the term
endeavour, some of them being: vaydma, viriya, padhina
and ussaha.
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While, Buddhism rejects the belief in divine creation
(issaranimmana) 1t posits also that nothing happens
without causes and conditions (ahetu-appaccaya). It
maintains that incessant change (anicca) is a salient
characteristic of phenomena and that this change
takes place in relation to causes and conditions (saheru-
sapuccaya: M. 11, p. 217, A. I, pp. 173-4). Man is also
subject to this law (dhammat@). But unlike other things
and scntient beings man is.endowed with a mind, which,
if developed in the proper way is capable of understanding
the functioning of this law, so that he could utilise
that knowledge for his benefit.

Buddhism explains man’s samsaric existence and
suffering present in it as causally- connected and condi-
tioned (S. 11, p. 41) So, f man wants to minimise suffering
in sumsira and finally do away with it completely, it
is man himself who can do it Dhp. v. 165). Suffering
in sumsara does not cease by itself. Man has to make
a consistent effort to minimise it and ultimately do away
with 1t completely. Buddhism accepts the presence of a
conative ability in man (cetana: Dph vo. 1, 2; A. Il
p. 415) which could inspire him to initiate action that
would help to minimise suffering and finally eliminate
it completely. Each and every individual is born with
this potentiality, but the degree of its strength may vary in
individuals. Buddhism advocates a way of life, a2 path.
by following which a man could develop this potentiality
to its highest peak enabling him to understand the
true nature of things (Sn. v. 1130 M. III. pp. 75-78).
Endeavour or eflort plays an important role in this
way of life. Right endeavour (samma rvayama) 1s the
sixth limb in the Noble-Eight-fold Path, the path advoca-
ted in Buddhism for man to achieve the goal of religious
ltffe in Buddhism, namely. Nibbana.

A practising Buddhist should have in him a four-fold
endeavour or striving. Firstly he should endeavour to
obstruct the entry of unwholesome phenomena (vkusala
dhamma) into his mind; secondly he should endeavour to
dispel from his mind unwhoiesome phenomena
that are already there; thirdly he should endeavour to
protect and develop wholesome phenomena that are
already in his mind; and fourthly he should endeavour
to cultivate anew and develop wholesome phenomena
that are not found in him (D. III, p. 225; A. I, p. 16)
This four-fold endeavour on the part of a person consli-
tutes only one aspect of the sixth limb of the Noble-
Eight-fold Path. Endeavour has another role to play
in the Noble Eight-fold Path. One cannot properly
follow and develop the remaining seven limbs of the
path without the help of this sixth limb of Right Endea-
vour. As rightly shown in the Muhdcattarisuka Suttu
(M. 111, pp. 72, 75), Right Endeavour helps one to differen-
tiate booween right views and wrong views, right thoughts
and wrong thoughts, right speech and wrong speech.
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nght actions and wrong actions, night livelihood and
wrong hivelihood. right mindfulness and wrong mind-
julness and night concentration of mind and wrong
cencentration of mind. When one, with endeavour
dulerentiates. between the nght and the wrong. onc
has to further endeasour to avoid the wrong onc and
cultivate and develop the right one. In this regard i
should alsv he mentioned thal two other hmbs ot the
Noble-Eight-fold Path play a similar role, namely
Right views and Right Mindlulness.

{t is not only with regard to the Noble-Fight-fold Path
that Right Fndeavour plays an important role Though #
1s not specifically mentioned. the five basic precepts
of a practising lay Buddhist, the ten precepts of a monk
initiate. of the patimokkha rules of a monk. cannot be
properly observed without an clement of endeavour
in the individual concerned

The importance attached to endeavour in the Buddhist
scheme of spintual development is seen by its being
incorporated as one of the ten perfections {parami) of
a Buddha aspirant (bodhisattal The Jataka tales
tllustrate the various arduous tasks performed by the
bodhisatta during a long peniod of time In sumsdara.
from the day he received the prediction of becoming a
Buddha at the feet of Diparikara Buddha. to the time he
complcted his bodhisatta carcer as King Vessantara
(J. 1, p. 22). Even in the case of perfections. the perfection
of endcavour {tiriyd) is not only one of the ten paranns,
but 1t is an clement that should be present 1n a person
in order to fulfil the other perfections successfully.
Endcavour is also reckoned as one of the seven limbs of
Enlightenment (bojjhunga. DhsA p 217, D L. pp. 79. 83.
ML pp. 11, 61) Lt is the 16th of the twenty-two faculties
{tndriyu) of a being (dbh p 122; Vism p. 491). I 1s also
the second of the five strengths (balu) of a man on the
path to perfection (D 1. p. 253; S v. p 251) and the
fifth of the five faculties (indriya S V pp 281-22).

Thus it 1s clear that endeavour (viriyu) is an essential
ingredient in the life of an individual who is keen to
mimmise suffening in wwmira and finally eliminate it
fully by realising the goal of the religious Ife, as taught

in the Dhamma See also EXERTION. VIRIYA and

PADHANA

W. G. Weeraratne

ENDURANCE. The Shorter Oxford English Dictionary’
defines this terms as “the fact, the habit or the power of
cnduring’. The Pah word with an ethical connotation
that comes very close in meaning to this term is khant)
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(Skt. ksann), which again is explained in English as
‘tolerance’, ‘patience’, ‘tmpartiality’. ‘forbearance’ and
forgiveness’. The Pali word khanti 1s very comprchensive
in mecaning. and the sbove words taken individually
caplain only an aspect of it. The Dhammapada (Dhp. v.
184) says: "Endurance 1s the highest form of asceticism
or penance” (khunfi paramatupo). It 1s a very sublime
mental condition of a person who has advanced much
spintually. The Dhammasangeni (Dhs. p. 230 section
1341) describes khunti as ability of a person to forgive
(khumanatal, to bear up (udhwwasanata), gentleness,
tacandikkum), {freedom from harshness (anasuripo)} and
contentment of mund (attumunata cittassa). It s thus
evident that khenti has the meaning of adhivdsanata and
upekhha too.which are both used in an important ethical
sense in Buddhism

Khanti is the sixth of the ten perfections (parunu) of
onec who aspires to Buddhahood (J. 1. p. 22). Dipankara
Buddha, while predicting the future Buddhahood of
Sumedha Pagdita, requested the latter to practise
this virtue to perfection, to make him competent for
Buddhahood. In this context khonti s described as
the ability of a person to have mental balance in facing
both honour or praise and insult or censure without
jubilation or dejection. A person who has in him such
a developed mentality is compared to the great earth
(mahdapathavi). It is shown here that the carth neither
loves a person who casts all type of clean and pure
things on 1, or hates him who casts all types of putrid
waste matter on it. but accepts all those things without
protest. It 1s this same mental attitude that is highly
praised in the Mahamungula Sutta (Sn. p. 47). namely
the ability of a person to maintain perfect control.
equipoise and complete balance of mind in facing the
vicissitudes of life (phutthassa lokadhammehi cittam
yassa na kamputi). Lokadhamma are explained 1n some
texts as consisting of cight things or four pairs. of opposi:
tes. i.c. gain and loss (labho alabho). ill-reputation and
fame (uyasoyaso), insult and praise (mnda pasuamsa)
and happiness and sorcow (sukha dukkha: D 111. p 260.
A. 1V, pp. 157TM). It is shown in these texts that an ignorant
worldling (ussutava puthujjune) who has no recourse
to noble ones and their teachings, feels delighted and
joyful wi.cn he gains something and becomes resentful
and dejected when he loses (4. 1V. p. 158} But an intelli-
gent (sutava) person who has the opportunity of associa-
ting with the nobie ones and who has the chance of
knowing their teachings, realises that a loss or gain is
a thing that is impermanent, unsatisfactory and subject
to change as any other component thing and as such
he should accept whatever that comes with. complete
composure of mind, without resentment or jubilation

-

1 The Shorier Oxford Enghsh Dictionary revised and edsted by C T Onions, 1970
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(A. 1V. p. 158). Such a person treats all beings alike
(sabba -bhiitesu tadino). His thoughts are well under
control (sunkappo vasikato} regarding pleasant (ittha)
and unpleasant (anittha) things. The best example
from the lWfe of the Buddha aspirant ‘(bodhisatta) to
illustrate this sublime attitude of mind is the Khantivada
Jataka (J. 111. pp. 39-413). In the very distant past the
bodhisatta was practising very severe penance in the
Royal Park in Kasi. One day the king of Benares who
was a disbeliever, met this ascetic m the Royal Park.
and to test the ascetic’s power of endurance ordered
his men to torture him. The king’s men subjected the
ascetic to various forms of physical torture, but they
could not create a mental disturbance in him. Finally,
the king ordered the men to sever the ascetic’s limbs,
which they did in no time. The ascetic was left with only
the head and the limbless body, but even then he bore
up the pain and agony without protest, with calmness,
serenity and courage and ultimately succumbed to the
injuries mindfully. with full mental equilibrium without
any grudge to his torturers, but with a blessing to them

on his lips.

Incidents from the life of the Buddha wherein he
displayed this noble virtue are not rare. He was not at
all disturbed by the various cruel attempts of his cousin
Devadatta to kill him, to slander him and to wreck his
missionary career, in a diversity of ways. In all these
situations he could maintain mental balance, equipoise
and wish for the welfare and happiness of Devadatta
in the same way he wished for the welfare and happiness
of his one and only son Rahula (S. II. p. 156; Vin. 11. p.
184; J. 1. p. 113). When Aggikabharadhvaja brahmin
reviled him with very harsh, unkind and abusive words,
he remained undisturbed and serene till the brahmin
finished pouring out his wrath over the Buddha. When
the brahmin finished reviling him, the Buddha addressed
him in a very friendly tone and explained to him the
inappropriateness of his vituperation (Sn. pp. 21-25),
and preached to him comprehensively the sublime truth
he had discovered. After the sermon the brahamin
became quite pleased with the Buddha and accepied

him as his teacher.

On another occasion, a group of wandering ascetics
who became envious of the growing popularity of the
Buddha and his organisation, plotted to bring discredit
on him. They hired a woman to hover around the monas-
tery of the Buddha and the bhikkhus, to give the impres-
sion to the public that she was a constant visitor to the
monastery. They later got this woman murdered secretly
and buried her near the monastery. When the woman
disappearcd mysteriously the people around the place
became suspicious, and when the body of the woman
was found buried in a thicket necar the monastery, the
wandering ascetics spread the talk that the Buddha
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and the bhikkhus were responsible for her death. People
became so furious that the Buddha and the bhikkhus
were scorned and insulted and were turned away with
empty bowls when they went for their alms round. For
sometime the bhikkhus could not come out of the monas-
tery. Things became so intolerable and unpleasant
that Ananda, on behalf of the other bhikkhus, suggested
to the Buddha that they leave that monastery and go
elsewhere. The Buddha in his usual serenc manner
explained to Ananda that it was no solution to the
problem, and that all should bear up with courage.
without resentment, the ill-treatment of the people;
for he told them that before long the truth would be
out and then things would become normal (Ud. 1V. p.8;
UdA. pp. 256 I, DhpA. 11l p. 474) Again, when rival
religious teachers charged the Buddha saying that he
was’ 3 Killer of the embryo’ (bhinahu), a nihilist (uccheda-
vddiko) etc, he was not offended and did not resent
such charges or made counter charges against those
religious teachers, but paticntly analysed and examined
them to show his rivals that those charges actually
could not be made against him (4. IV. pp. 174, 182).
His constant advice to his disciples was that they should
not become elated at praise or feel dejected at blame.
for, he told them, one cannot discern the truth if one
becomes elated and dejected at praise and blame respec-

tively. (D. 1. p. 3).

With regard to physical pain and uneasiness too, the
Buddha has evinced the highest degree of patience and
endurance. Once when his foot was cut with a splinter
of stone, he bled profusely and the wound caused him
acute and unbearable pain; yet he did not show any

. signs of agony or bewilderment, but consciously and

mindfully bore up that pain (bhusd-sudam Bhagavato
vedand vattanti saririkd vedand dukkhd@ tibba khara
katukd asatd amandpa. 1a sudam bhagava sato sampajano
adhivaseti avihannamano: (S. 1. p. 27} On another
occasion in the last days of his life, there developed
in him an acute abdominal pain, due 1o an indigestion
caused by a2 disagreable dish served by Cunda (D. I1.
p. 126). Though the pain was acute, severe and unbeara-
ble, he courageously and ungrudgingly endured it all.

Buddhism teaches that suffering inherent in samsaric
existence is brought about by conscious activities of
man himself and that man alone is capable of minimising
this suffering and ultimately eliminating it by mindfully
treading the path that leads to freedom from sutfering.
Craving, hatred and ignorance are called the three
roots of evil that lead to suffering of man in samsdra.
Therefore, f one were to minimise suffering and experi-
ence some degree of happiness in this world or n the
world to come, one has to gradually diminish the power
of craving and hatred in one, by developing their opposi-
tes, namely liberality and true friendship to all. It is
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no secret that all conflicts in society are caused by the
lack of a {riendly attitude in its members If the members
of any society are friendly to one another, they would
not only refrain from activitics that are injurious in
any way to any of its members, but on the contrary
would engage themsclves in activities that would help
to make the lives of the peopie happy and content

The Dhummupuda says: "Hatted never ceases by
hatred in this world It ceases only with forebearance
and forgiveniess © This i1s an ancient law (Dhp. ¢ 5)

When people become used to forgiving and tolerating
the. wrongs done to them by other people. and when
they treat their opponents and encmics in a decent
way without scheming to put them in ddficulty and
destroy them, the wrong-doers too would gradually
change their attitudes to other people. and try to become
fnendly In this way when wrong-doers become res-
trained regarding their bellaviour, any socicty would
become peaceful, and the degree of happiness in such
a society would increase greatly. When things take
such a turn people would find such a social atmosphere
quite congenial to undertake a course of discipline to
control the natural fickleness of mind so that it could
be trained to concentrate attention on a single object of
thought that is essential to develop true wisdom. When
one is able to develop wisdom to see things in their
true perspective, prejudicial thinking would cease
in such a person and this mental development would
help him to destroy craving {tunhi), the root cause of
samsarc existence see also KHANTIL

W. G. Weeraratne

ENGLAND See BRITAIN. BUDDHISM IN

ENJOYMENT  When juxtaposed with the teaching on
dukkhea 1.¢. unsatisfactoriness which according to Bud-
dhism 1s the most outstanding characteristic of existence.
the concept of enjoyment appears to be quite alien to
Buddhism. This secems to be more so if one were to
accept blindly the view put forward by some writers
that Buddhism is pessimistic in its attitude to Ife.
But a correct anglysis of the Buddhist teachings and
ol the place assigned to enjoyment 1t Buddhism reveals
much evidence to the contrary. By emphasising the
predominence of dukkha in sensory stimulation (kama ..
buhu dukkha buhu - upayasi) Buddhism does not stifle
one’s hope for happiness and enjoyment On the centrary.
by stressing this aspect and analysing it objectively.
Buddhism _shows how one could cnjoy life without
any fear of subsequently fecling dejected due to loss of
enjoyment. |

If by enjoyment is meant indiscriminate gratfication
of senses by excessive indulgence in sense. pleasures
(kamasukhallikanuyoga) such enjoyment is denounced
downright in Buddhism as being low. vulgar. mundane.
ignoble ad not conducive 1o well-being (S IV. p 330)
But this denunciation does not amount to complete
negation of enjoyment and substitution of a path of
self-mortification {attukilumuthanuvogqad) which path. too.
1s denounced in a similar vein. In the first sermon itsell’
the Buddha rejected both these extremes as being harm-

ful to the well-being of the individual (Vin. I, p. 10)

who is pursuing the path of religious upliftment. Though
this sermon 1s addressed t0 an audience solely com-
prising of recluses, its overall emphasis on the virtue

of following a middle-path (majjhima-putipadd) has

greatly influenced the general Buddhist way of life.
It 1s this middle-path attitude that is gencrally adopted
by lay Buddhists with regard to enjoyment.

Buddhism takes for granted that on the whole
worldlings are given to the enjoyment of pleasures of
Iife. This, according to Buddhism is particularly so in
the case of houscholders tgihi), and henoe the descriptive
appelation ‘pleasure - enjoying houscholders’ (yihi-
kama - bhogin). Accepting this factual position, Buddhism
speaks of numerous sources of worldly cnjoyments
such as sex and marriage (sehi dareh santuttho), family,
wealth (bhogasukha) and so on, generally resorted to
by householders. Though such enjoyments are a part
and parcel of day to day life of the layfolk, Buddhism,
in keeping with its fundamental teaching of moderation
in ways of life, duly cautions its adherents not 10 over-
indulge in them; and elaborately and methodically
illustrates the evils of over-indulgence. It shows how
the mind, f given free reins, runs amuck and gets,
enmeshed in worldly enjoyments and subsequently
end up in utter dejection and misery.

Though the emphasis is on moderation, Buddhism. in
moulding the lay attitude towards enjoyment, does
not stop at cxalting the virtues of moderation It 1s
accepted that the worldlings are in general given to
the enjoyment of pleasures. But the fact remains that
amidst such worldlings there are both male and female
lay devotees (upasuka, upasikd) who are more prone
to lead cthical lives. and yct others who arc specially
devoted to religious and spiritual advancement. The
texts refer to them as whiteclad householders igihi
odatavasana) the lay-devotees (upisaka, updsika), leading
religious lives (brahmacari} as against whiteclad lay-
devotees who are given to the enjoyment of pleasures
(upiisuka upasikc gihi odatavasana kamabhogmo : M
I. p 491) To such lay-folk the teaching of moderation
is inadequate as a guiding principle and hence Buddhism
preaches to them a more profound teaching on this
subject of enjoyment. Going dceper into this subject
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revolution, effecting a change in their views, values,
desires and goals. In this process of ethical and spiritual
growth their sensc of enjoyment becomes thoroughly
filtered and refined enabling them to appreciate and
derive a deep sense of joy out of simple things in life,
which the average worldling overlooks as being insigni-
ficant or even as being sources of misery and unhappiness.

Buddhism explains and illustrates what enjoyments
are¢ by analysing the whole psychological process of
enjoyment. According to this explanation a particular
consciousness, is said to produce sensory impingement
(phassa) which in turn gives rise to feeling (vedana).
What one fecls one begins to perceive and what one
preceives one begins to ponder about (M. I, p. iii).
Feeling 1s cither pleasurable, painful or neutral. The
general tendency of the being is to withdraw from
painful feelings and get attached to pleasurable feelings.
Therefore it is natural for one to delight in and cling on
to such pleasurable objects perceived through one's
sense - organs (so cakkhuna ripam disvd piyariipe riipe
sdrajjati... M. I, p. 266). These acts of ‘delighting in’
and ‘clinging on' are manifest signs of intrusion of the
false idea of the ego into the field of enjoyment. With
the nse of this false ego - consciousness, one becomes
inextricably persoaally bound up in enjoyment. Enjoy-
ment of sensc pleasures becomes the main drive in life.
The impulse to satiate the desire to enjoy, leads one
to over-indulgence in pleasures. This enmeshes one,
more and more, in bondage to wordly existence, escape
from which should be the sole aim of all Buddhists.
Thus it is clear that enjoyment and more precisely over-
indulgence in enjoyment is an obstacle in the path of
ethical and spiritual perfection that leads to liberation
from samsara. Hence Buddhism preaches sense-restraint
as the most cffective means of removing this obstacle.
However, responsibilities, duties and commitments in
lay-life do not quite conduce to the practise of self-
restraint to the maximum. Lay-life is full of obstacles
(sambadho ghardvaso: M, [ p. 179) and not so is the life
of the monk (pabbajja) which is compared to the open-air
{abbhokasa: loc. cit.).

The monks thoroughly emjoy their lives pledged to
few wants (appiccha), and remain content and satisfied
(santuttha) with a frugal living (sallahuka-vutti). They
enjoy living in forests, shady groves, mountain caves
and in hermitages on river banks. Trees laden with
fruits, creepers in full bloom, long winding rivers and
streams, snow-capped mountains, cooing of birds and
rumblings of thunder are for them sources of deep
aesthetic enjoyment. The Thera-therigathd bears ample
testimoay to this. Yet they are not enamoured by any
of these sources, for they have truly grasped what
enjoyment {assada) is and what its evils (Gdinava) are.
In them, gone is the ego-centered feeling of possessive-
ness and craving with all its anxieties and fears. Their
sense of enjoyment is tempered with dispassionateness
(virdga} which heightens the experience of enjoyment by
arresting personal involvement that diminishes the cffects
of such deep experiences by bringing about complex
conceptualisatidn, leading to craving.

Enjoying them in a detached manner the monks utilise
these sources of enjoyment as sources of inspiration for
musing (jhdna) out of which they derive a deep feching
of ccstatic joy - a profound.sense of enjoyment never to
be experienced by laymen enjoying worldly pleasures.

., Yet they do not cling on even to such forms of spiritual
enjoyment for, they are aware that these jhanic attain-
ments, too are effected and thought out, and hence

It is this monkish life that provides the proper en-
vironment to practise self-restraint, and it is primarily
because of the fact that monks lead a life not given to
the enjoyment of worldly pleasures that their vocation
is regarded as being superior to that of the house-
holders (M. 1, p. 460). In this life it is the enjoymeant of
reaunciation (nekkhamma-sukha) that is held above the
enjoyment of sense — pleasures (kdma-sukha: A. 1, p. 80).
By opting to enjoy renunciation, monks naturally
repounce most of the enjoyments pertaining to lay-life.
Yet their life is not morbid and dull, for cultivation of
joy (piti) is a mnecessity for them. Spiritual enjoyment
enbancés their joy.

Obviously, owing to the differences in vocations the
range and sphere of form of enjoyment permitted for
monks are different from, and in certain respects limited
than, those allowed to lay houscholders. The special
code of discipline and ethics (vinaya), which is far more
stringent than the one meant for laymen. illustrates this.
But the ethical training and the deeper understanding
of life the monks acquire bring about a total inner

liable to cease and bring about dejection (M. I, p. 350;
111, p. 244; S 11, p. 65: A. V, p. 243). For them the only
lasting peak experience is the enjoyment of the bliss of
freedom (vimutti-sukha). Eloquent expressions given to
such ecstatic experiences resulting from the attainment
of freedom from samsara, are found in such texts as the
Thera-therigatha and the Udina In this state of freedom,
gone are their personal biases and evil dispositions:
ego-centered thoughts find no footing in them The
transmutation brought about by this attainment enables
them to live in the world and enjoy all pleasant things
seen, heard or congnized without clinging on to them,
for they are trained to consider what is seen just as the
seen, what is heard just as the heard, what is
sensed just as the sense and what is cognized .)ust
as the cognized (Ud. p. 8) Their sense-restraint
has reached such a high level of developn::nt that
they are able to enjoy sense-objects without being led
astray by them.

S. K. Nanayakkara
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ENLIGHTENED ONE. Sce BUDDHA

ENLIGHTENMENT, The idea of enlightenment
(bodhs) as final religious attainment. historically speaking
starts with the Buddha, for in the Buddhist way of
thinking. he was the first to be enlightened. The word
Buddha itselfl (from the root budh - to know) means
onc who has gained knowledge. knowledge about
the true nature of the process or phenemenon of life.
Coming into being based on the prninciple of condr
tionality (idappaccavatd), We nroceeds with unfailing
predictability (avitathatd) and invanability (unannathata,
S I1. 261 This truth or principle s at work in the universe.
irrespective of the enlightenment of persons about it
(uppada vd rathagatanam anuppada vd tathagatanam thua
ra s dhdtu dhammatthitita dhimmaniyamata idappacca-
vata, S. 1L p 25 £.) Hence its objectivity (rathata) This
conditionality is the unfailing and unalierable order that
guveras the working of the lfe process. In enlightenment
one comes to hnow of it (tam tathagato abhisambujihati
abhisamets .. ibid) and thereby transcends the very
process which is regarded in Buddhism. in its overall
sstimation, as being unsatisfactory. This cessation of
the recurning lfe process which is referred to as (bhava-
mirodha)is Nirvapa. the summum bonum of Buddhism
(See CESSATION) The reversal of the process too, Is
based on the same causal principle.

Buddhist texts express this 1dea of the Buddha’s
enhghtenment, that being the significant first instance,
using several idioms. In an autobiographical account,
speaking about his own enlightenment. the Buddha s
s¢en making the statement that' eye appearad the (cakk-
hum udapadi) that ‘wisdom arose’ (ranam udapad: panna
udapad: ryja udapad:) and that ‘there was illumination’
(aloko udapad) Vin. 1, p. 11). Hence the path or the
Middle way (majjhima patipada) which leads to this
Nibbanic goal of enlightenment s descnibed (M. I p.15)

as ‘producing the eye' (cakkhhukarani) and bringing

about wisdom (hanakarani). Nevertheless, enlightenment
is not merely the end product of the Buddhist religious
Ife which brings about release (sammd hanassa samma
cimutt pahoti. D 1L, p. 217) It 1s also rdlected in the
process which leads to that final product. The Buddhist
Middle way. 1e the Nobk Eightfold Path, in fact.
begins with Right View (sammaditthi) which means
an i1nmtial enlightened outlook that has to be cultivated
and acquired both with assistance from outside and
intelligent thinking within oneself (parato ca ghoso
yonmso ca manasikaro, M 1, 294) This enlightened
outlook which is cssentially the basis of discipline in
Buddhism and which a disciple is expected to acquire
and develop in order to liberate himself from the sam-
sdric process, reflects an awareness of the three charac-
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teristics of lfe or rlakkhana which are impermanence
(amicca). unsatisfactoriness (dukkha) and soullessness
(anatta- M | pp. 138, 232) This awareness reduces
the over-inflated cgo-consciousness of an individual
{uhankdra and muminkara) and consequently also of the
corroding maniestations of attachement and aggression
(abhijja and vydpada) It helps the disciple in a refined
withdrawal from involvement in the affairs of the
world, helps him to deepen his vision and acquire total
detachment and (reedom (op. cir. p. 138) In the Noble

Eight fold Path Right View leads to right thought
patterns (summa-sankappal and thereby to right speech
and night action consequently. Profitable spiritual
attainments like self-posseesion (sati) and tranquillity
of mind (samadhi) come 1n the wake of these. Viewing
it differently, disentanglement from the painful involve-
ment in life comes through this maturity of wvision,
through a realistic attitude to life 1n the world (evum
etam yathi bhiutam sammappunnaya datthabbam - M
. p. 139). I'his brings the necessary detachment which
makes release from the bonds of Iife, and hence of
exastence, a reality (evam passam bhikkhave sutavd
ariya savako rupasmim nibbinduti.... mbbindam virajjate
viraga-vimuccaty thid).

Fhis enlightenment, also referred to as gaining of
knowledge (annaradhand) 1s said to be the result of a
process of culture (sikkha) which s gradual (anupubba-
sikkhda anupubbakiriyd unupubbapatipada annaradhund
hoi- M 1. p. 479 () and not instantaneous (naham
bhikkve adikeneva annaradhanam vadam, ibid). Contri-
buting to the attainment of this enlightenment (bodhn
are a group of scven items referred to as bojjhungus
(q.v.) or factors of enliightenment which in turmm have
come to be included in a larger list of thirty-seven
qualities or items constituting or contributing to enligh-
tenment (bodhipakkhiyd dhamma, q.v.). It is sayd of the
seven factors of enlightenment that their steady cuiti-
vation (yesam bhavitatia bahulikatatta . M. 111. p. 275)
brings about final release or emancipation (asavanam
khaya anasavam ceto-vimuttim pahnavimuttim dittheva
dhamme sayam ubbhinnd sacchikatva upasampajja vihara-
ti, 1bid). They are also descnbed as being conducive to
discngagement (from damaging types of involvement
in the affairs of the world: vivekanissitam M. 1. p. 11).
to detachment (tiraganmissitam 1bid.) and to final cessation
{ntrodhanissitam, ibid.) It would be of interest to observe
that these factors of enlightenment include, at the very
outset, mental alertness (sati) and a capacity for discrimi-
natory analysis of pertinent data relating both to oneself
and to the environment (dhammavicaya). The encrgetic
application that is necessary is brought under viriya,
and the sustaining joy or piti one gets in the procgss of this
spiritual upliftment contributes to the composure of
body (passaddhi). The tranquillity of mind (samadh)
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which one attains at the end of all this and the healthy
neutrality of outlook (upekkha) complete all the factors
necessary for enlightement (satta-bojjhanga).

This enlightenment or gaining of knowledge which
opens the gates to final release is the highest expression
of Buddhist culture referred to earlier as sikkha, 1t is the
third and final stage of the threefold culture (tisso
sikkh@) and goes upder the name of adhipuanndsikkhi
or culture relating to the development of wisdom.
This is inevitably so because samsadra from which release
is sought is brought about by avijja or the absence of
this correct knowledge (avijja paccaya samkhara...
etc.). It 1s clearly stated in the suttas that in the presence
of this wisdom the foundatsons of an individual's sam-
saric process or dsavas are shattered (panndya cassua
disvd @savd parikkhina aonti, M. I, p. 477: seeing his
wisdom, the defilements which ensnare his mind totally
disappear).

In the Canonical Pali texts two phases of knowledge
or enlightement seem to be associated with the ultimate
release in Buddhism, one succeeding the other (pubbe
kho Susima dhammatthiti ranam paccha nibbane ninum
S. I1. p. 124). They are dhammatthitinana or the initial
knowledge of the law of causal genesis and nibbane
mina or the knowledge leading to final cessation
Dhammuatthiti undoubtedly forms the basic or major
premise of Buddhism, for it is the term with which the
principle of causal genesis is introduced (...thitd sa
dhatu dhummathitita dhammaniyamata idappaccayatd. S.
IL. p. 25). In fact, the first true initiation into the doctrine
of Buddhism which is often referred to as the appearance
of the eye of the Dhamma (dhammacakku) is closcly
tied up with this comprehension of the causal principle
which inspires confidence in the disciple by bringing
into his view release from samsira as a hopeful reality.
which in other words means that, of all conditioned
things or things that come into being, a cessation
can be brought about (Cf...virajum vitamalum dhamma-
cakkhum udapadi yam kinci samudayudhummam subbam
tam nirodhadhammanti: M. 1. p. 380. A. 1V, p. 186).
The result of this initial gaining of knowledge (dittha-
dhummo pattadhammo viditadhammas puriyogailhadham-
me. ibid) is described in the Buddhist texts as elimination
of sceptical doubt (tippavicikiccho vigatakathankatho,
ibid) and gaining of confidence and self-assurance with
regard to the teaching professed (vesarajjappatto apara-
puccayo satthusasane, ibid).

In the higher reaches of enlightenment leading to
complete emancipation in Buddhism one meets with
the regular reference to the threefold knowledge or
tisso vijja. On the attainment of each of these vijjas,
it is said that avijjd or ignorance is destroyed (avijja
vihatd), darkness is dispelled (ramo vihato) and light has
appeared (aloko uppanno: M 1. p. 23) They are
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1. pubbe nivdsanussati nana or recollection of one's
former lives, 2. sattanam cutupapatanana or vision into
the death and birth processes of beings and 3. dsavak-
khayanana or kitowledge leading to the final disappea-
rance of all ddilements which prolong the samsaric
process. Pubbenivasanussati appears to be a first-hand
experience or total conviction of the fact of rebirth,
verified in terms of onesclf It is one aspect of the truth of
sam-ara. Cutipapatanana, on the other hand, is a personal
discovery of the operation of the law of karma, which
is the other complementary aspect of samsdara When
viewed from this angle they are an integral part of the
psychology of Nirviga. Asavakkhaya, which comes
finally, 1s the natural outcome of the two preceding
phases of knowledge, well-grounded and powerful
enough to shatter the foundations of samsara. It 1s
explained as the grasp of reality (yathabhiitam ubbhan-
ndasi: ibid) in terms of the four noble truths.

The concept of enlightenment came to be subsequently
looked upon as consisting of different grades and there-
fore as being different in contrast according to the
three modes of liberation or ydna, i.c. of the Buddha.
paccekubuddha and arhant or $ravaka. The Buddha’s
enlightenment which is generally referred to as samma-
sambodhi contains. besides its basic contents of yatha-
bhitanana or knowledge of the true nature of things.
other factors such as Four Noble Truths, many exira
powers and possibilites peculiar only to the Buddha
culminating in his omniscience or sabbunnutanana.
(For these differences and distinctions see ARAHANT.
BODHL BUDDHOLOGY, OMNISCIENCE and SAB-
BANNO).

Jotlya Dhirsschera

ENMITY, a state of hostility and hatred. An encmy
{umicus) is the opposite of a friend (amicus). But although
opposites, they have one common basis, the subjective
self. For, it is the 'I' which seeks support in friends and
which shuns those who do not prowvide such support.
ft is. therefore, in a2 lack of understanding (avijja) that
emmity is born. Hatred (dosa) and its many synonyms
of anger, ill-will, malice, are hardly distinguishable from
one another except perhaps in the intensity of emotion,
As a state of hatred, enmity is naturally far decper
rooted than an occasional outburst of anger. But basi-
cally. although perhaps not etymologically, all forms
of enmity (dosa, dvesa) are founded on conflict, opposi-
tion and duality (dve). Ang wnereas enmity seeks to
solve the conflict of duality by climinating the opponent,
the decper understanding of the conflict will see its
cause in the 'I'. Through understanding the emptiness
of that "seif’, the foundation of all opposition and duality
disappears., and therewith the arising of enmity becomes

an impossibility.
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In Buddhist Psychology. joy. ease and happtness
are ymcompatible with ecnmity and hate. In enmity
(pativirodha) e isell becomes sour. ‘hke gruel that
has gone bad (D.4 | p. 2111 temper becomes disordered
iDhe p B4) and one 15 thrown off one’. normal state
(Dhs 4 p. 258) Tt 1 the cause of mental fet.ers and moral
corruption and cannot be put away by accumutatior
of good deeds. but only by mind-culture (bAdrviinu:
and insight (dassana Dhs p Iad.se., through 4 mentul
awakening which is an intellectual and spintual conver-
sion. The bosulity (patuirodha) of Devadatia against
the Buddha forms a point of discussion between king
Milinda and Nagasena (Miln p 2031 and in the Dhuam-
musangams p. 190 it 18 shown as one of the 27 mambes-

taions of hate. See DOSA
H. G. A. Van Zeyst

ENRYAKUIT s on Mt Hiei. Shigagun District, Omi
Province (presently Shiga Prefecture) Japan, This is
the main temple (Séhonzan) of the Tendaisha sect.
It is also called Hievjs, Hieji, Hiesizanji, Sanmon (or
temple of the mountain). The name Enryakup comes
from the fact that the temple was founded by Saicho
{767-822 A.C) in the 4th yecar of the Enryaku period
(785 A.C ) He. then, built the main hall (Konpon-Chidd)
in the 7th year of the Enryaku period (788 A.C.), and
he placed there the statue of Bhaisajyaguru Tathigata
carved out by himself. He named the matn hall Ichijo-
Shikwan-in (or Ekayana Samathavipasyana Vihari)
and composed an ode for the hall,

“Anokutara-sanmyakusanboda) no hotoketachi.
Wagatatsusoma ni my0ga arasetamaye!”

OR
Obcisance to all the Buddhas of Anuttarasamyaksam
bodhi, Be 50 good enough to protect the new hall
{wagatatsusoma)} built by me!

After that the hall was also called: Wugatatsumomu.
On the third of September in the 13th year of the Enryaku
period (794 A.C) the emperor Kwanmu visited the
hall for his puja. After this impenal visit the foundation
of the temple was completed.

Its campus was bounded within 88 acres by the
method of Simabandha, and is the first Simabandha
tersitory 1n Japan

In the 16th year of the Enryaku period {797 AC)
Saicho was appointed to the post of chaplain to the
royal court and was given all the taxes of the Omi
Province as the funds for the temple. In the following
November he began the ten lectures on Saddharma-
pundurika Sitra In the 23rd year of the same period
(809 A C) Saichdo went to China and returned next

year. Immediately after returming he constructed a
big temple attached to Enryaku)i. by the order of the
emperor, whercupon the temple became the principal
one in the impenal capital.

In the 13th year of the Konin periad (822 A C.) Saicho
the foundcr, passed away, and the themple was given
the right to smpant ordination for priesthood, viz.
the right of wpasumpadia (Dai)d-Kaidan). In the (irst
year of Jowa penod (834 A.C.). Encho, the successor of
Saicho, and others founded the Shakado (or the shnne
ol Sakyamunt) by the impenial order of the emperors
Koko and Uda In the thirteenth year of the same
period (846 A.C.), the Joshin-in temple was founded
and the next year ten teachers (Zenj) were appointed
to give lectures and chantings on Muhaprujnaparamita-
sutras cvery day, which last up to the present day.
In the first year of the Kashd period (848 A.C.) Ennin
founded Yokawa Shurdgon-in (shrine room} which
is one of the most distinguished temples annexed
to the Enryva-kuji temple. After the return of Ennin
and Enchin from China, the sect became very prosperous
and many buildings were constructed in the campus.
In the cightecnth year of the Jakwan period (876 AC)
cight priests were appointed as permanent preachers
of the temple and they dwelt in the newly built Hotéin
temple. In the fifth year of Gwangyd period (881 A.C)
about one hundred acres ol paddyland was donated
to the temple by the government.

In the second year of the Eng peniod (902 AC)
the emperor Uda visited the temple and he also donated
bout twenty-five acres of paddy land

At present the temple complex is called “Ku-in Jaroku-
in” or the nine or sixteen shrines. Ku-in is as follows:
Konpondaijo-shikwan-in, Hokkesanmai-in, Ichigyd-
sanmaj-in, Hanshd-Sanmai-in, Kakuisanmai-in, Totd-
in. Sar to-in. Hé-16-in. Bosatsukaidan-in, Gokoku-in.
Soji-in, Konpon-hokke-in. Jodo-in. Zenrin-in, Datsuzo-
ku-in, and Koshin-in.

Sometimes it is also called “Santd Jurokutani” or the
three pagodas and sixteen valleys, among which three
pagodas arc Totd (or the eastern pagoda) to which
five valleys belong Saito (or the western’) to which five
valleys belong and Yokawa-to (or the pagoda at Yokawa)
to which six belong.

In short, the histroy of Enryakuji 1s mainly the history
of Japancse Buddhism as almost all sects of it are
sprung from the Hieizan or Enryakujy The founden
of the new sects of the Kamakura period. such as Nichiren
of the Nichirenshiu sect (or the Saddharmapugdanks
sect) Honen of the Jodoshu sect (Purcland sect) and
Shinran of the Jodoshin-shu sect (True Pure Land
sect had spent thewr young days on this mountaia
The Tendaishu sect itsef s also divided into many
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schools, or so called Taimitsu Jusanryii {(or thethirteen
sects of Tendai Esotericism) or Edan Hachiryu (or the
eight branches of Tendai Precepts). When the temple
enjoyed its greatest popularity, it is said to have had
three thousand subordinate temples. On account of
this enormous prosperity, in mediaeval ages, the temple
counted among its inhabitants many monk soldiers
(Yamahoshi) who fought against other big temples
and big Daimyos (feudal lords). Finally, all the buildings
on the mountain were burnt and more than three
thousand monks were killed by Oda Nobunaga, the
ruler of Japan in the second year of the Genki period
(1571 A.C). After this destruction the tempie became
almost ruined. But by the effort of Zenso and Senshun
who were supported by the new ruler, Toyotomi Hide-
yoshi, the buildings were reconstructed almost the same
according to the former plans.

The temple might still be said to be one of the greatest
temples in Japan. The existing important buildings
are as follows: (1) Yakushidd or the hall of Bhaisajaguru.
or so-called Konpon-chiido: the greatest building
in the temple, built in the 12th year of Tensho by Toyo-
tomi Hideyoshi and remodelled in the 11th year of the
Kawn'ei period (1634) by Tokugawa Iyenitsu. It measures
66 feet cach side. (2) Daikodo or the lecture hall was
also burnt many times and the newest one which had
been built in the thirteenth year of the Kwan'ei period
(1636 A.C) was also burnt in 1957. Now it is being
rebuilt. (3) Ichydkaidan-in or the meditation hall of
precepts. It measures 30 feet each side, and has a two
storied pagoda. Besides these there are, (4) Sorinto or
the iron pagoda, (5) Yokawa Chiido or the main hall
of Yokawa subordinate temple, (6) Anrakuntsuin,
or the hall of Anrakuritsu precepts. (7) Hiye Jinja or
the Shinto Shrine of Hiye, who is a guardian of Buddhism.

In these temples many statues, scroils and paintings
are preserved and most of these are lisied as national

treasures.
S. Kanoaks

ENTITY. a word used by writers on Buddhism to
connote 'an ontological existence such as essence.
substance, a soul, being and so on that is permanently
perpetuating itself and is believed to be exempted
and immune from change: aviparipamadhammo sassati-
samam tathe'va thassati. Theories of entity was a charac-
teristic feature of the philosophic thought which was
contemporaneous with Buddhism. Thus, the Upanisha-
dic philosophy - a school sprung from the Brabmanic
tradition upheld the belief in a microcosmic entity
czalled the dtman, pratyag-atman or pudgala-atman which
was considered to be the essence, the substance of the
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individual. Similarly, thus philosophy promulgated its
counterpart the macrocosmic entity, the mahd-atma or
paramatma or the Brahman, the cosmic essence (jugu-

datmun) or soul. Not only the philosophical schools

belonging to the Brahmanic tradition but also some
belonging to the rival §ramanu tradition, e.g Ajivakas,
too, held an almost similar view. Buddhists at the very
outset rejected the belief in an entity. Their basic doctrine
anicca made them reject such a belief.

According to the Buddhist explanation. all phenomena
or existence are impermanent (anicca), subject to suffering
(dukkha) and non-substantial (snatta). In fact the charac-
teristic anicca ts the most important one and the other
two are corollaries (S. 111, p. 67). It is clear from numerous
suttas such as the Brakmajdla (D. 1. p. 1 1), the Alagaddi-
puma (M. 1. p 135) and the Potthapida (D. 1.p. 178 1.,
p. 256) - all belonging to the carliest stratum of the Pali
Canon -that carly Buddhism emphatically rejected the
belief in such an entity, both at the microcosmic and
macrocosmic levels. In the Alagaddipuma Sutta the
Buddha clearly explains the basclessness of the belief
i a ‘self’, a ‘soul" This rejection of an enuity or a being
is very effectively stated in the Somyutra (S, 1. p. 135}
where it is said that there is no entity or being to be found:
it &5 just a nomenclature used to connote the five aggrega-
tes (khanda); it s just a bundle of perception (sankhara-
puitja). From the Potthapada sutta (D. 1. p. 178 ff) it is
equally clear that the conception of the universe as an
entity was to the Buddha as much a fiction as an indi-
vidual soul.

However, a shift of position & discernible in later
Buddhism. With the gradual development of the Abhi-
dharma school of thought which adopted a method of
analysis and classification in its attempt tq explain
existence or being. Buddhism became exposed to non-
Buddhistic philosophical influences. Consequently.
Abhidharmikas came to accept such theories as the
theory of atoms (paramanuvada) and the theory of
moments (ksapa-vada) which were the current philoso-
phical trends of the time. The effect of these infuences are
clearly reflected in Sarvastivada, the Sammitiyas and to 2
lesser extent in the Sautrantika school of Buddhism.
Thus these schools in their attempt to present a logical
analysis of the doctrine of anicca {impermanence)
were led to posit 2 belief in some sort of an entity (Sce.
D. J. Kalupahapa Causality, The Central Philosophy
of Buddhism, 1975 Honolulu, chap. iv.). Though it is
true that the Sarvastivida denied an entity or a being.
a composite entity which is identical with the individual.
it is seen that they held the elements (dharmu) that
constitute the individual to be ultimate elements or
entities which are seperate, disconnected and momen-

tary. The Sautrintikas too have accepted that there
are entities or eclements (skandha) that pass from
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cxistence o cxistence The Sammitiyas posited an entity
which they calied the pudgala which they held to persist
from existence to custence The Sarvastividins and the
Sautrintikas who did not go to the extreme of positing a

pudgala were forced to posit an underlying entily, an
unchanging everlasting substratum The Sautrantikas

called this entity the srubhdva or dravyw which according
to them exists during the three periods of time, 1.¢. past,

present and (uture

In fact it appcars that the Buddhas seems to have
antiapated such a development and had already illustra-
ted its falsity in the Samyutra (S 11, pp. 70-73) wherein
he points out that a theory which says that an entity
cxists 1n the past, the present and the future oversteps
the himits of linguistics convention. Even subsequent
texts like the Kathavatthu (Kvu p. 115 ) completely
refutes the Sarvastuivading' theory of entities. The two
Assutava Suttas i the Sumyuita (S. 11, 94 (T) too refute
the conception of an entity Herein both the physical
body (kiya) and the mind (citta, mono or wvianana)
arc analysed and shown that there is no entity underlying
them. In this context it should be noted that even the
rebirth consciousness (putisundhi~citta or vinnanal, 100.
is not an entity as it was supposed to be by San. The
Buddha, while declaring Sati's conception to be false,

points out that he has in many ways spoken of conscious-
ness as being causally produced and that apart from
conditions there coukd be no arnsing of consciousness
(M 1. p 256).

Though an underlying entity s demied, the endurance
of the physical body and the mind which, however, are
subject to change, 1s granted. Similarly the existence of
all phenomena s sccepted Such a position s arrived
at not as a result of an attempt to seiz the infinitesimal
through metaphysical inquirses or mystc intuition but
through a process of empirical analysis. Thus, it would
not be denied, according to Buddhism, that a person
cxists m the pesent 30 lonyg as one does not mean by it a
person, an entity enduning m time (see K N Jayatillake,
Early Buddhis Theory of Knowledge, London 1967
pp 316, 363, 366).

Though there appears to be some sort of influence
of the theory of momentarinem on Buddhaghosa's
attemnpt to explam the perceived duration of the physical
body (SA 1L p 99) it » quite clear that neither he nor
the subsequent Theravida commentatorns such as Dham-
mapdla and Ananda subscribe 0 a theory of entitics
(sec further, ANICCA, ANATTA, CAUSALITY).

S. K. Nanayakkara

ENVIRONMENT. Living nn a suitable environment
(patirupadesavdsa) B reckoned as one of the auspicious
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things tn Buddhism (Khp. p. 3} The commentary explains
paniripadesa as a place where the fourfold people live,
namely where the monks, nuns, lay male devotes and
(emak devotees live, where meritorious activities such
as liberality prevail and where the teachings of the
master arc taught and studied. Such a place s called
auspiciows {mangala) because people living m such
arcas arc In a position to acquire merit (KhpA p 132).

Buddhism recogniscs the fact that environment plays
an important part in the moulding of the characta of
individuals as well as of the group, though t docs not
believe that it s the onc and the only factor. In the
Anguttara Nikiya (A L p. 126) the Buddha says that a
person who associates freely those who are immoral
and given 0 low practices, himselF will assimulate those
base ways (nthiyati puriso mihinasevi). It & because of
this fact that the Buddha reckoned non-association
with the low as an auspiciows thing (marngala) for a man
who wishes hm own welfare.

People gather experience and knowledge from the
environmemt m which they live and the temperaments
and inclinations are developed m them in accordance
with the knowledge and experience they gather from
ther particular environment So, in an ¢avironment
where educational faalities, moral guidance, suitable
meams of livelihood are not found, people grow up.
ignorant of what 1s good and what s bad. ignorant of
duties and obligations to one another and they induige
m diverse corrupt practices But in a society where
these facilities are properly provided and where means
of righteous livelihood are assured to all, people grow
up quite well-informed of what 8 happeming n the world,
conscious of their moral obligations to one another
and cfficient in theirr handling of all work in that society.
The way of thinking and temperaments of beings m the
latter society will be quite different from those of the

former one.

The doctrine of causality (paticcasamuppada) teaches
that nothing happens without conditions and causes
(S 1. p 78) and hence by changing those conditions and
causes a change in the result too could be brought about.
Ths is very well illustrated m the Chakkavatts-Sihanida

Sutta wherem it 8 shown how people became corrupted
due to the unfavourable conditions that prevaiied in s
society and how same people progressed when those con-
ditions that gave rise to corruption were changed (D 1.
pp. 65-77).

The episode of Adgulimila (DA. 1. p. 240, J. 1V, p 180}
too, helps ws to understand how the environment can
fully change the nature of a being. Adgulimala, who was
in his carly days calied Ahimsaka, becamc a dangerows
cnminal, not through any fault of hs own, but due o the
viciousness of hs immediate environment. The criminal
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Arngulimila once again became a virtuous man by his

association with the Buddha, that is with the change of

the environment.

Buddhis;m emphasised the importance of the environ-
mental factor in the spintual developemnt of the people,
at the very outset. The Buddha set up the organisation
or the brotherhood of monks (Bhikkhusangha) in order
to provide the adherents with the proper environment
for spinitual culture. The environment of the house-
bolder’s life s not one that encourages the cultivation
of higher virtues (sambdadhoyan gharavaso: A. 11, p. 208).
In the environment of the monastery the conditions are
very favourable to the cultivation of the mind, because
it 1s fre® from bonds of lay life, no distractions to wean
onc away from meditation and the conditions there
do not arousc onc’s greed and batred.

Meditation i not possibie unless the proper environ-
ment is there A person who 8 keen on cultivating
higher virtues to develop the mind has to withdraw to a
place where the suitable environmental conditions are
found. The places mentioned as very favourable for
meditation are: a remote wilderness {aranna,) the foot
of a tree (rukkhamila), 2 mountain range (pabbata),
a rock cawve (giriguhd), a cemetery (susana), a secluded
place (vanapattha) away from human habitation, an
open space (abbhokasa), a heap of straw (palalapunja: D.
Lp 71; M. 111, p. 3).

Even in the present day it is the custom of lay Buddhists
to withdraw to the gquiet atmosphere of the village
monasteries to observe the Poya day precepts (sila).
The environment in the monastery is quite favourable
to that purpose, as it is devoid of various distractions

found in the eavironment of the ordinary lay society.

W. G. Weeraratne

ENYY The shorter Oxford English Dictionary
(edi-ed by C. T. Onions) defines the word envy as:
“Mortification and ill-will occasioned by the contemp-
lation of another’s superior advantages, a longing for
another’s advantages”. Commentator Buddhaghosa too,
defines issa, the Pali equivalent of envy, in similar terms:
“Envying B8 envy. It has the characteristic of being
jealous of other’s success. [ts function is to be dissatisfied
with that It is manifest as averseness from that It’s
proximate cause is another’s success” (issdyand issa.
S@ parasampattinam ussiiyanalakkhand, tattheva anabhi-
ratirasd, tato vimukhabhdva paccupatthand, parasam-

pattipadatthina Vism. p. 470).

In Buddhist literature, envy i always shown as
accompanied by avariciousness and selfishness (macchera

ENVY

A. L p. 95} An envious person is also considered to be
stingy and sclfish. Visuddhimagga (Vism p. 470) defines
stinginess or avariciousness thus: “Avariciousness is
avarice. Its characteristic is the hiding of one’s own
success that has been or can be obiained It's function
13 not to bear sharing these with others. It s manifest
as shrinking or it is manifest as meanness. It’s proximate
cause 15 one’s own success {maccherabhavo nacchariyam
Tam laddhanam va labhitabbanam va attano sampattinam
nigishana lakkhanam tasam yeva parehi sadhdranabhava-
akkhamanarasam, sankopanapaccupatthanam, katukah-
cukatapaccupatthanam vii; attasampattipadatthanam, cet-
taso viridpabhdvo ti datthabbam).

Buddhism considers this psychological phenomena
an obstacle (samyojana), not only to the spiritual progress
of the individual, but also for his social well-being and
happiness. A person who has in him ths disturbing
clement becomes distracted and worried at the sight
of even a slight success of another, and such a person is
naturally led to express his uneasiness and ill-will by
word and deed. With a view to harming 4 successful
person, an envious man would resort to falsechood
(musdvada), harsh speech (pharusa rdcd) and slanderous
speech (pisunavaca). Such a person woukd fabricate
stories and spread them to barm the object of his envy.
Not content with this, he would scheme to bring about
the downfall, or sometimes the physical destruction
of the object of his envy.

Viewed from its social dimension envy would cause
damage to the individual who harbours it as well as to
the society where he lives. A person who & envious of
others’ success and hides his own, would be despised
by others (Sn v. 102). He cannot win the fricadship
and good-will of others. When such a person is m distress
others would not come to help him or console him.
People would treat him as an alien, an out-caste (ibid.
v. 124) As such an envious-person would always be
worried and unhappy and would be at conflict with
many in his society. Such a person would not only_be
the cause of his own unhappiness, but also the source of
irritation and unrest for many others.

Envy is also an obstacle to the spiritual developement
o an individual As an envious person would harbour
ill-will, malice and hatred to others, he would always
be irritated and disturbed in mind Eavy and avariciou-
sness are called defilements of the mind (iss@ macchera-
malam Dhp. v. 242; A.IV,p. 8; A. L p. 105} When the
mind is stained it would not be possible to reflect on
an object as it is, even as a stained or broken mirror
cannot give the true reflection of an object. Owing to
his inability to sec things as they are (yathabhiita) he
would always harbour wrong views (vipannaditth),
an outcome of ignorance (avijja) which is the strongest
obstacle to spiritual development.
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A person who 8 concerned sbout his social well-being
and spinitual derelopment therefore has 1o gt nd of
this malcvolent psychological phenomena, and cultivate
m s place altruistx joy (mudital Altruistic joy as
taught m Buddhism u the ability of a person to feel at
case and happy at the sight of another’s happiness or
success (D 1 p 250: 5 V 118, . Sa4 p 128) It s only a
person whose disposition s one of unreserved friendship
to all, that can feel happy at the happiness of another.
Sce, ISSA. MACCHERA, and MUDITA

W. G. Weeraratne

EPICS, Epia or epx poetry s the designation given
to that kind of narrative poetry where the achiecvements
of a herox personage of history or legend are celebrated

at length m & set literary paticrn

In Indian lterature, of which Buddhist hterature
forms only a part, the Mahdbharate and the Ramayanu
(of about the 4th and 2nd centuries B.C. respectively)
have been regarded as the models for the kind of literary
creation, tn the same way the two Homerx poems, the
Odyssey and the liad, (of about the 8th century B.C.)
were regarded as epxc models in the west OF the two
Sanskr epis mentioned above, it 5 actually the Rama-
yapa that has received the correa epx treatment at
the hands of its author, balmiki. Consequently, the
later rhetoricians and the pocts took the Ramayanu
as the first epic (ddikavya) and Valmiki as the first
epxk writer (adikar).

Coming to Buddhist Literature, the writer who has
created & name as an epic writer is Asvaghosa (q.v.).
the great Mahayana teacher of the first or the second
century AC He has composad the two epxc poems,
the Buddhacarita (q.v) and the Saundarananda-kavya,
modelled on the epic traditwons formulated by Vatmiki.
Asvaghosa was a native of Ayodhya, who seems to
have been a brahmwin converted to Buddhism and
become monk And nt was in the brahmanic circles
of Ayodhyk that the Rama epxc also grew. All these
factors make ut easy to understand why he felt the urge
1o compose Sanskrit karyas on Buddhist themes. The
Buddhacarita deals with the life of the Buddha. who is
the hero of the epic. while the other kirya contains
the story of the conversion of Nanda, the Buddha's
half-brother.

It may not be irrelevant € here a few words were
sad about the epic elements found in Buddhist literature.

Professor Winternitz (History of Indian Literature, 2
volumes) traces the evolution of the Indian epic from
the narrative and ballad kind of compositions scattered
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in the Vedc hiterature In Pab literature, too, he sees a
similar kind of ballad pocury (e g Niluku, Pubbupa
and Pudhinma Suttas of the Suttumipdata) i which the
epx version of the Buddha's life 1s traceable in mumature.
Then in the Lalitavistara, 8 Sanskeit work dealing with
the Buddha's life arc found all the germs of an epic.
The type of legends and ballads that must have helped
Afvaghosa in his delineation of the Buddha's life are
also found in other Buddhist Sanskrit works such as the
Mdahavastu, Dwydvadana and Jatakamdla Although
the sources of his kavyas were not these books them-
selves, Asvaghosa must have drawn from the samc
sources as the authors of these works made use of in

their narratives.

ASvaghosa was both a great poet and an erudite
monk Hs poetic talenl, hs deep reverence and love
for the Buddha and his correct grasp ofthe Buddha's
teachings-all have found fulfilment in the Buddhacaurita.
Conforming o the classical requirements of an epx he
divides hs poem into cantos (surga) brings forth the
heroxx nature of the Buddha's character, presents in
regular sequence such epxc requirements as descriptions
of love-scenes {iv, 24-53), sermons on state-craft (mfi-
$astra iv. 62-82). he even presents a battle-scene in
canto xi1 where the Buddha's struggle with Mina is
described E H Johnston. who has translated the
Buddhacarita into English, (The Buddhacarita or Acts
of the Buddha. IL pp xviv.-xcv) has to say the following
about the epic and its author, “Ths analysis of Aévagho-
sa’s teachnmque suggests that f we call him rough
the Ennim to Kilidasa's Virgil. we do not quite find
the centre of the target: £ an analogy be found in Euro-
pean poctry. [ would rather seek # in Milton, equally a
scholar and equally fond of duisplaying hs learning
who similarly sought to express his religion withm the
limits of an epic. For where Advaghosa's text survives
undamaged, he polished enough and his work is usually
highly wrought and well fimished But his intricacy
and elaboration are those of the primitive, not of the
sophisticated writer.”

{t would be no exaggeration to say that the status
gained by the Buddhacarita in Buddhism, specially
in Mahayana, is similar to that of the Ramdyuna in
Hinduism It may be mentioned here that just as Valmiki
and his immediale successors were the predecesson
of AfvaghoSa the latter himse was the predecessor
of Kilidasa The parallelisms between Asvaghosa and
Kalidasa would perhaps mean that Kalidasa was
familiar with the poems of Afvaghosa. But it o also
possible that as both modelled their works on Valmik:
these parallelisms are more or less convergenca rather

than borrowings
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In addition to Advaghosa's Buddhacarita and the
Suundarananda there is another kavya dealing with
the Buddha’s life This s Padyucudaman ascribed to
one Buddhaghosa (not the Pali commentator) who seems
to have been familiar with Advaghosa and Kalidasa
(Winternitz, ibid, 1I, p. 276}

The Jataka stories like the Vidhurapandita (No. 545)
and the Vessantara (No. 547) also have the “epic touch
both in composition and in presentation. Yet it should
be noted that in the Vessantara Jataka the hero, the
bodhisatta, s one of generosity and renunciation and
not of war. The Jatakas like Ghata (No. 454) and the
Dasaratha (No. 461) show ihat the legend of Rama was
known to the writers of the Buddhist Jatakas It may be
mentioned here that some Jatakas have received epic
treatment, (apparently in imitation of the Sanskrit
writers), at the hands of Sinhalese writers. Parakrama-
bihu's Kavsilumina (13th century) is the best example
of a muhakavya (epic) in Sinhala It is the story of the
Kusa Jatuka and even a later poet, Alagiyawanna
(16th century) has written a poem on it. Srt Rahula’s

Kavyasekharaya (15th centuryl which deals with the
Andubhiita Jataka (No. 62) is another cxample. A versi-

fied formof the Vessantara Jataka s even today recited
at funeral houses in Sri Lanka reminding us of similar
recitations m ancient India.

In the Pali chronicles of Sn Lanka, specially m the
Mahavamsa, the “Dutthagamani Epic,” is seen as an
attempt to fashion an epic poem out of the traditions
contained in the Sinhala commentaries (sthala atthakat-

ha.
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Burma. [t is not known exactly when Byddhism was in-
iroduced to Burma though it is traditionally believed
that Buddhism was introduced to this country in the time
of the Indian Emperor Adoka. Unlike in S Lanka,
however, the carliest inscriptions associated with Buddhi-

sm found m Burma cannot be assigned to a point of

time carlier than the fifth century A.C.

Among these early inscriptions are two gold plates
found embedded in a brick found at Maunggun m the

Prome district On these plates are inscribed m Pyu

characters, the formulae expressing some of the funda-
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raental teachings of the Buddha, as ye dhamma hetuppab-
havé... and the Four Noble Truths. One plate contains
the well-known fcrmula extolling the virtues of the
Buddha reading {ti pi so Bhagava Araham Samma-
sumbuddho... The inscriptions on two funerary urns.
a very short inscription around the lid of a relic casket
and a terra-cotta volive tablet with a Sanskrit legend
ar¢ -among the rest of the records of this period he
inscriptions around the urns are in the Pyu language
and in the same characters. All these records have
been discovered in the vicinity of Hmawza, a village
close to Prome m lower Burma, and are of considerable
value as documents relating to the early history of
Buddhism in Burma.

Equally valuable. perhaps, is a series of Sanskrit
inscriptions engraved on stone pillars found at Mro-
haung m Arakan This record has chronicled the events
of the reigns of several kings of Arakan Most of these
inscriptions have been caused to be engraved by a ruler
by the name of Anandacandra

Most of the inscriptions in Burma which have a
bearing on Buddhism are bilingual. Ooe version of an
inscription being given tn Mon and the other in Pah
or Sanskrit, depending on whether the Theravada or
the Mahayana School of Buddhism is the prevailing
religion at the ume.

At the Ananda Temple in Pigan completed at the
end of the eleventh century, the titles of the jataka
stories illustrated in the first and second roofs and the
three terraces above are written in Talaing the illustra-
tions being for the edification of the people at large.

An important inscription of this period s the great
inscription of the Shwezigon Pagoda at Fagan, of the
reign of king Kyanazitha (A.C. 1084-1112) also called
King $ri Bhuva-naditya-Dharmaraja. The first part
of the inscription s in Pali with a Mon translation, the
rest being in Mon In the preamble to the juscription
lay men and lay women are admonished to live a righ-
teous life. The rest of the record gives a long account
of the life and caree: of king Kyanazitha The record
is virtuallya panegyric of the king Most of the inscrip-
tions of the cleventh and twelfth century were set up
by king Kyanazitha to extol his own achievements

and good deeds.

An inscription set up by king Alaungsithu, grandson
of king Kyanazitha, appears to serve the same purpose,
namely to extol the good works of his grandfather,
but its real value lies in the circumstance that the inscrip-
tion has been carved on the four faces of a pillar, m four
languages, set up at the Myazedi Pagoda, South of Pcgu.
The four languages are: Pali Burmese, Mon and Pyu,
each of the pillars containing the inscription in one
of the four languages. The Pak and the Burmese versions
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o the mnscnptico discovered m 1911 bawe thrown
considerable light on the Moo and Pyu versions, (wo
languages which had not beea well understood at the

An inscription found at the Nandamanna tempk at
Pagan issued in AC 1248 s of unusual interest in
regard 0 the development of Buddhist Sects in Burma.
The ipscription records that a person named Shin
Arahan travelled 10 Tenasseren in the South o enshrine
a relx of the Buddha in a temple of the sect known as
Arn. Provision also was made to supply the inmates
o the temple with nice, meat and fermented spisits,
both m the morning and in the evening As fermented
sprrits are not permitted to Buddhist Monks it can
only be surmised that the An Monks who lived at
Teoasseran were probably of the Vajyrayana school
o Buddhism who were not prohibited from taking

fermented spunits.

A famous inscription discovered in 1820's at Buddha-
gayh m Indm describes how a mission was senf to
Buddhagayd where the Sacred Temple of the Maha-
bodhi had fallen into decay, with instructions to take
al measura to restore the temple as was deemed
appropriatic When the temple fell into decay again
sometime aflcrwards a second mission was despatched
to dfect repairs at Buddhagaya, in the reign of a Pnince
namead Dhammardja. who cannot be identified with
certainty. The suggestion has been made that Prince
Dhammaraja may be another name of Prince Klacwa
who reigned as king from A C. 1289 to 1297.

Undoubtedly the most valuable inscription from the
poit of view of the history of Buddhism in Burma is
the Kalyag Simd [nscription set up by king Dhamma-
cett of Burma in AC 1479-80 at Pegu The 1ascription
consists of Lwo accounts: one in Mon engraved on four
slabs of stone and the other in Pali engraved on three
slaba The contents of the two versions are more or
less the same, the Mon version containing some additio-
nal material The object of the inscription was to provide
mn permancnt form, for everybody to see, an authorita-
tive ruling on the conflicting views on the condua o the
upasampada and pavdrand ceremonies, based on authori-
tative Pab texts. consequent (o a visit of a2 chapter of
lcarned monks from Sn Lanka on the invitatien of a
delegation of Burmese monks led by the Ven Uttarajiva
The delegation arrivad in two batches in Sn Lanka
m the reign of King Bhuvanckabibu V1 (A.C. 1470-
1478) The account of the mission’s voyage to Sri Lanka.
ther traves m Sni Lanka and of the directions laid
down in respect of the conduct of the upusuympada cere-
mony and other ecclesiastical acts are preceded by a
long account of the history of Buddhysm = Burma
from the time of King Asoka It may perhams be mentio-

ned here that the accuracy of the contents of the Kalyap
Sima Inscniption has been questioned by at least one

scholar.

Prince Sinbyuyin. second son of king Alaunpaya.
circa the year A C 1774, travelled from Ava to Rangoon
to construct a8 chutra (umbrella) on the Shwe Dagon
Pagoda The old chutru had crashed down, being struck

by lightning,

The prince’s journcy from Ava to Rangoon together
with the construction of the chutra are described at
some length in an inscription at Po Vo Daung

Cambodia. Mahayina Buddhism appears to have been
introduced to Cambodia as carly as the fifth century but
no inscriptions of such early date, bearing on Buddhism.
have been discovered. The earliest extant tnscription of
such a character s the Vat Preivar Stone Inscription of
Jayavarman | set up in A.C. 665 By this inscription the
king grants to one Subhakirti. son of the sister of two
Buddhist Monks Ratnabihu and Ratnasimha a religious
property as a hereditary grant. As is to be expected most
of the inscriptions of Cambodia register grants made to
religious foundations. The rulers and also the people were
quite eclectx In thewr views though professing to be
followers of the Mahiyana School of Buddhism . In
their inscriptions it olten happens that though the
Buddha = the pnincipal object of their invocations.
Hindu divinities such as Rudra, Visgu are not forgotten.
The earliet document that furnishes clear evidence
of the prevalence of Mahdyana Buddhism in Cambodia
ts the Prasat Ta Kam Inscriptton set up in AC. 791 I
mentions the Mahayanic divimity Lokedvara.

Perhapse with a view to securing their unswerving
loyalty ascetics.both of the Mahayina and the Theravida
tradition, in all places. temples, monasteries and hermi-
tages, were required to transfer the mert gained by
them by their austenities 10 the king and those who
disturbed the peace of the monks and the ascetic were
informed that they would be expelled and handed over
to the state tribunal for pumishment These orden
appear m an inscription of king Suryavarman | written
mn the Khmer language and set up at the beginning of the
eleventh century.

In AC. 1112 in the reign of king Suryavarman Il
Saka Kamraten An Sri Virendradhipati, according w0 the
Phimai Inscniption. installed an image of Tri-Loks-
vijaya. general of the God Vimaya, and provided slaves
and land for its maintenance Virendridhipati has been
identfied as Suryavarman [ (112-52) who buik the
Angkor vat Temple, famous for its grand conception.

King Jayavarman VII (A.C. 1181-120]) was an inde-
fatigable worker in the cause of Mahayana Buddhio
and hs relatively lengthy inscriptions provide usedul
information not oaly in respect of the growth of Buddb-
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sim in Cambodia but also in respect of current social
conditions. The Ta Prohm Inscription of this ruler,
for example, begins with an invocation to the Triple
Gem, Lokesvara and to the mother of all Buddhas,
Prajna-Paramita. This invocation is followed by a
geneology of his line and the victorious campaigns
conducted by Jayavarman VII. The body of the inscrip-
tion enumerates the various materials required for
ceremonies held in temples and the contributions
that farmers are required to make towards these temple
ceremonies. The inscription concludes with a descrip-
tion of the spring festival together with the rules govern-
ing this festival and a prayer that the mern generated
by these good works of the king should assist his royal
mother to secure release from the endless cycles of
birth. This inscription contains 145 Sanskrit stanzas in
290 hnes.

Another lengthy but informative inscription of the
same ruler s the Pra Khan Stele Inscription recording
the consecration of an image of the Bodhisattva Lokes.-
vara. Reference is again made to the numerous pious
foundations king Jayavarman had set up. and the large
sums of money spent in connection with the foundations.
The king is said to bave made 20400 images of gold,
silver, bronze and stone and built 514 seperate temples
and 2066 accessories to temples or minor constructions.
The inscription is nothing but a review of all the king’s
good works, not altogether, perhaps free from an element
of exaggeration. The Say-Fong Inscription of the same
ruler records the foundation of a hospital and sets out
the regulations formulated by the king for its administra-
tion.

[nscriptions set up by rulers who were followers of
the Mahiyana were, it should be noted, written in Sans-
knt and Khmer languages After the introduction of the
Theraviddato Cambodia about the latter part of the
thirteenth century inscriptions came to be written in
Pali and Khmer, One of the first such inscriptions
written partly in Pali and gartly in Khmer is the Kok
Svay Cek Inscription of Sn Klndravarman set up in
A.C. +230. This inscription records the grant of a village
named Sin Sundararatana-gama to the Mabhithera

Sirindamoh and the grant of four villages to a monastery
and cight plots of land to some monks.

The Indian Sub-Continent:The oldest inscriptions of the
Indian Sub-continent are, generally speaking the inscrip-
tions of the Emperor Asoka which are dealt with else-
where (see. EDICTS). The inscription written in Brahmi
characters on the Piprahva Relic Casket is considered to
be as old as the inscriptions of Asoka and records the fact
that the casket contains some relics of the Buddha the
Blessed one, enshrined therein by a Sakyan family headed

by one Sukirti.
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Later in date are the inscriptions, in Brahmi charac-

ters, that appear on the railings around the two famous
stipas of Bharhiat now dismantled and the several
stipas at Sanc, Central India. The latter with their
magnificent toranas (gateways) appear to have provided
many opportunities for numerous short inscriptions to
be engraved at appropriate spots ohe inscriptions
engraved on these railings are mostly of a donatory
character but provide ilso usefulinformation in respect
of the economic and soctal conditions of the time.

At Bharhut besides the donatory inscriptions are
short epigraphs identifying the bas-reliefs carved on
the pillars, which illustrate some of the previous lives,
jatakas of the Buddha and incidents in his own Iife.
The standing figures of various divinities in high relief
carved on the pillars that were around the stipa are
also 1dentified by appropriate titles. Among the titles of
jatakas that appear at Bharhut are Miga-jataka and
Muhakupi-Jataka The bas-relief illustrating the offering
of the Jetavana monastery to the Buddha by the merchant
Anathapindika carries a caption stating that here
Anathapipdika is offering the Jetavana Monastery
(to The Buddha) after covering the monastery grounds
with millions (of coins) while the bas-relief illustrating
the assembly of gods in heaven paying homage to the
Sacred Hair Relic of the Buddha carries a similarly

appropriate title.

The inscriptions at Bharhat can be assigned to the
second century B.C. while thosc at Safci are of a
slightly later date, a few of them being assigned to even
modern times.

In the stapas of Sdfici already referred to, Somali
and Andher, all near Bhopal, in Madhyapradesh, relic
caskets have been found bearing the names of the
saints whose relics are enshrined in them Some of
these were identified as the names of those teachers
who, according to the Pali chronicle, Mahadvamsa,
were set to neighbouring countries by the Emperor
Adoka to propagate the teaching of the Buddha. These
identifications have now been shown to be open to

doubt.

rurther south were situated two other well-known
stipas. namely the Amaravati Stiipaand the Nagarjuna-
konda Stipa both situated on the River Kistna. Most
of the inscriptions of Amardvat are agamn of a donatory
character and refer to the construction of the various
parts of the Stipa and can be assigned 1o the period 2nd
century B.C. to the second century A.C. Prominent
among the donors appear the members of the royal
dynasty known as the Satavahamas. The records at
Nagarjunakogda have been set up by or under the
patronage of the members of the lksvaku family. Fore-
most among the Tksvaku patrons of Nagarjunakopda
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was Queen Chantasin shose name appears repeatedly
m mam records descnibed as a most mundicent and
chantable lady A record of considerable historical
interest s an inscnption engraved on the floor o an
apsidal temple here stating that updsihka Bodhisin has
dedicatad the temple to the fraternity o Sn Lankan
monks A Simhala Vihara, jor the accommodation of
monks from Sn Lanka 1s also mentionad 10 this record.
Thaws inscapuons at Amaravati and Nagarjunakopda
provide very saluable evidenaxe lor the history of
the Satavahanas and lksvakus Inscnptions at both
these places are in one of the dialects of Prakrt and in
Brahnu chatacters whose gradual cvolutian can be
Araced 1n them for about four centuries Insoriptions on
the el caskets found in the Bhattiprolu StGpa, Guntur
District, have been assignad to the third century B.C.

Inscniptions 1n the cave temples in Westerm Indaia,
such as Nasik, Bhaja, Kirle, Kanheri Ajanta and Ellora
are very much similar in character to the donatory
inscnipions found at Amaravati and Nigarjunakopda
They record the names of the donors and whatever
was guited to the temple, with an indication of the specific
chanity that the donation was to support.

At Nasih an inscription records the donation by a
mecrchant of one hundred kohapanas as a perpetual
endowment (0 the Buddhist Order of monks and it 15
stipulated that twelve kahapanas from the proceeds
d the endowment be pad to four monks who observe
the rassa. the rainy season retreat. A second inscription
at the same temple records that a Greek named Datta-
mitra caused a caitya-grha a stupa carved out of rock
inssde a chamber, to be cxcavated, for securing the
happiness of his father and mother. In another instance
an Army Commander has donated a sum of one thousand
kahapunas of the guild of Odayamtikas and other sums
o money (from clsewherel to be deposited as an endow-
ment to provide medicaments to monks who have
fallen 1L A pillar nscription at Karle states that the
pillar (n question) carrying relics (of the Buddha?)
the gt of the preacher Saumuta of the venerable
(monks) of the Dhamuttanya (sect) of Sopara These
cave temples and the inscriptions m them can be assigned
generally to the penod Nirst century B.C. to the second
century AC, though some inscriptions at Ajapta
are as recent as the fourteenth century. These latter
inscriptions are in no way related to Buddhism All
the inscnptions at the cave temple mentioned above
are in Prakrt and written mn the contemporary Brahmi
script. though some inscriptions of a later date are
written n the Sanskrit language and n Nagan charac-
ters.

In South India i a few places such as Tiruppara-
ngunram. Karungalakkudi and Mectiupatti inscriptions
have been found carved on the drip-ledges of caves.
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These inscripttons are writien in Brihmi characters of
2nd century Ist century B.C. in an archax Tamil dialect
and are quite simular th content to the cave inscriptions
in Sn Lanka These caves are now considered to have
been occupiad by Buddhist monks

Numerous short inscnptions i Brahmi -haracters
have been found in Mathura, South East of Delhi
These short records are often engraved on the pedestals
of Buddha or Bodhisativa images Among these s an
interesting inscription recording the gift of a Buddha
image by 8 nun named Dhanavati. nicce of another
nun named Buddhamitra, together with her father

and mother.

Similar shornt donative records in Brahmi charac-
ters have been found at Siaranath. Buddhagaya and
Sravasti (modern Sahet Mahet)h As  expressions
of infinite piety and charty towards others these
records provide an iusight i1nto the spiritual quali-
ies of the people of North India in the first two or
three centuries of the Chrishan era

At Nalanda. the site of the famous University 1n Bihar.
and at Vaisali (Besarhy large quantities of seals containing
the names of the different monastic foundations . in
Gupta script. or some pithy quotation from the canon.
were found. A typical text in a seal would read Sri-
Nalanda Mahavihariydaryabhihsusanghasyu or yedharma
hetuprabhuvi. . The scals [rom Nalanda can be assigned
to the period cirvu Sth to 12th century A C. while those of
Besarh belong to a somewhat earlier period Inscriptions
are found at Nalanda and its vicinity recording various

kinds of donations made to the University.

During the period of the Gupta Empcrors a few
mscriptions written 1n the Sansknit language were set up
mostly rccording the foundation of some monastk
dwelling and installation of Buddha statues These
records are found at Buddhagava. Allahabad. Mathura
Kasia and Safici. Among these is an inscription at Sina
which records the grant of a sum of money by a femak
Buddhist lay devotee named Harisvamini to the vihan af
Kokanadabota (Sanci) for the feeding of onc monk tn the
monastsn =nd for maintaining lamps 1n the image house
of the vihara This inscription was set up 1n the year AC
450-451 The Buddhagaya Inscription of Mahinamap
sct up in the latter part of the sixth century records the
gt of a monasiic building or an image house at the
Bodhimagqa at Buddhagaya. The personal name Mabhi-
naman appears twice in this inscription referring to two
different persons. The second person referred 10 by ths
name has probably to be identified with the Sn Lankas
monk Mahanama who was the author of the Pal chrg
nicle Mahavamsa, though there appears to be some discre
pancy regarding dates Inscnptioms set up dunng th
mediaeval period (A.C. 800-1200) having a direct beangg
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on Buddhism are rare. except those placed on statues of
the Buddha and Buddhist divinities. These records are
written in the Sanskrit language and in the Nagan script.
A compatatively large number of these records are found
in West Bengal and have been set up in the time of the
rulers of the Piala and Sena dynasties. who were however,
Hindus by faith. A rare but important record of this
period is the Nalanda Copper Plate of King Devapala-
deva registering the grant at the request of Balaputradeva
of Suvarpabhimi {Burma or Sumatra) of several villages
for the maintenance of the Sarngha of the four quarters.
to meet the cost of transcribing Buddhist texts and for
the upkecp of the monastery at Nalanda.

While the Brahmi script was being used in written
records in the Northern Central and the Southern parts
of India up to about the fifth century from about the
third century B.C. an altogether different script was
employed in writing in the area that today forms the
modern States of Afghanistan and Pakistan. It was the
Kharosthi script derived from Aramic that was used
from the time of the Emperor Asoka tll about the third
or fourth century A.C. in this area. The carliest Kharosthi
inscriptions in this area are the rock-inscriptions of
Emperor Asoka which vare discussed elsewhere. How-
ever. inscriptions in Kharosthi appear to have become
popular in the time of the Kusana rulers. Generally
these inscriptions are quite short and record the deposit
of Buddha relics. the dedication of a residence to monks
or the grant of land to the Sangha.

Perhaps one of the earliest documents of this type is 2n
inscription engraved on the lid of a relic casket discovered
at Bimaran near Jalalabad. in Afghanistan. The record
belongs to the time of the first Kusana ruler Azes who
became king in 80 B.C. It records that the Buddha relics
in the casket were enshrined by Sivaraksita of the Muja-
vant family in homage to all Buddhas. It is a common
characteristic of these inscriptions that the donors being
members of the various branches of the Mahayana
school of Buddhism the merit accruing from the charnties
recorded are offered to the reigning king parents and
other relatives. For example. the Taxila Silver Scroll
Inscription records that some relics of the Lord Buddha
were enshrined by a person named Urasaka of the family
of Intavhria in his own Chapel in the Dharmarajka
Compound of Taksasila. for the bestowal of health
on the Great King King of Kings. the son of Heaven,
the Kusana in honour of the Buddha. in honour
of the Pratyekabuddhas. in honour of all beings in
honour of father and mother of friends, ministers.
kinsmen and blood relatives and for the bestowal of
health upon himself. Finally. he prays that this aa of
charity will lead all beings to Nirvipa The Mathura
Lion Capital Inscription which records some charitable
acts of the queen of the Mahaksatrapa Rajila, Ayasia.

Karnaia, ts a rare instance of a record in India proper
being written in Kharosthi characters.

Malaysia and Indonesia: The area covered by these 1wo
modecmn states came under the influence of Buddhism
relatively early, about the fourth century, A.C. Even then
the number of pcople who accepted Buddhism as their
religion was small. the majority of them being Hindus.
{nscriptions relating to Buddhism, therefore, are quite
rare about this time. The earliest of these is an inscription
in Sanskrit containing the Buddhist creed beginning with
the words yedharmi hetuprabhova. The creed is engraved
on a stone discovered in a stupa mound at Kedah in the
Malay Peninsula and is assigned to the fourth century.
This 1s said to be the oldest Buddhist epigraph ever dis-
covered in South-east Asia.

Another Sanskrit epigraph, also from the site of a
stupa mound at Kedah, has been assigned to the 5th-6th
century. The epigraph consists of six lines of verse
written in Sanskrit 1n a script of South Indian Origin.
The verses enumerate the qualities that a person should
possess to attain to supereme knowledge. The content
of the verses seems to be derived from Mahayanist
teachings.

An inscribed rim from a silver vessel found in one
of two earthenware jars unearthed in another mound at
Kedah bears some writing in Pali or Sanskrit This
inscription 5 presumed to be of Buddhist origin The
record has been dated in the sixth or the seventh century.
A document of unusual interest is the Sanskrit Inscrip-
tion. written in the Pallava script used in South India.
engraved on a slab of stone brought to light i the
ruins of a Buddhist vihidra situated in what was known
as the Wellesley Province in the Malay Peninsula.

The slab contains in illustration of a stipa with a
seven-tiered umbrella over it. Below it 5 inscribed a
Buddhist stanza in Sanskrit with a prayer for the success
of a voyage planned by a master mariner named Buddha-
gupta. On Palacographical grounds this epigraph can
be assigned to the seventh century. An inscription
dated 697 of the Saka Era (A.C. 775) discovered at the
monastery of Wat Semamaung at Ligor m the Malay
Peninsula consists of some Sanskrit verses commemora-
ting the foundation of a Mahayanist sanctuary by a king
of Sri Vijaya The importance of the inscription lies
in the clear reference to a Mahayanist sanctuary indica-
ting the prevalence of the Mahayana school of Buddhism
in the Malay Peninsula in the eighth century. Of a sligthly
later datc perhaps are the short epigraphs appearing
in six silver discs and one gold disc unearthed from the
remains of a Buddhist Vihara at Kedah. The name o a
Buddha, a Bodhisattva or of some other saint appears
on one side of each disc. It is possible that the discs
were offered in homage to the Buddha or the samnt whose
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namea appean on cach disc It has also been suggestied
that the names are those of individuals who participated
m the foundation of the vihara Though the inscriptions
found m Malayia are fcw and insubstantial they clearly
indicate the prevalence of the Mahayana form of Buddhi-
sam 1 the reign i the period 4th 9th century

In the island of Sumatra only a very few inscriptions
relating to Buddhism have been found The carhest
among them, perhaps, s a Maiay inscription found
ncar Palembang m the South-casterm corner of the
Island It records the foundation of a publc park called
Snksetra by order of king Jayasema in A C. 684, as an
act of Buddhist charity It may be recallad that according
to the teachings of the Buddha the construction of
parks bridges and such other amenities ts considered
as acts conferring great merit on the donor.

Two inscriptions of a relatively lare datc are two
gold plates one of the 12th century and the other of the
131h; they are most probably yantras cach containing a
geometrical device with some Nigan characters. These
were found at Tandjung Medun in Western Sumatra.

Sansknit inscriptions wntten m Pallava Grantha
characters have been found at several places such as
Great Karimm and Bukit Seguntang which may be
assigned to the eighth century. These inscnptions
refer 1o a footprint of the Buddha and to the dedication
o somc religious edifice Inscriptions found m the
Island of Java arc written cither m the Old Javanese
scnpt or in the Pailava Grantha used in South India
Perhaps the oldest Buddhist inscnption found in
construction of a temple there dedicated to the Maha-
yana divinity Tara, and of a residence for monks well-
versed in the Vinaya and Mahayana doctrine It is
dated A C 778 Another inscription of about the same
period s a gold plate containing the text in Sanskrit
d the pratiya-sumutpada (dependent origination) which
enunciates an important teaching m Buddhism The
provenance of the inscription s not known with cer-
tainty but the probability s that it was found in some
part of Java.

Reference 8 made to the Mahayanist divinity Kuvera
m a gold plate inscription discoverad in Central Java
&t a place called Tjandigdjo. The script employed in
ths inscription is old Javanese and the gold plate has
been assigned to the 7th-8th century.

The Ratubaka Inscription found in Central Java
refers to the constrtiction of a Vihdra by the name of
Abhayagin by Simhala monks from Sno Lanka It is
assigned to the last decade of the eighth century. It
s to be noted that a vihara known as the Abhayagiri
Vihin was constructed at Anuradhapura m Sn Lanka
by King Vattagimini in the first century B C The rele-

vant part in the record lends itse¥ to be construed also
m the sense that the vihdimm was meant for the use of

Simhala monks

Yet another gold plate found in Central Java at a
place called Tjandi Plaosan contains four lines o a
dhirapt written in Sanskrit. The recitation of dharanis
was peculiar to Mahayana and Tantrx Buddhist practice
Ths gold plate thus provides evidence of the prevalence
o Mahaydna or of Tantric Buddhism mn Central Java
about the 8th-9th century to which ths inscription can
be assigned A pre-Nagan inscription from Tjandi
Plaosan in Central Java, in a poor state of preservation,
refers to the erection of an image (probably of a Buddha)
and an image housc in order to get across sumsdira.
It was issued by a devotee probably in the time of one
of the Sailendra rulers of Java and may be- assigned
to the 9th century. Two inscriptions from Tjandi
Perot written in the old Javancse script and language
records the foundation of a sima for holding ecclesiasti-
cal ceremonies, giving an account of the King and his
officials who were serving the state at the time. The
inscription concludes with the names of the witnesses
to the foundation with their designations.

Sri Lanka: The earhiest inscriptions in Sn Lanka can be
traced as far back as the third century B.C. These are
short inscriptions in Brahmu characters engraved on the
prepared surfaces of drip-ledges of caves, distributed
throughout the Island except in the Nothem Province.
They consist usually of about a dozen words recording
the donation of the caves in question to the Buddhist
Order of monks and contain the name of the donor
and his or her parentage The donors are usually im-
portant personages such as the ruler or members
o his family. These records despite their brevity reflect
the simple lives of the monks who preferred a life of
seclusion to the comforts of the cities where perhaps
monks hived m structural buildings provided with
conveniences and facilities not available to the cave.

dwelling monks. '

Chronologicaily these cave inscriptions were succeeded
by an cxtensive series of longer records engraved on
rocks, registering the grant of lands, Nelds or revenue
from tanks and fords to viharas for their maintenance
or for special purposes such as the periodical recitation
of prescribed parts of the Buddhist canonical texts
Transferenoe of revenue i this manner to wviharas
apparently became necessary with the development
of these vihiaras as organised centres of religious prac-
tice. These inscriptions are wnitten in Brahm characters
of a more developed type than those appearing in the
cave records and belong to the first three or four cen-
turies A.C. A rare documem of this class of document
s the Tonigala Rock Inscniption of the time of King
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Sin Meghavagga (A.C. 303-331), recording the condi-
tions on which certain quantities of gram had been
deposited in a guild by the son of a member of the Council
of Ministers of the King With the interest accruing
from this deposit of grain, the guild was required among
other obligations to hold the vasse ceremony (retreat)
at a monastery named Yahisapavaya. The guild was
also required to provide certain specified items of
food and spices 0 the refectory of the monastery.

Attention may be drawn here to two important
epigraphs of this period. The earliest evidence we have
of the arrival of Mahinda Thera in Sri Lanka is in the
Pali Dipavamsa of the fifth century A.D. Mahinda
Thera who is said to be a son of the Indian Emperor
Adoka & not mentioned m the latter’s inscriptions,
But a short epigraph of circa the first century written in
Brahmi characters found at Rassagala refers to a stapa
where the ashes of Thera Mahinda and his compamon
Thera Itthiya were enshrined. Yet another inscription
engraved on a rock at Mihintale where Mahinda Thera
is said to have arrived first when he came to Sn Lanka,
refers to Mahinda Thera and some of his companions.

In the subsequent period up to about the end of the
cigth century relatively few inscriptions appear to have
been set up. recording matters of any significance, with
the exception of a series of short records, which may be
described as private records, registering the manumis-
sion of slaves belonging to monasteries specifically
named in each inscription, by the payment of sums of
money by interested parties. A noteworthy feature of
these short records is that the donor m almost every
instance wishes happiness to all beings by virtue of
his attaining Nibbana as an Arahant, a Pacceka Buddha
or Summisumbuddha.

Towards the end of the Anuradhapura period, t.c, by
about the cighth century places of Buddhist worship
starting as simple residences for monks, with a sripa.
a Bodhi tree and perhaps an image house, had developed
into complex monastic institutions possessed of
considerable property in the form of land and even
gold, leading to abuses and malpractices. The state
therefore, had to intervene to prevent these irregulanties.
Monastic property was traditionally inviolable and
non-transferable, and therefore confirmatory legislation
had to be promulgated n the form of inscriptions
engraved on pillars known as attdni-kapu, set up in
all parts of the Island where monasteries were situated.
These inscriptions usually contained clauses prohibiting
illegal activities such as felling of trees in monastic
lands and taking away cart bulls from monasteries.
An important record of this period giving a detailed
account of the administrative and the service organisa-
tion of a large monastery is the inscription known as
the Mihintale Tablets, engraved on carefully dressed
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slabs of stone set up at Mihintale about eight miles
north east of Anuradhapura, by King Mahinda IV. (A.C.
956-972). It enumerates the persons employed in the
monastery at Mihintale with the payments that had to be
made to them in kind or cash, lays down rules regarding
the day to day conduct of the resident monks and even
lays down precautionary measures to prevent irregulari-
ties 1n respect of property and revenue,

A document of unusual interest of this period, however,
is an inscription engraved on the rock-wall of a cave at
Kalu-diya Pokupa in the Matale Distnict. Ths inscrip-
tion which can be assigned to the reign of king Sena
I (A.C. 853-887) or King Kassapa IV (A.C. 898-914)
records the endowments made by some private indivi-
duals to a monastery named Dakinigiri One o the
donors named Dalana, it is iateresting to note, who has
contributed some gold as an endowment, has stipulated
that rice should not be given to monks uncooked,
evidently to prevent abuses. It s also laid down that
in case of dissension among the inmates of the monastery.
the food intended for them should be fed to crows
and dogs.

Small copper plaques not bigger than six square
centimetres, inscribed with two or three words extracted
at random from important Mahayana works like
Prajna-paramita and Kaéyapaparivarta, have been found
at several places at Anuradhapura Of similar impon
are the inscription engraved on a rock at Tirtyaya and
the Trikayastava engraved on a rock at Mihintale
Both these records are i characters similar to the
Pallava Gantha script and may be assigned to the
scventh or the eighth century.

Consequent to the occupation of Anuradhapura at
the end of the tenth century by Colas from South India a
period of instability and turmoil set in The Colas
themselves found it safer to move the capital to Polonna-
ruwa. When in due course the invaders were dniven
away, and Vijayabahu 1 (A.C. 1055-110) ascended the
throne, his cfforts and those of his successors were
mainly directed at promoting Buddhism. It is to record
their efforts in this direction that most of the inscrip-
tions of the period have been directed. Particular men-
tion must be made here of the Ambagamuva Rock-
inscription of king Vijayabidhu I where he recounts the
improvements he effected at Samanola (Adam's Peak)
and the facilities he provided for the convenience of
pilgrims who travelled from all parts of the Island to
pay homage to the Buddha's Foot I'iint there. One
of the most important documents for the history of
Buddhism in Sri Lanka was set up during this period
by king Parakramabihu I (A.C. 1153-1186), namely
the Gal Vihdra Rock Inscription wherem are [aid down
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gurdchines for the conduct of monks 1n theu novitiate.
even 10 the eatent of prescnbing the cssential test
books in Pali and m Sinhaiese that they should master
hbefore they can be relcased from their novitiate.

King Nissastkamalla (A D 1187 1196) who appears 1o
have continued the work of his predecessor Pardkrama-
bahu set up relatively lengthy inscriptions in all parts
of the Island, describing 1n detaill perhaps not without
an element of exaggeration, the services he had rendered
10 the promotion of Buddhism n the Island His Gal-
pota Inscription engraved on a block of stone 26 ft. 10
inches by SRt. 7 inches and 2 f. approxsmately, specially
prepared for the purposc, © largely biographical in
content and recounts some of his good works besides
uttering some words of admonition to his subjects.

Some Tamil inscniptions relating to Buddhist interests
were also set up in the Polonnaruwa period. OF these
reference may be made here to some inscrniptions at
Velgamvehera in the Eastern Province. One of them
refers to the offering of five oxen and thirtyfive cows to
the vihura at Velgama and another to the provision
made by a devotee to maintain 8 sacred perpetual lamp
at the same vihira Others record similar gifts. OF great
interest in regard to the history of the sacred Tooth
Relc of the Buddha s the slab wscniption o the
Velsikkidras set up at Polonnaruwa, most probably
in the reign of Parakramabahu [ or a few years earlier.
The record briefly cecounts the achievements of King
Vijayabahu 1, sects out the donations made by the
Velaikkira community to the Temple of the Tooth
and registers an aflirmaticn by the Velaikkaras of
thevy undertaking to protect the Sacred Temple of the
Touth at Polonnaruwa. Both Tamil and Grantha
characters have been employed in thesc inscriptions

Another important inscription of about the same
period is the Galapdta Vihira Rock -inscription assigned
to the reign of king Parikramabihu | or the second of
that name Ths nscription records the foundation of a
monastecry at Galapita, South of Colombo, by a digni-
tary namoad Minde (Mahinda) with the support o his
mother and some other relatives. and provides a long
hst of various blocks of land donated to the Vihara
for its maintenance.

From about the middle of the thirteenth century the
capital of Sn Lanka was moved to several places In
succession from Poloonaruwa to Dambademya, thence
to Yapahuwa and Kuruncgala and thence to Gampola.
It was a1 the last named place that a measure of stability
was achievad in the country for any major steps be

taken to promote Buddhism in the region. Accordingly.

three major viharas were built, al in the viamty of
Gampola, with the active support of the ruler. King
Buvanchabahu 1V (A C. 1341-1351) Accounts of the
construction of these vihdras and the provisions made
for ther maintenance and the maintenance of the monks
who resided m these vihara are to be found in several
inscriptions engraved on stonc and on copper plates.
These are the Niyamgampaya Rock Inscription the
Gadalidegiya Rock Inscription and a set of rock
inscriptions at the Lankitilaka Vihdra and a set of
sunnusas engraved on copper plates relating to the {ast
named vihara.

Perhaps onc of the last lithic records of significance
in the bistory of Buddhism in Sn Lanka s the Slab
Inscription of the Papiliyina Viharma recording the
foundation of a monastery by king Pardkramabahu
VI (AC. 1412-1467) for the particular purpose of
offering mert o his late mother, Queen Sunetra Dewvi.
This inscription while giving a very detailed account
of the grants made to the monastery for its maintenance
and stipends i cash and kind paxd to the monks resident
in or on visit to the monastery. provides an insight
into the administration of a medieval Buddhist monas-
tery inh Sri Lanka Related to ths inscription s the
Veragama Sannasa, a copper plate land grant confirming
an ealier grant made by king Parikramabdhu VI to
Dharmaiadkara Pagdita who had been employad as a
scribe to transcribe palm leaf manuscnipts at the Sunetra
Devi Vihidra at PapiliyAna This seanusa now granted
by King Vijayabahu VI of Kotte (AC. 1509-1521)
transfers the benefits of the carlier grant to one Bodhi-
naya who was currently employad in the same capacity
al the vihara The Madavala Copper Plate sannasu
was issued by King Kirti Sri Rajasimha (A C 1747-1782)
o Kandy to provide for the maintenance of the image
house completely built anew at Madavala not far
from Kandy. The sunnasa traces the history of this vihara
from the time of King Vattagiman: (first century BC)
and gives a very detailed account of the architectural
features and the mural paintings of the new image
house.

Thailand: The carliest examples of inscriptions related to
Buddhism are formulac quoted from Buddhist texts
engraved on clay tablets, on one side of which appeared
a statue d the Buddha The formula very commoaly
engraved on these votive tablets is the so-called Buddhist
creed beginning with the words ye dhammii hetuppabhaod
tesam hetu tathagato dha. Bricks engraved with the same
formula also have been found particularly at Prs
Pathom These tablets can be assigned to the 5th cen-
tury or the 6th century. The script employed s a sort
of proto-Thai script related to the later Brahmi Script
used in South India.
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A more substantial document is an inscription
discovered at Rajaburi, recording the installation of a
Buddha statue by an ascetic named Samiddhigupta.
This inscription is assigned to the 6th or the 7th century.
The script employed s a proto-Thas script.

An inscription that throws very valuable light on the
religious intercourse between South India and Thailand
is a short epigraph appearing on the socle of a standing
Buddha statue found at the Mahadhatvarama in Lop-
barL What is most interesting in this record is the
statemnent that the statue was caused to be set up by a
person named Nayaka Arjava, the adhipathi (lord) of
Janjaur (Tanjore in South India) This inscription
has been assigned to the eighth century A.C.

Siamese inscription of exceptional interest 1s the
Noen Sa Bua Inscription of Dong Si Maha found at
Prachinbiiri, about fifty miles north east of Baugkok.
The inscription s engraved on a slab of stone m a
script quite similar to the Pallava script of South India.
and had been set up in A.C. 761. The inscription consists
of twenty-seven lines, which incorporate three quatrains
from a Pali poem called Telakat@hagatha composed by a
Sn Lankan author. Though this work has been assigned
to the cleventh century the instant inscription proves
that it had been composed some time before A.C. 761.
The sections of the inscription which do not form apart of
the Telakatahagatha are written m the Mon script.

An inscription assigned to the year A.C. 1377 records
the establishment of a sect known as the Simhala-Sangha
the Sn Lanka Order of monks, in Stam by a delegation
of monks who had visited Sn Lanka This inscription
had been set up by thc Burmese King Ramkhahaeng
who had conquered Siam earlier. Several other inscrip-
tions were set up during the fourteenth century, reflecting
the devotion and religious fervour of the Thai people
who were now followers of the Theravada school of
Buddhism.

Viet-Nam: Though it has been suggested on the evidence
of the Vo-Canh Inscription of King Sn Mara of the
second or the third century A.C. that Buddhism had been
known m Viet-nam, known in ancient time as Champa,
the clearest evidence of the presence of Buddhism in
this country 8 an inscription assigned to the second
quarter of the ninth century, set up by a Buddhist of a
place called Papduranga, Samantha by name to record
the dedication of two shrines and two monasteries
to Jina and Siva. The name Jina in this inscription refers
to the Buddha, Buddhism being at this stage closely
associated with Buddhism The prasasn recording the
dedication has been significantly, written by the donor’s
son Sthavira Buddha-Nirvipa. Buddhism i its Maha-
yipa form most probably, prevailed in Viet-pam till
about the second quarter of the thirteenth century.
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Assigned to this period is the Kim Choua Inscription
of King Jaya Paramesvaravarman, its main interest
being a list of Buddhist divinities held in great reverence
by Vietnamese Buddhists at the time, such as Sri Jima
Lokedvara, Sri Saugatadeveévara.
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EPISTEMOLOGY

1. Introduction Epistemology or theory of knowledge
is that branch of philosophy which inquires into the
nature and scope of knowledge. It attempts to analyze the
concept of knowledge with a view to determining the
criteria applicable for making the distinction between
valid and invalid claims to knowlekge. It examines the
variety of alleged means and sources of knowledge and
lays down the conditions under which claims to know-
ledge could be accepted to be reliable. In the history of
the Buddhist philosophical tradition considerable atten-
tion has been paid to epistemological issues. The teach-
ings of early Buddhismm have shown an nterest in
philosophy as a way of life. and this s reflected among
other things, in the discussions concerning cpistemo-
logical questions as well. The primary concern of
Buddhism was the attainment of emancipating know-
ledge. The discussion of epistemological questions occurs
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i so (ar as ot s related to the attainment of the ultimate
goal of Buddhism This approach s more marked i the
carly Buddhist teachings than in the later ones where m
certam nstances Queshions of logu and epistemology
scem to be discussed for thew own sake The way o
hfe advocated in Buddhism s basad on its theory of
ceality. and us theory of reality has an epistemological
foundation Although the Buddha himsc] was not
concerned with raising philosophical problems about
the nature and scope of knowledge purcly n the
form of an academsc pursuit and an exercise m logical
analysis. to the extent that the way of life recommended
n Buddhism was claimed to depened on statements
about the nature of man and the universe which were
belicved to be true, st became necessary to specdy how
the alleged truths of Buddhism were to be known

At the time Buddhism ecmergad m Indn as a distinct
world vicw. a plurality of mutually contradictory theories
about the nature of man and the universe were advocated
by othe schools of religious and philosophical thought.
ladian thinkers had already developed a considerably
high leved of critical and analytical inquiry and f the
message of the Buddha was to wm the acceptance of
the intelligent truth seekers of that time it was necessary
to state clearly the epistemological foundations of
the Buddhist world view. In presenting an alternative
world view as well as a goal of ultimate happiness and
liberation m terms of it, the Buddha criticized not
only some of the existing theories about the nature of
reality but also the epistemological foundations on
whick these theories were claimed 1o be based Buddhism
also claimed that the teachings of the Buddha were
meant for the intelligent or the wise and not for the
stupxd or the unwise The Buddhist cheme of emancipa-
tion consisting of three stages has the cultivation of
wisdom (pahnd) as the fina) stage In referring to the
knowledge of the Buddhist saint, the Pali canonical
SOUrces appear to use a special set of cognitive terms
to mark the distinction between such knoweledge and
othe modes of cognitive activity. Pafinad (Sanskrit-
prajad) s one such term which occurs very frequently
th the Buddhist literature of all periods Buddhism
aloo uses various qualifying prefixes and adjectives
with the verbal root jad ‘to know' leading to derivations
such as dsavekkhayanina vimuttinina, abhinha, parninha.
sammappanhd, etc. 1o signify the specific knowledge
that Buddhism considers to be directed to the attain-
ment of the goal of emancipation According to the
Buddhist teaching human bondage and suffering are a
consequence of ignorance (avijpdl The enlightenment
(Q v) of the Buddha is belicved to have consisted in the
dawmng of knowledge and vision into certain realities of

{fe (cakkhum udapid: finem udapad) expressed m the
form uf the Four Noble Truths (q.v ). Buddhism contras-
ted subjective convichon about the truth of any assertion
with direct personal knowledge and understanaing
A fundamental question of epistemological importance
that can be raised in connection with the Buddhist
position 18 how the alleged knowledge of truth and
reality m Buddhism & to be characterized. Is it 2 special
kind of religious knowledge describable as a kind of
mystic mntution? what role does ordinary sensec know-
ledge or empirical knowledge play m the ultimate
understanding claimed by the Buddhist saint? Does
Buddhiam reject the validity of ordinary sense experience
and recommend other sources of knowledge such as
revelation or intellectual intuition as the mcams of
discovering truth? Answers to such questions as these
could be obtained by a careful study of the Buddhist
doctrines that were formulated in the different periods
of the historical development of the Buddhist tradition

More attention will be paid ip the sequd to the
ideas contained in the literature preserved in the Pal;
Nikiyas on the assumption that it contains the teachings
of Buddhism which are closest to those expressed by the
Buddha himself. It 1s reasonable to assume that the
Pali Nikayas as well as the Chinese Agamas agree in
content and go back to a common source. The fact

that the Pali Nikaya Jiterature was preserved by the
Theravida school of Buddhism need not lead to the
prejudice that the Buddhist teachings contained in this
corpus of literature presents a partisan point of view
about the original teachings of the Buddha.

2. The pre-Buddhist Background

Examining the pre-Buddiust background of Indian
thought K N Jayatilleke shows that thinkers of the
period belonged to three principal classes according to
the epistemological ground accepted by them for their
truth claims.! The first class of thinkers may be called
traditionalists or those who depended on aurhority of
some kind There were some who derived therr know-
ledge wholly on the basis of a sacred scriptural tradition
The foremost among this class of thinkers were the
Brahmins who believed in the sacred authority of the
Vedas. To the second class belonged those thinkers who
may be called rationalists They propounded their
theories on the basis of reasoning and speculation. They
can be identified with some of the metaphysicians of
the early Upanisadic period and other independent
thinkers who denied the reliability of the orthodox
Vedc tradition such as the materialists and the sceptis

Thirdly. there were thinkers who claimed a diren

——

1 For a detailed discursion of the Pre-Buddhist background see Early Buddhist Theory of Knowledge (EATK) K N Jayaulleke

(Allen and Unwin. London. 19631 Chapters {-)
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personal knowledge of the truths they propounded. The
Indian materialists who accepted perception alone as a
valid means of knowledge belonged to this class of
thinkers. What ts more interesting is that there were
others who based their claims to knowledge not on
ordinary sense perception, but on some kind of super-
cognitive ability acquired through the practice of mental
culture. It is to be noted that in the Middle and late
Upumisads there was a belief in the super-cognitive
powers of the meditative person or the Yogi. Verbal
forms from drs- to see were used in these Upanisads to
signify 2 kind of seeing which did not make use of the
eye but a kind of direct intuitive apprehension. This
kind of knowledge was claimed. specially when referring
to the knowledge of the transcendental truth of the
reality of Aiman. It was claimed that subtle seers by
their subtle and superior intuition see the transcendental
reality (dréyate tvagrya buddhya siksmadar$ibhily. Kuthy
Upanisyd 1.3.12). Such knowledge was referred to in the
Upanigqgds as jnana. The Atman is said to be obtained
by right knowledge (samyag-jnana). In addition to
Upanisdic seers who claimed such knowledge there
were other teachers outside the Vedic fold who claimed
knowledge of a superhuman kind including ommi-
science.

K. N. Jayatilleke's discussion of the Pre-Buddhist
background in terms of the above classification was
most probably influenced by the kind of classification
which the Buddha himself s reporied to have made in
answer to a question raised by a Brahmin named
Sangarava regarding the nature of the knowiedge that
the Buddha claimed (M. [1. p. 211). The Buddha mentions
in this context a class of teachers whom he described as
anussavika. K. N. Jayatilleke translates the term anus-
savikd in its broad sense as traditionalists. These thinkers
are identified by the Buddha himself as the Brahmins
who were versed in the three Vedus (brahmuna tevyjal.
The second class of teachers are referred to by the Buddha
as takki vimumsi. rendered into English by K. N. Jaya-
tilleke as reasoners and metaphysicians respectively?
The Buddha identifies himself with the class of teachers
who base their teachings about the good life on what
they have understood by some super-cognitive means
without dependence on hearing from traditional sources
{pubbesu anunussutesu dhammesu samam veva ubhinhday ),
it appears that this third class of thinkers referred to
by the Buddha were none other than those who claimed
super-cognitive powers through meditative culture of
the mind or yoga. The Pali Nikdayas throw much light
on the Buddhist evaluation of the three approaches to
truth and knowledge accepted by the teachers belonging
to the three groups mentioned above.
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3. The Buddhist Attitude Towards Authority

There are several instance in the Pali Nikdyas where
the Buddhist criticism of the teachers described as
anussavikd occurs. One such instance occurs in the
context of a moral discussion. Here, the Buddha insists
on the importance of being guided. in a moral situation.
by one’s own personal knowledge and understanding He
speaks of unussuva as the first of ten grounds on which
one should not base one’s moral behaviour, What is
imphied by this discussion is that there i1s a distinction
between the ten ways of claiming knowledge headed
by unusseva and what the Buddha refers to in this ins-
tance as ‘know by yourself (atfanava jianeyyatha). Six
ways of claiming knowledge mentioned in the Kdalame
Sutta including anussuva could be considered under the
gencral hecading of authority. Authority was accepted
as a pramanua (an epistemological ground) in some
non-Buddhist Indian philosophical schools of the post-
Buddhist period under the concept of subde (ibid. p.
1720). According to the Piirva-Mimamsa Sabdu denotes
the authority of the Vedus alone. This reflects the atti-
tude of the ritualistic Brahmins against which the early
Buddhist criticism was pnmarnly directed. The Mimamsa
school upheld the absolute authority of the Vedus. The
Nyaya school treated the scriptural statements of the
Vedus as a subclass of verbal testimony while the Vai-
sesika school treated them as a subclass of inferential
propositions. According to the Natyayikas the Vedus are
reliable either because God wiviurat who revealed it is
trustworthy. or because the scers who are its authors
are trustworthy. The Mimamsakas on the other hand
denied any personal authorship to the Vedus and claimed
that the Vedas are eternal. The importance of sabda as a
means of knowledge in the post-Buddhist philosophical
tradition shows that claims to knowledge on the basis
of authority took many different forms. This is also
indicated in the Kaldma Sutta where six different forms
of dependence on authority are mentioned in the follow-
ing order: (1) anussavena. (2) paramparaya. (3) itikiraya,
(4) pitakasumpadiyu. (5) bhavyariipatdya and (6) samano
no guru.

Anussura appears 10 have been used specially to
denote the authority of the Vedic scriptures as Sabda
was used in the post-Buddhist Mimamsa tradition. The
Cunki Sutta refers to a discussion of the Buddha with a
Brahmin youth well versed in the Vedic scriptures. The
Brahmin youth wishes to know the Buddha's opimon
on the attitude of the Brahmins who came absolutely to
the conclusion (ekamsena nittham gacchanti} that only
what is contained in the Vedus is true and everything
else is false (1dum eva succam mogham annamy). In response
to the Buddha's criticism that the Brahmin atutude

-

Y EBTK.see p. 171 for K N. Jayatilleke's translation of the Sungdravu Suttu passage.
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amounts o one of blindly following a tradition the
truth of which has not been personafly tested at any
point. the Brahmun youth retorws that it s not merely
on faith that the Brahmuns claim the alidity of the
bedus but also on the basis of unussute. [his sugpests
that for the Brahmins of this period Vedic scripture
represented a sacred. holy or revelational tradition.
Duning the ime of Early Buddhism unussuru had come
to mean the sacred Vedic tradition When referring o
ths tradition the Pal suttas use words which suggest
that it had already become a sacred tradition which
was systematized. ceremonially chanted. and autho-
ritatively handed down by a successive line of teachers
(gtium pututiam samihitam tud unugdyunts tud anubha-
sants bhisuem anubhisunti vacitam unuvacents. D. 1.
p. 241. M. IL p."169). The bedus were often believed to
have had a divine onigin. The creation of the ledus is
attributed to Prajapati or Brahma

K N Jayatillcke has identified three possible senses
in which the term unussary has been used i the religious
Iiterature of the time. First, as used of the Vedic tradi-
tion the word could mean ‘divine revelation’, ‘syste-
matically handed down. Secondly it could have meant
authoritative tradition’, the source of its authonty
being the Vedic or any other tradition Thirdly. it could
have meant a ‘report’ come from mouth 1o mouth(EBTK.

p. 182).

There are scveral suttas in the Pali canon which state
the Buddha's reasons for rejecting anussova as a reliable
means of knowledge. In the Tevijju Sutta the Brahmani-
cal claim that the bedus have a divine origin is criticized
on the ground that not even the onginal composers of
the Vedic scriptures have had direct personal know-
ledge of Brahma by seeing Brahma face to face (D. 1.
p 238) The onginators of the Vedic tradition them-
selves were not 1n a position to claim 'We know this.
we sce this' (mayam etam janama, mayum etam pussiima)
with regard to the existence of Brahmi. 1In the Cunk:
Sutta the Buddha's criticism i1s at a ddferent level. Here
the Buddha rejects the absolute validity of Vedic scrip-
ture on the ground that none of those who handed
down the tradition could claim direct personal know-
ledge of its truth. They are compared to a strning of blind
men (endhavenpuparumpurid). Yet another criticism which
the Buddha found to be commonly apphcable to
anussuro as well as four other grounds on which one
may believe in the truth of a statement (suddha = faith.
ruci = personal like or inclination, dkdrapurwittaka =

) dnussuoo ce pr
soccam moghem anrants M1 pp 170- L7,

superficial reflection and dutthinyjhanakkhanti = appro-
val of a theory upon speculative reflection or thinking)
15 that these grounds alone do not guarantee the truth
of the relevant statements. The content of a revelation
may be held in very high esteem for having been faith.
fully preserved (svdnussutam). but it may be empty.
hollow and false {rittam tuccham musa), while something
¢ise which 1s not the content of such revelation may be
factual and true (bhiatum tacchum anannatha). The Buddha
points out that the only claim that one can legitimately
make with regard to what one has acuired (rom unus-.
suva 15 ‘such 1s what | have acquired from unussuvd’
but he is not entitled to make an absolute and exclusive
claim to its truth. It is a person who does not make such
an illegiimate claim that can be called one who pre.
serves the truth (saccam anurakkhati).® What is implicit
in this criticism of the Buddha is that none of the above
grounds logically imply the truth of the statements
based on them [f onc claims to have heard something
from some source or to be firmly convinced of the truth
of something. it does not logically follow that what he
has heard or what he 1s firmly convinced of is true On
the other hand of one claims to know something and
i he actually knows it. it must be true.

In the Sundaka Suita Ananda mentions the distine.
tion that the Buddha is said to have made between two
classes of thinkers who gave instruction on a way of
life to be followed by others. According to the Buddha,
as reported by Ananda in ths sutta, the world view affir-
ned by one class of thinkers cannot be accepted as one
which implies a noble way of life. They are therefore
described as abrahmucariyavise. The world views con.
demned by the Buddha as uabrahmacariyavdsa were the
materialist world view which denied individual survival

after death, and those world views which denied moral
values. moral responsibility and free will. Another
group of teachers is rderred 10 as those whose world
view implied an unsatisfactory doctrine about the noble
life (unussasikam brahmatariyam). Those who hold to
the truth of unussavu are said to belong to this group*
The Buddhist criticism here of anussava is that such an
authoritative tradition may or may not sufler from lapscs
of memory on the part of those who are responsible
for handing it down, Moreover, even i it is properly
handed down without lapses of memory it may be true
oc false (anussavikassa kho pama ... satthuno unusse
tasuccassa sussatumpr  honh  dussatampr  hoty, tuthip
hot: unnathapr hots; M.\, p. 520).

— — i e i pi—

purisassy hoti evum me unussavon vodam soccam anurokkhutt na treva tive rkumsens mitthaom gacchun idom ere

4 idhehucco sattha unussel oko hofy unusatusacco 30 unussarena itthititha paremparaya dhummam desett M 1, p. 520
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The Buddha did not reject the Vedic teaching out-
right. but considered it to be propounding anunsatis-
factory teaching about the noble life because it was
based on anussava. The materialist criticism of the
Vedic tradition was much stronger when compared with
that of Buddhism. The materialists condemned the
authors of the Vedas as ignorant and vicious.® The
Buddhists were much more moderate in their criticism
of the Vedas. Buddhism recognized that the Vedic
teaching contained factual and moral truths opposed
to a purely nihilistic world view. The Brahmin teachers
were criticized on epistemological grounds for not
having personally verified the truth of their beliefs.

Parampari and pitakasumpuda also denote forms of
triditional authority. These terms are also used 1n close
association with the Vedic tradition (brahmananam
puranam mantapadam itihittha parampardyu pitakasam-
padaya: M. 11, p. 169). Parampara may have stood for
the unbroken succession of a teaching belonging to the
Vedic tradition or outside 1. Pitakasampada also may
have stood for an authoritative scriptural tradition in
gencral. Itikira which also occurs in the Kaldma Sutta
as a separate ground is probably connected with iti-
hitiha which has already been mentioned in connection
with the other terms denoting revelation and authority.
Both kira and ha are particles which generally occur
in the introduction of anecdotal material. The Buddha's
teaching is often said to be unitiha {Thag. v. 331; A 1l
p. 26), which meant that it was not based on hearsay
or tradition. Consideration of the contexts in which
the term itikira occurs in the Pali canon and other
occurrences of terms related to it in other Indian lite-
rary works shows that the translation of itikira as
hearsay is reasonable.

The other two forms of authority rejected in the
Kal@ma Sutia are denoted by the terms bhabbaripata
and samano no garu. According to the commentanal
explanation of bhabbariputa, it stands for the acceptance
of someone’s words considering him to be a2 competent
person (ayam bhikkhu bhabbariipo, imassa katham gahe-
tum yuttam. AA. 11, p. 305). The other ground of accep-
tance. sumano no guru, which may be translated as ‘our
prestigious teacher’ is similar. to the former. Both forms
of authority can be considered under verbal testimony,
which as a matter of fact came to be recognized as a
means of knowledge in the late Indian philosophical
tradition under dpropadésa or dptavacany. The criticism
levelled against anussava applies to all other forms of
authority as well although it is not explicitly stated with
reference to them.

EPISTEMOLOGY

A —
— — e — - s —— ——

In determiining the early Buddhist attitude towards
authority (g. v) it is important to see the extent to which
Buddhism depended on the orthodox teachings of the
pre-Buddhist Vedic tradition in the formulation of its
own doctrines. [t has often been suggested that the Bud-
dha uncritically accepted some of the dogmas of Brah-

manism (EBTK. p. 369 N EJ. Thomas for instance.
says that Buddhism took for granted some of the pre-
Buddhist Indian beliefs like the belief in transmigration
and the doctrine of the retribution of action. However.
an examination of the pre-Buddhist background shows
that these doctrines were neither fully developed nor
universally accepted at the time of the emergence of
Buddhism. There is no evidence that the Buddha admit-
ted them on the authority of the previous tradition
(ibid.p. 372 1)

A question that may be rajsed with regard to the
Buddha’s attitude towards authority is whether he
expected from his disciples with respect to his own
teachings the same critical attitude that he recommended
towards external traditions. Some scholars suggest
that revelation and faith are as much central to Buddhism
as to other religious traditions of a theistic character.
The belief that the Buddha was an omniscient teacher
(subbannu) is said to leave no room for critical inquiry.
In the evaluation of the place of suddha. a term which is
translated as “faith’, it has been suggested that Buddhism
also involved a faith in revealed truths (ibid p. 383 .
K. N. Jayatilleke shows that omniscience was attributed
to the Buddha in a much later stratum of the Pali canoni-
cal scriptures. In the earlier stratum of the canonical
literature the Buddha not only denied that he was
omniscient in the sense omniscience was claimed by
some of his contemporaries, but also affirmed that he
possessed only a threefold knowledge (tevijja) which was
also shared by a large number of his disciples as well
{imd. pp. 317-381).

It is also clear that in the early sections of the Pal
canon saddhi in the sense of trust. confidence or faith
is contrasted with knowledge (hana). It is also treated
as an emotion insufficient for salvation. Buddhism
values knowledge above faith. However. as a preliminary
stage in the spiritual progress of a disciple faith is believed
to play an important role. Somctimes pasada is used
as a synonym of saddhd. The Pali suttas often use the
expression a aveccappasada, which mears ‘faith consequ-
ent upon inquiry’. Buddhism speaks of some forms
of faith of the Brahmin teachers in the authority of the
Vedus. The Buddha contrasts such groundless faith
with faith based on inquiry, and calls it akaravati suddhii.

— — -—

5. Sarvadur$unasangrahu. p. 14
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dharavunt saddhia  and eccuppusadu appear to be
referring to similar states of mind See BHAKTL

In the Canks Nutta the Buddha is represented as
applying the same reason for rejecting both unussut«
and «.ddhi as guarantecing the truth of a statement
He says that one may have firm (aith i the truth of a
statement but that statement may be false It s unlikely
that the attitude eapressed here eacludes the doctrines
preached by the Buddha We find the early Buddhist
atutude re-echoed in a much later work which says:
“Just as wise men lest gold by burming cutting and
rubbing s0 O monhks. should my statcments be accepted
after examination and not out of respect for me.* in
the bimumsukha Sutty the Buddha invites his disciples
to test hum in order 10 discover whether he 1s enligh-
tented or not {rimumsakena bhukkhunda . tathagute suman-
nesuna katubbhi summasambuddho va no wi it vinnanaya
M 1p N The inquiry is to be made into the condi-
tion of the Buddha's mund by observing the Buddha's
bodily and verbal behaviour using one’s eyes and cars
(dvisu dhammesu tuthagaiv samannestubbo cakkhuso-
tirheyyesy dhammesu) In the Canki Sutte a stmmlar
process of inquury 1s proposed to someone who wishes to
depend on a teacher in one’s inquiry nto truth, Betore
one professes faith in a teacher one should. according to
the Cunki Sutta. examinc the character traits of the
teacher (o see f he is a person who has a greedy. hatetul
or deluded psychological disposition or not. In the
Vimumsaka Sutta  the Buddha calls upon his disciples
to do this inquiry on himself by observing the Buddha's
behaviour as stringently as possible to ensure that he
is possessed of absolutely pure psychological disposs-
tions This sutta suggests that even the Buddha's claim
to full enlightenment is not an impenetrable mystery.
but onc that could be tested by an external observer.
If the Buddha i1s enlightened. he must be {ree from greed.
hatred and delusion If observation of the behaviour
of the Buddha shows that he is not free from those
evil trants of mind. then the claim to be enlightened
can also be judged 1o be false. In this sutta inquiry
into the clsyms of the Buddha is not condemned. but is
strongly recommended before one professes faith in
him Yet ths is given merely as an initial stage in the
development of one’s faith After such inquiry one
becomes convinced that it is worth approaching such a
teacher for instruction. But faith in the teacher s said
1o become firm and unshakable only when one partially

verifics in one’s own experience the 1ruths taught by such
4 teacher. It 1s such faith that is estabhished as a conse-
yucnce ol nquiry that Buddhism called ‘rational fanh’
(ikdravati saddhd) as opposed to the baseless (aith
(amiilika suddhd) of the Brahmins

In Buddhism faith (saddha) was considered as a
prehiminary requirement. fanally !cadmil to knowledge
(punna or hdnu) Some sutta passages clearly suggest
that ultimately suddhi has to be replaced by knowledge.
Citta. a lay disciple of the Buddha i represented as
saying in answer 1o Nigantha Nataputta's question
whether he believed in the Buddha's statement that
there s a state of meditative rapture in which there
1s no discursive thought and reflection (saddhahasi tvam
samanassd Gotamassa  atthy avitukko urwéiro sumidh
atthi vitakkavicaranam rirodho 1) says that it is some-
thing he directly knows and sees. and that there is no
need for him to accept it on fuith in any teacher (so
Ahraham evam jananto evam passanto kassufassa suma-
pinsa va brahmagossa va saddhova gumissann). It s
also said in this context that knowledge is better than
taith (saddh iva kho Ripam eva panitataram - S 1V p. 29K
) The Buddhist saint must be in a position to claim the
highest knowledge without having to depend on faith
(arnatra suddhiva annam vyikareyva). The Diwmmapadi
(. 97) describes the Arahant as devoid of (aith
{ussuddho: A wi.p 39- D i p 155) This early Buddhist
attitude towards faith is expressed later too in the words
of Nagarjuna who says: “One associate with the teaching
out of faith, but one knows as it realy is through under-
standing: understanding (prujna) is superior although
faith precedes it.”

However. this evaluation of faith as inferior to know-
ledge appears to belong to an earlier stratum of the
Pali canon. With the later attribution of omniscience
to the Buddha and the attempt to sharply distinguish
the enlightenment of the Buddha from the attainment
of the disciples which became much more pronounced
in the later Mahayana literature. the Buddhist atutude
towards the Buddha's authority and the evaluation of
faith in Buddhism came closer to that of theistic reli-
gions [n the opinion of K. N. Javatilleke the attempt
to distinguish the knowledge of the Buddha from that
of the arahont has alccady begun in the later phase of
the development of the Pali canon The emergence
of the concept of a saint who is released by intellectual

& Turniasungrahu. 3588

1 Seuddharidd bhujute dhurmam
prumatvod rettr tutivatoh
Pruagna pradhinem teonayol
Sraddha péint urgumusya tu

The Ratnicali of Nagirjunu. ed G Tucci. JRAS. April 1934 p 309
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knowledge alone (punhduvimutty) is explained by Jaya-
tilleke as a consequence of the development of the
belief in the omniscience of the Buddha. According to this
concept of the enlightened saint. one could become enli-
ghtened purely through intellectual conviction of the
truth of the specific teachings of the Buddha without
having to develop the supercognitive laculties referred to
eisewhere under the concept of ubbmni (EBTK p. 400).

4. The Buddhist Attitude Towards Reason

Out of the ten grounds rejected in the KNakimu Sutta
four grounds can be identified as involving some kind of
reasoning or reflection. These four are (1) rakkahetu.
(2) nayuvhetu. {3} akaraparivitakkena and (4) duthinijpha-
nakkhontiya. In the Brahmajile Suita where the
vanious philosophical dogmas which are said to have
been in existence during the time of the Buddha are
enumerated. some dogmas are categorically stated to be
based on reasoning and speculative reflection (tukku-
puriyahutum vimumsanucaritum sayampatibhdnam). In
order 10 determine the early. Buddhist attitude towards
rcason it is important to examine the references in the
Pali canon to the class of thinkers who are described
as rakki and vimamsi,

There is evidence of people who were skilled debators.
They are said to have participated in public debates.
sometimes with the intention of proving their own
theses or with the intention of rationally demolishing
the theories of others. One such person mentioned
in the suttas is Saccaka who is described as one who
displayed his wisdom and skill in debate {bhassuppu-
radake punditarado sec also DEBATE) The Pal suttas
also speak of recluses and Brahmins who had mastered
the theories of others. wise and subtle hairsplitters,
who went about shattering the theories of others with
their intelligence (pundita nipund kataparappuvada vila-
vedhiriipa vobhinduntid manne punnagutena dilligutim.
D. 1. p. 26). The Pali suttas contain evidence to the
effect that some thinkers during the time of the Buddha
affirmed definite theories about the nature of man and
the universe. Some of these theories were constructed
by takka and also defended by means of it. The drthaka-
vagga of the Swirwmpiata which presents the Buddha's
attitude towards philosophical controversies and deba-
tes. says that people come to judgements about the
truth or falsity of speculative theories in the context
of the debate by employing takka (takkanca ditthisu
pukappayitva saccam musi tidraya dhammam ahu, Sn.
v. 886). There s cvidence that there were proponents
of different theories about the nature of reality and
that these theories were publicly propounded and
defended by adducing rcasons in favour of them. The
use of the terms sutakkita (well reasoned) and durtakkita
(il reasoned) suggests that there was a conception of
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valid and invalid reasoning at this time. Certain rules
of argumentative procedure for determining the validity
of an argument also seem to have been accepted (EBTK
p. 200}

Buddhaghosa commenting on the word tukki lists
four types of reasoners. namely. (1) wnussutiko. (2)
jatissaratukki, (3} labhitakkiko and (4) suddharakkiko.
The first typc reasoned on the basis of traditional
authority. report or revelation. The second and third
types reasoned on the basis of some super cognitive
experience obtained by means of meditation. The
fourth type depended on pure reason According to
what Buddhaghosa says. a pure reasoner argues in the
form ¥ A is true then P is true and if B is true then
P s not true.” 1t is not clear from the way Buddha-
ghosa puts it whether 1t 1s a strictly deductive fotm of
argument based on self-evident premises as in the
case of rationalist metaphysicians in the Western
philosophical tradition. However. the description sud-
dhatukkiko used by Buddhaghosa to distinguish this
type of reasoner suggests that the reference is to those
who did not depend on empirical premises or statements
hased on traditional authority in their reasoning.

The expression nuyahetu is also used to denote a
kind of rationalist criterion for accepting something
as true. The Jains were well known during this period
as a class of teachers who talked about a doctrine of
standpoints on the basis of which the truth of a proposi-
tion is to be judged.

The next term which denotes some form of reasoning
is dkaraparivitukka, The commentary explains it as
“accepting something thinking this is a good reason
for accepting it” (sundaram idam karanun ti evam karana-
parivitukkena. AA. 1. p. 305). It is most probably a
reference to a superficial examination ol reasons.
Another ground falling within the same category is
ditthinijjhinukkhunti. The commentary explains it as
occepting something because it agrees with a view that
one holds with conviction alter reflecting on it (umhiikam
mjjhayitvid khamied gahtaditthiva saddhism sameti, 44.
1. p. 305). There is no reason to doubt this commen-
tarial explanation.

Out of all the above terms used to mean some form of
reasoning fikka appears to take the foremost place.
This is perhaps why it is the first to be mentioned among
four terms occurring in the Kaldma Sutta. According
to the Sanduka Sutte a system based on reason and
speculation like one which depends on revelation.
traditional authority or report. is unsatisfactory. For
such a system may or may not be well reasoned (sutakki-
tumpi hoti duttakkitampi hoti) and whether it 1s well reaso-
ned or ill reasoned will have no bearing on its truth or
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talsity (tatha po hoti uhhathd i noti M 1 p. 5201 thc
same cniicism applies to other forms of the application
of reason to come to conclustion about what s truc

The above criticism of tekke may be construed as a
logial or an epistemolugical criicism Early Buddhism
appears to have cniticized the attempt to construct
metaphysical theories or the attempt to defend meta-
physical dogmas already held by resoring 0 tuhha.
Ths s implict n the Buddha's refusal 1o answer cale-
gonically certain qQuestions of a metlaphysical or trans-
cendental nature by leaving them aside as arydhatu
(undeclaredl Apart from the logical and epistemological
ceason stated i the Sundoka Sutta for rejecting the
consistency of rcasoning as the sole ground for the
determination of the truth of a particular thesis. the
Buddha also had numerous empirical reasons for
rejecting it In the Adithakuragga of the Suttanipatu
where the Buddha's attitude towards philosophical
debates is eapressed reason s considered as a tool
used by most people to rauionalize thew prejudices.
propensitics. prochvitics lihes and dishkes In most
instances reason functions only as an ax to safeguard
the dogmas that one already clings to. Those who
rely on their argumentative skill have little respect
for truth and once they cling to an opinion they get
strongly attached to the opinion tself The Buddha
considered this as a source of ideological conflict. Such
conflict was considered by the Buddha to be spiritually
harmful In the Cilurivitha Surta  the Buddha says:
“One stands in judgement according to one’s own
critena. and enters into controversy in the world. But
leaving aside all judgements let not one come into
conflict in the world™ (Sa « %941 The Mahaviyoha
Sutta. which also deals with philosophical debates
sayvs: The doctrine which is claimed to be the highest
by some s called nferior by others. which among
thew doctrines is the true one” They all claim to be
caperts” (5o v 903 The Buddha sees the spiritually
mature person. the real sage (muns) as one who shuns
debates and philosophical controversy (Sn. v 912
ln the Caluciyaha Sutta it s said: “Each claiming
onesell 1o he an ¢xpert clings to one’'s own view and
comus 1nto dispute with others saying “One who unders-
tands this. hnows the truth, whoever sejects this is
imperfect” (3o« NI8L This attitude. according to the
Buddha onh results in making a person pufled up
with ptide Such people are overwhelmed by the passion
for thesr own views {sunditthirigena lu te bluratid) and
this obscssion with their own dogmas becomes a great
source of dejection and despair. Thus in the Buddha's
opinion ftukka 8 not merely an unreliable means of
knowlcdge. but also a much abused intellectual instru-
ment of the spunitually immature person

The teaching of the Buddha s sometimes described
s one beyond the scope of takka and onc that wise

people ate capable of realtzing (atakkavacaro pundua-
veduniyo) It is sometimes suggested that it is with refer-
ence 1o the absolute and uitimate Truth that the Buddha
claimed this transcendence of reason This absolute
Truth s sometimes identsfied with Nibbana. The Budd-
dha’s reluctance to speak about the after death state
of the person who attains ultimate Nibbana is interpreted
a8 suggesting a transcendental ontological reality which
1s beyond the grasp of language and logic. However.
i s dilficult to find any evidence in the Pali canon
to conclude that the Buddha considered Nibbanu to be
anything other than the ehmination of suffering and the
attainment of tranquillity. As far as the attainment of
Nibbanu concerns the living cxperience of the person
who attains i1t it can be described by mcans of language.
There does not scem 10 be any evidence in the Pali
Nikayas to suggest that the Buddha believed in an
inexpressible or ineffable ulumate reality as opposed
to what could be expressed and understood In terms
ol language and logic. The Buddha's cnticism of tukka
appliecs mainly to those who attempt to construct
metaphysical theories without any concern for expericn-
tial facts The Noble Truths of Buddhism are distingui-
shed from the metaphysical. dogmas that are the products
of speculative reason. for the former are believed to be
based on intersubjectively verifiable experiential facts
while the latter have no expeniential basis. and conse-
quently are unvenfiable It is 10 convey this sensc of
the cxperiential verifiability of the teaching of the Buddha
that ot is said to be beyond the scope of recason.

Although the Buddha has sometimes been called a
rationalist there does not seem to be any justification
for this £ the term ‘rationalist’ 1s taken in ts strictly
philosophical sense. The term ‘rationalism™ is used in
the western philosophical tradition e signify an episte
mological docteane which s in direct opposition to the
one described as empiricism iq.v) Rationalist philosop-
hers in the West were those who constructed deductive
systems of philosophy based on self-evident first princi-
ples. According to rationalist epistemology human
knowledge is a superstucture built on the foundations
of the deliverances of reason The basic propositions
ol rationalist systems are not statements of sense expen-
ences. but of inteliectual intustions which have the
status of indubitable truths There 1s no evidence that
the Buddha founded any of his teachings on such self-
cvident premises The Buddha rejects the criticism o
Sunakkhatta who describes him as onc who does not
depend on any extraordinary knowledge. but dependsfor
his teachings on rcasoning and speculation. (M. [ p. 681

Although Buddhism does not advocate reason a3
sur¢ way of rcaching truth. the Buddhist teachinp
hive often been presented in such a way that they hawves
rational appeal In the dpunnchu Suttu for instance
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where the Buddha addresses his teaching to the rational
elite of the time (vifthu). who were inclined to be sceptical
about the Buddhist teaching of rebirth, he advises them
to lead a good life purely on rational considerations.
The Buddha points out that f there is another birth. as
affirmed by those who claim to have knowledge of it a
person who does not lead a good life will lose both
worlds, while a person who leads a good life will stand
to gain in both worlds. On the other hand even if there
is no rebirth. f one lives 2 good life one is honoured
by others for one’s moral qualities in this life itself,
There are also instances in which the Buddha reasoned
with those who held views that contradicted his teaching.
In the Upali Sutta for instance, the Buddha is seen to
be arguing in Socratic fashion. leading his opponent
by a process of questioning to contradict his own assump-
tion (M. 1. p. 376-378). Although logical consistency in
itself was not considered to be a mark of truth. the
Buddha believed that what one holds to be true needs
to be logically consistent.

%.1. The Buddhist Analysis of Knowledge

We have seen that the Buddha rejected both authority
and reason and recommended direct personal knowledge
as the sure way of reaching truth. The Buddha rejects
other grounds for accepting a bélief as true. For a
belief based on those grounds could tum out to be
true or false. Emphasis on personal and direct knowled-
ge is found throughout the Nikdyas. Direct knowledge
and vision of what is claimed t0 be true is frequently
attributed to the Buddha. The Buddha is described as
one who knows and sees (janam janati passam passati,
M. 1. p. 1I1. He is often called the knowing and seeing
one (jandta passatd. ibid). Even those who follow the
holy life prescribed by the Buddha are expected to
do so in order that they may know. see, attain, realize
and comprehend what they have not so far known,
scen. attained. realized or comprehended (yam...anha-
tam adittham appattam asacchikatum anabhisumetum
tassa handya dassana@ya pattiy@ sacchikiriyaya abhisama-
yaya bhagavati brahmacariyam vussatiti, A.1V. p. 384).
It is important to see that the Buddha was interested
in a special variety of truth. namely. truth that leads
to liberation. The truths of the Buddha are distinguished
from other truths by describing them as noble truths
(ariyasaccani). While using a variety of terms signifying a
variety of cognitive activity, Buddhism seems to disti-
nguish a form of knowledge in evaluauve terms, as
noble or higher knowledge (ariyanapu). What is of
special importance to Buddhism is this emancipating
knowledge for the cultivation of which Buddhism pres-
cribes a systematic and dctailed procedure. From a
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general epistemological standpoint it is important to
see how this speciil knowledge is different from other
forms of knowledge that Buddhism itself refers to by a
variety of cognitive terms.

The Pali Nikayas express distinctions in modes of
knowing by varyirg the prefix which is attached to the
root jnd. each variation signifying a difference in the
level of cognitive activity or a difference in the perspec-
tive from which the cognitive activity is perfor d.
The terms that occur most frequently in the suttas are
the following:

sam +jna = sanha (noun), suijoiati (verb)
vi+jnd = wvinhana (noun). vijanati (verb)
abhi+ jna = abhinnd (noun), abhijanati (verb)
pari+jnid = parinn@ (noun), parijandti (verb)
pra+jnhd = panna(noun), pajanati (verb)

Like the English term ‘knowledge’, nana in Pali can be
taken as the cognitive term used in the most generic
sensc. From the Buddhist point of view the same objec-
tive existence can be cognized from a variety of ways.
The manner in which cognitive terms are treated in
Buddhism suggests that all knowing does not conform
to a single pattern but that knowing is relative to the
various needs and purposes of conscious rational beings.
The world of experience can be known in the sannd,
vinnana or the panni ways. Sunna and vinndna are not
forms of knowing which give emancipating knowledge.
These two forms of cognitive experience are to be hand-
led cautiously as they could lead to bondage and suffer-
ing. The noble truths are to be grasped not by the ordina-
ry cognitive processes of sanha and vinhana, but by the
special cognitive processes called abhinnd. parinni
and pannd. However these latter processes are distinguis-
hed from dependence on authority. speculative reason or
faith.

8.2 Ordinary sense cognition, safda and vifidans.

A briel examination of the variety of cognitive terms
used in early Buddhism is useful to gain clarity about
the Buddhist concept of knowledge. The Pali Nikayas
explain sannd as that mode of cognition which arises
on the occasion of the meeting of a particular sense-
organ with the corresponding sense object. The standard
description of this process of cognition as found in the
Pali Nikayas is as follows:

"Depending on the eye and material forms there
arises visual vinhana. By the coming together of
these three arises sense impingement. Depending
on sense impingement arises sensation . That which
onc senses one “knows in the sannad way."®

. i iy -

8. Cukkhitca patcca ripe ca uppajjati cakkhuvianam Tinnam sahgati phasso. Phassapaccaya vedana. Yam vedeti tam sanjanati, M. 1. p. 293.
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The question that arses here s what bnowing i the
saria way~ signifies. 1t s possible to interpret vihhapu
mn the passage quoted above ds mere sensory AwWareness
and suhis: as a subsequent stage in the process of percep-

tual activity *

Sahni may be considerad as a stage where distinctions
are introduced into the primitive sensation by selective
attenuon Although ths interpretation does not seem
to agree with the commeantanial explanation o the
Theravada tradition. it appears to be justified by the
Pah canonical suttas The activity of sunrnd scems 10
depend on rcpeatad perceptual experience as well as
the mind's ability 1o formulatc ideas and recognize
the sensony environment in terms of them. The treatment
of sahid m the Nikdyas suggests that there i no uniform
manner in which the sensory environment should be
cognized from the sanhd perspective. According 1o
Buddhism sanid do not represent indelible Forms or
Ideas i the Platonik sense imprinted in the Soul of a
person. but they are vanable depending on the way
one trains oncself. Sanna response like other perceptual
responses s a conditioned response. According to the
Potthapada Sutta. by training some types of sahnd
could emerge and other types could cease to be (sikkha
eka sahhd uppajjant, sikkhd ekd sohhad mirujihantt
D. 1, p 183) The training mentioned in this context
probably refers to the systematic meditative cultivation
o the mind to experience reality in certain mentally
determined modes Sanni altered in accordance
with these mental determinations. According to the
Potthapdda Sutta it is possiblk for a person to transcend
altogether the sanng expericnce of material form, put
an end to the expericnce of the resistance of material
objects, withdraw the mind's attention from the expen-
ence of a plurahty of objects and enter into and abide

n a state of mental rapture in which the saihd experience
would be of infinite space (sabbaso rupasannanam

samatikkamma patighasanndnam aitthagamé nanatta-
sannanam amanasikard ananto 3kaso ti akasénahcayata-
nam upasampajja ciharat... dkdsanancayatana sukhu-
masaccasannatasmm samaye hoti).

Sanna, from (he Buddhist point of view is a way of
cognition which has to be transcended Buddhism
recognizes a stage of meditative rapture of the mind
mn which sanad completely ceases Sarhd is believed
to lead 10 bondage and suffering through the process
of papanca. a process which involves a proliferation of
concepts m the mind linked to the notion of self and

associated with the unwholesome emotions of craving
(taphil concent (mana) and dogmatic belid (dirthi)
The Madhupindika Sutta  describes this psychological
process as follows:

That which one “knows in the saihd way” one thinks
abuul. One gets obscssed with that which one thinks
about. Due to this (obsession) one is assailed by
the ideas of conceptual proliferation with regard
to the past, present and future material forms which

are cognizable by mecans of visual vihhdpa '

Early Buddhism considers sanna as the characteristic
cognitive response o the unenlightened individual.
According to the Milapariyaya Sutta, the sanhd res-
ponse to any category of experience inclusive of the
four material elements to which the whole of material
reality can be reduced. all the data of the senses (dittha,
suta, muta) meditative experiences and even the highest
spiritual category conceptualized as Nibbana involves
an uncnlightened response and consequently leads to
bondage and misery (M [ p3).

Sanhd i1s here contrasted with two cognitive perspec-
tives of a different type called parifna and abhinha
These latter cognitive responses are those that the
Buddha’s disciples are expected to cultivate The disci-
ples are advised to cultivate parinind with respect to
sanhd itscl in order to altain cmancipation (sahham
parinng vitareyya ogham Sn. v. 779).

Vihiina too, like sannd is distinguished from the
cognitive perspectives referred to as abhinnd, parinha
and pannd Vinhanu, as represented in the standard
formulation dof the perceptual process in the Pali Nikadyas.
appears to refer to the perceptual awareness of the
respective senses prior to conceptualization. However.
usage in the Pali canon appears to vary according to
context and there are instances where vinhana occurs
in the sense of ordinary perceptual knowledge as dis-
tinguished from panna, the higher knowledge of the
saint. The viAandna response, considered in the suttas
as requining no special effort for its cultivation, unlike
the panna response 1s also said Lo be associated with
dangers hke the sanna responsc.

$.3. Higher forms of Cognition — the concept of sbhiifs.

Reference has already been made to the Buddhist
claim that the Buddhist way of life and the world view
on which it is based is derived from a special way of
knowing called abhinna. According to the Sangarava

R e —

10 Yam samanats tam oifakkets yom citokkets tam papanceti yam popancen tatomdanam purisam papahcasainasahkhs samudacarants
alilandgata-paccuppannesu cokkhupinhreyyesu ripess M. L. o 11. 111
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Sutte. the Buddha claims to be one of those who based
the teachings about the holy life on ‘a personal higher
knowledge'. This suggests that there were others too
before and during his time who made similar claims.
According to K. N. Jayatilleke. the thinkers of the
Middie and Late Upcvmsadis who emphasized jhana
or knowledge, favouring the jniinumdrga instead of the
earlier karmumdrgu can be identified with this group
of thinkers. More specifically Jayatilleke believes that
they were the Upanisadic thinkers who rejected both the
traditional authority of the Vedus and the intellectual
or rational knowledge of the early Upunisuds and held
that access to the deepest truths about reality can be
had in the rapturous states of yog« meditation (EBTK.
pp- 61. 417 f) It was believed to be a kind of direct
intuitive knowledge. Such claims appear to have been
made by other contemporaries of the Buddha as well.
like some of the Ajivaka teachers and Nigantha Nata-
putta, Jayatiliecke argues that despite the similarity
between this claim to an extraordinary means of know-

ledge made by the Buddha and other contemporary tea-
chers. the Buddhists do not treat such kpowledge as

mystical. but as natural causal accompaniments of
mental discipline and composure.

The prefix abhi in abhinna signifies ‘superiority’
‘speciality’, ‘extraordinariness’ or "greatness’. According-
ly. the term ubhiftha can best be rendered into English
as ‘supercognition’. An examination of the variety of
cognitive powers comprehended under wbhinitd 1n
Buddhism is useful in understanding this concept.

The Pali Nikayas enumerate the following six forms of
abhinna: (1) iddhividha, (2) dibbasota. (3) paracitia-
vijinana. (8) pubbenivdasinussati. (5) dibbavakkhu, and
(6) disavakkhuya. (Q.vv.). Out of these. what is said to be
unique to Buddhism is the sixth one. ‘knowledge of
the destruction of the cankers.

Buddhism recognized a causal relation between the
atiainment of mental composure and the emergence of
super-cognitive abilities. Except for dsavakkhayandna
which Buddhism claims to be its distinctive contribu-
tion. it acknowledged the genuineness of the claims
of others to have possessed super-cognitive abilities.
The Pali Nikayas mention certain doctrines held by
pre-Buddhist teachers on the nature of the world and the
individual on the basis of super-cognitive experience. The
eternalist theory that the soul and the world are eternal
{sassato ofta ca loko ca) is said 10 have been based on the
super-cognitive ability of some recluses and brahmins
to remember their previous existences (D. 1. p. 14). This
experience of the memory of previous existences (pub-
benivasanussati) is said to occur in the rapturous state
of mind generated by means of effort. exertion and
application of the mind (Gtuppam anviya pudhanam
anviiya anuyogum anviya ltatharipam cetosumadhim
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phusatiyatha samdhite citre anekavthitum pubbenitisam
anussarati). Speaking of the progressive meditative
development of the mind in the Buddhist attempt
to incline the mind to the attainment of the super-cogni-
tive knowledge and vision it is said in the Pali Nikayas
that this becomes possible when the mind reaches a
very advanced stage of composure, clarity. purity.
pliability and steadfastness (so evum samdhite citte
parisuddhe purivodite anutgane vigatapakkilese mudu-
bhute Kummamye (hite dnenjappatte pubbeniasinus-
saunanaye  cttam  obmniharati  obhinmnamett. D. |

p 8l

lddhividha (q.v} the first obhinnd recognized in
Buddhisrmm cannot stricily be described as a form of
knowing. the content of which can be formulated in
propositions. It is explained as an extraordinary ability
to perform certain acts like walking on water, levitation.
etc..

Dibbucakkhu  (clairvoyance q.v) and dibbasotu
(clairaudience q.v.) can be classed together in that
they merely involve an extension of the sensory capaci-
ties of the visual and the auditory sense. Dibbucakkhu.
of which cut@ipupiitunine {q.v. the knowledge of the
passing away and arising of beings) is said to be a parti-
cular application. is the ability to expericnce visually.
contemporaneous events beyond the range of one’s
normal power of vision. The passing away of other
beings and their arising in accordance with their charac-
ter traits is said to be seen by means of this super-cogni-
tive ability. The experiential basis for the Buddhist
theory of kammua is believed to be cutiipupataniing.
which is a special application of dibbucukkhu. According
to the evidence contained in the Pali Nikayas dibbucuk-
khu can be exercised only for the purpose of seeing
contemporaneous events, and therefore. it is not a
means by which one could directly witness the past
or the future, It is also a noteworthy feature of the Bud-
dhist theory of ubhinnda that it 1s admitted that in order
to develop and exercise dibbucakkhu the ordinary
physical eye is necessary as its natural causal basis.
According to the ftivuttaka, the presence of the physical
eye is necessary for the operation of dibbacakkhu (mumsa-
cakkhussa uppido maggo dibbussa cakkhuno. 11. p 32).
This idea is confirmed in the following Milindupuiha
passage:

It is said in the sutta that when the causal ground

is destroyed, in the absence of the cause. in the absence

of the basis there is no arising of dibbacukkhu

(hetusamugghite uhetusnum avarthumhi natthi dibba-

cukkhussa uppado ti sutte vutiam, p. 119).

What is referred to as the causal ground here is ciearly
the physical eye.
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The Pali Nikayas do not spcak o the possibility
of eatending the capacity o the senses of smeil taste
and touch by ubbinisi but only of viston and hearing
There & also no admission of a super-cognitive power
capable of directly cogmzing the past or the future
The past 3 hnown only by retracing the memory. the
crperience of which s characterized as satanusari
rihhonum The only certain knowledge that the Buddha
claims about the future s what he claims 0 be the
Anowledge bom out of his enlightenment that there
s no rcbecoming for him in the future (andgatam kho
addhinam drabbhu tathigatass bodhijam nangam uppuij-
jatt ayam antimd jatr nattht dine punabbhavotr D. 111
p 1341 Dibbacakkhu was not admitted as a means
of direct access to the past or the future although this

s how it s often popularly conceived.

Cetopuriyanianu (qv) cnables a person to examine
directly and comprehend by one’s own mind the mental
teasts in the mind of another. By this means one could
know whether another person’s mind 1s |ustful or
free from lust. hateful or free from hatred and so on
(so parasartanam parapuggalanam cetasi ceto paricca
pajandti saragam vd ciltam sardgam ciltan n pajanati. .,

D 1L p .

Pubbenwcdsanussatindgna (q.v.) is said to be an extension
o' one's memory into the past beyond one's present
ife experience It does not ¢nable a person 1o have
any direct access into a past occurrence, but only to
recall one’s own previous memory experiences, just
as one would recall the past expericnces of the present
Ife. This 1s what was referred to above as satanusan
rinnanam. This type of super-cognitive ability was
considered as one of the experniential bases for the
Buddhist theory of rebirth

What remains to be examined s asovakkhayunina
(Q.v.) the highest and that which 1s claimed to be umique
to Buddhism. The term itself contains the meaning
that it 1s a hind of se¥Y transforming knowledge. Where
the Pali Nikayas refer to this knowledge it is invanably
associated with the insight into the Four Noble Truths
of Buddhism. the understanding of the three charac-
teristics of being and the comprehensiop of the law of
dependent co-onigination (paticcasamuppada). Asavak-
khayandnu can be understood first. as the knowledge
which brings about the cradication of the cankers
and secondly. as the introspective knowledge of one's
liberated condition of mind

It is clear from the above account that the carly
Buddhist notion of abhinnd leaves no room for any
mysterious obrects to be apprehended by an extraordi-
nary itwition. Out of the six super-cognitive powers
recognized in Buddhism, in (2) 10 (5) there 1s no recogni-

tion of a cognitive content that 1s other than matenal
forms (rupa). the data of vision, sound (sudda). the
data of hearing. or some mental content such as a
memory experience or the mental condition of another
person  In Buddhism these super-cognitive powers
are valued merely because they are believed to augment
our factual knowledge of the world which is ordinanly
restricted due to certain natural Limitations in our
sensory capacities However, Buddhism does not consi-
der these cognitive powers as inherently capable of
leading to infallible truths about the nature of existence.
Some recluses and Brahmins who possessed these
powers are said 10 have reached erroncous conclusions
about the nature of reality on the basis of the data of such
super-cogmitive expenience. In the Brahmajila Sutia for
instance, some melaphysical theones described as
cternalism and scmi-cternalism are said to be based
on- the super-cognitive experience of the memory of
past lives. Buddhism appears to have given special
importance to three of the abhinnd classing them under
the concept of revijja. 1t is to be noted that the Buddha
himsell preferred to becalled one possessed of revijja,
rather than being called ‘ommscient’ (sabbannu) in the
sense omniscience was claimed by some of his contem-
poraries. The three kinds of knowledge included under
tetijja in Buddhism were (1) pubbenivasdnussatingna,
(2) cutiipapdatanana and (3) asavakkhayanana The first
two had a special significance to Buddhism because
they were belicved to be the means of experientially
veriflying the truths of rebirth and karma, which in
turp was belicved to contribute to the attainment
of the final knowledge described as asavakkhayarana.

Asavakkhayananu, which is claimed to be unique to
Buddhism is itsclf not a mysterious vision into a supra-
sensible or absolute reality, but a cognitive approach
or perspective with reference to expeniential reality
which tends to bring about a certain psychological
and attitudinal transformation. It is constant meditative
reflection on certain observable realities, observable
even by the methods of ordinary observation, that
produces what Buddhism called asovakkhayahana. Analy-
tical and introspective observation of the physical and
mental nature which constitutes empinical reality, direc-
ted to *Le comprehension of their anicca, dukkha and
anatta character as recommended in the satpatthana
method of developing 1insight i1s what produces the
self-transforming knowledge described as asavakkha-

yanana.

8.4 Higher forms of cognition — of parififs and paiifa.
According to the Mulaparivaya Sutta (M 1. p. 1 T,
cnlightened persons like the Buddha and the saints

who have eradicated the cankers have attained parinna
with regard to all the data of experience. It is because
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they have known things in the parinna way that they
are freed from all dukkha. Parinnais a cognitive term
frequently used in the Pah Nikayas to signify the com-
prehensive understanding of the nature of things.
According to the Muhddukkhakkhandha Sutta (M. I,
p. 83 fI) one gains comprehensive understanding of
kiima, riapa and vedand, by knowing them in lerms
of their satisfaction {assada), their harmful or perilous
consequences (ddinuva) and the possible freedom from
bondage to them (nissarapa) Here parinhi involves
no mysterious intuition but a comprehensive unders-
tanding of the nature of kama, riipa and vedand by an
empirical observation of thcir multifarious aspects.

Panhd as a stage in the Buddhist path to spiritual
perfection is said to be developed on the basis of sila
(good conduct) and samadhi (mental composure). In
indicating the difference between pafinad and vinndna,
the Muhdvedalla Sutta .ays that unlike vinndna, pannd
is a cognitive capacity that ought to be developed
(panna bhavetabba: M. I, p. 292). In the same context
the content of the panna way of cognition i1s given as
the four noble truths. Buddhism also uses the term
panna when referring to the knowledge of moral dis-
tinctions (kusalan ca pajandti kusalamitlan ca pajandti: D.
L p. 83) It s the emancipating knowledge, which is
insightful and goal-directed, culminating i the destruc-
tion of the cankers that Buddhism calls panng. To know
something from the perspective of panha does not
involve any mysterious intuition, but merely a seli-
transforming understanding as a result of repeated
meditative attention paid to certain cmpirical features
of the nature of reality. A repeated admonition of the
Buddha found in the Pali Nikayas is as follows:

O monks, material form is impermanent That which
is impermanent is unsatisfactory. That which is
unsatisfactory is devoid of substantiality. That which
is devoid of substantiality is not mine. [ am not
that. that is not my self. One ought to see in this manner
as it has really come to be with proper pahnd (S.
I11. p. 32).

Punna involves much more than a mere knowledge of
empirical facts. It involves an intelligent systematiza-
tion of those facts and an insight into the various
connections between the known facts with selective
attention in order to achieve a certain goal. It is also
to be noted that there are certain prerequisites for
the development of the kind of special knowledge
which Buddhism calls panind. It requires moral discipline
and mental composure, which is not a prerequisite
for the kind of knowledge that a natural scientist may
have in the form of scientific knowledge. The natural
scientist may need a different kind of discipline but not
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the kind of moral discipline that is required of the
person in search of sell-transforming wisdom. However
there is an empirical content to punna as it is developed
on the basis of initial empirical observations on the
nature of mental and material reality. The validation
of this kind of knowledge depends partly on the fact
that it succeeds in achieving the anticipated goal,
namely that of transforming oneself, and overcoming
suffering. The three cognitive terms abhinha, parinnd
and pannd are clearly distinguishable from the other
two sonnid and vinnana in the sense that the former are
forms of cognition which are specially cultivated direc-
ting them towards the achievement of a particular goal.

6. Buddhism and Empliricism

The Buddhist rejection of authority and reason
and the emphasis on direct personal knowledge has
led some scholars to consider Buddhism as a form of
empiricism. K. N. Jayatilleke and D. J. Kalupahana
are of the opinion that perception, normal and para-
normal, and inductive inference are considered the
means of knowing in the Pali Nikayas.!? Jayatilleke
expresses the opinion that the term anumana has been
used in the Pali Nikayas in the sense of inference. There
is no dobt that in the later logical schools of Buddhism

such as that of Digniga and Dharmakirti,. the term
anumana had the technical sense of inference based on a

general premise established on the basis of observation.
The Pali Nikiyas do not explicitly mention the use of
anumana in that sense. However. Jayatilleke observes
that a distinction made in the Pali Nikaya period in
terms of two types of knowledge called dhamme nina
and anvaye nana. could be interpreted as knowledge
of specific instances of a causal correlation and the
knowledge of a general inductive law covering the past.
present and the future (E87K. p. 441 1)),

D.J. Kalupahana refers to the Sabba Sutta (S.1V,
p. 15) in support of his view that the acceptance of
paranormal experience in Buddhism. does not affect
its empiricist position. In the Sabba Suita he Buddha
asserts that the question “What is everything?” can be
answered by saying “Everything is the eye and material
form. ear and sound. nose and odour, tongu: and taste.
body and tanjible objects. mind and objects of mind.”
The Buddha adds in this context that anyone who
speaks of anything over and above these semses and
their corresponding objects cannot make oneself intel-
ligible. In our discussion of abhinha (2} to {5) above
it was pointed out that the content of this knowledge is
not considered to be any mysterious objects. The data
of dibbacakkhu for instance is nothing but riipu. which
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12. EBTK. p. 463. See also Buddhist Philosophy. D J Kalupahana (University Press of Hawaii. 1976). p. 22f.
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s also the data of ordinary viswon The ubhianag 10 the
contert of the operation of these super-cognitive powers
can be conceived merely as extensions of the sensor)
capacitics by means of yogi traming Whether such
wrainang 13 1n fact possible or not cannot be determined
a priore. but only on the basis of empincal observation
It such super-cognitive capacitics do 1n fact ensst, as
somcimes attested by those researching into para-
psychological phenomena, there could be no objection
to considering them as useful instruments 1n exlending
the expeniential content of our knowledge It is duc to
this reason that it ismaintainecd that despite the admus.
ssion of ubhirha. truths in Buddhism have an empirical
foundation A B Kerith does not agree with the above
posiion He treats the special insight of the Buddha as a
mystical one not open to any intersubjective empirical
veriffication According o Keith:

The Buddha. Like the sage of the Upanisad sees things
as they truly are (vathabhutum) by a mystic polency.
which is quite other than reasoning of the discursive
type The truth of this insight 1s assured by o alone,
for it 1s obviously incapable of verification in any

empincal manner.'’

Kcith's comments do not scem to apply to the content
of the higher Anowledge claimed on the basis of the
ubhinna (2) to (5). for it may be argued that at least
some of that content is verifiable by means of the ordinary
methads of sensc observation. Logical objections raised
against the claim thai one could use paranormal powers
to observe certain phcnomena that cannot be observed
by the ordinary senses such as the occurrence of rebirth
and the existence of other realms of existence were
countered by carly Buddhism by pownting out that
the mere (act that some people do not experience them
Is no reason to reject them. According to Buddhism
the acquisition of the paranormal powers of perception
are a natusal causal consequence of the appropriate
mental traimng The experience of these facultics can be
shared by those who accomplish the required training
In the Subba Sutta. a Brahmin youth named Subha
expresses the opimion of a Brahmin teacher named

Pokkarasati that the ciaim of some recluses and Brah-
mins to possess paranormal powers is an inadmissible
false claim. The Buddha's response to this was that
those who deny the knowledge of people who possess
paranormal powers are like blind men who deny the
existence of wvisible forms, colours and objects merely
because they could not experience them (M. 11, p. 201)
It can be argued that there is no reason why the sphere
of the empirical could not be extended to include the
data of such super-cognitive experience, provided that
such data can be found to cobere with the other sense
experiences of human beings

Attention s often drawn to some special features of
the Buddha's doctrine in support of the thesis that
Early Buddhism can be described a5 a form of empinicism
on cpistemological grounds Buddhism does not posn
a first heginning of existence It also rejects the theistic
doctrine mnvolving the notion of a creator God It
explains existential reahity on the basis of its principle
of dependent oo - origination (paticcasumuppida) which
cavtiously avoids the notion of an uncaused first causc.
Buddhism does not posit an absolute beginning for the
individual or the universe. Where the Buddha speaks
of the universe. he talks only about relative beginnings
within a cyclc process of evolution and dissolution
(sumvaltamana huppu and cuattamina kuppu). With
regard to the recurning process of becoming which
Buddhism calls sumsara it holds that there is no known
beginning This position 1s consistent with the Buddhist
theory that the main access into the past in expeniential
terms is through memory. The Buddha hetld that even a
person who has developed the super-cognitive ability
to recall his past existences 10 the highest degree is
incapable of finding an absolute beginning. In the
Buddha's opimon. some advocates of the theistic belief
were misled by their imited super-cognitive experience
of the memory of past lives into thinking that they
were created by an eternal God The Buddha appears
to have been critical even about the so called mystical
or religious experiences as a valid ground for the theistic
belief, because he conceived the possibility of misinter-
preting such experiences and drawing erroneous con-
clusions from them. He rejected the Brahmanical
doctrine about the path to the attainment of the world
of Brahma on the ground that none of those who spoke
about such a path had direct personal knowledge
of the existence of Brahma (nuttht koct tevijjanam brah-
mundnam yava sattamad acariyamahiyuga yena Brahma
saukkhidittho D 1. p 239). He compared the effort of the
Brahmins with that of one who constructs a ladder to
climb a mansion of which the location and dimensions
are unknown.The doctrine of an immortal and immuta-
ble sou] also finds no place in the Buddha's teachings.
The Buddha analyzed ‘the person into five component
aggregates (pancokkhandha) and showed that in none
of these aggregates is to be found an immutable substan-
tial nature which was then commonly assumed to be
the nature of the metaphysical gtmun and conceived
as the real essence of the individual. The Buddha refused
to employ reason beyond the limits of human experience
and left all questions of a metaphysical nature unans-
wered. He. like Kant. left the question whether space is
finite or infinite unanswered because answering that
question would involve an illegitimate use of reason.
The Buddbha's demal n the Subba Suttd referred to
above. that there could be anything that can be meaning-

- I

13 Buddhict Philosophy in Indio and Ceylon. A B Kerth. (Oxford 1923). p 50
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fully talked about, beyond the six speheres of sense.
also points in the same direction. These are very strong
reasons n favour of concluding that the Buddha's
teaching contained certain positivistic and empiricist
{eatures.

However, there are other features of Buddhism which
could raise dificulties in an attempt to identify its
epistemological position with what came to be regarded
as logical positivism and empiricism in the Western
philosophical tradition. Philosophers in the Western
philosophical tradition have for a long time been engaged
in the search for the indubitable foundation of all
knowledge combined with the pursuit of a single para-
digm to which all knowledge could conform. The
rationalists adhered to the view that knowledge has
the nature of a deductive system founded upon the
indubitable and self-evident truths of rcason, while the
empiricists insisted on the view that the most certain
and indubitable knowledge claims are those about
our immediate sense data. The consequence of both
points of view have been scepticism with respect ro
certain areas of human knowledge. The admission
of the mind as a sixth sense enables Buddhism to consi-
der reason as a function of the mind. This appears to
dissolve the absolute distinction between sense and
reason on which the rationalist-empiricist distinction
rests. Buddhism is not in disagreement with the empiri-
cist insistence on the significant role of the senses in
human knowledge. However, Buddhism does not main-
tain that the indubitable objects of knowledge are
the deliverances of the senses, for it does not get involved
in the pursuit of knowledge in the absolutist sense.
Instead of turning its attention on absolute objects of
knowledge, early Buddhism gives a value orientation
to the activity of knowing. Accordingly. its search is
directed 0 forms of knowing which m its view serves
best the human interest. There are no forms of knowing
which have epistemological finality, whether they be
founded on the senses or on reason. The early Buddhist
treatment of the concept of knawledge leaves open the
possibility of admitting vaneties of knowing relative
to the needs and purposes of human beings. In stating
the early Buddhist position in more modemn terms. it
may be said that from the carly Buddhist point of view.
the ordinary sensory knowledge of the table as a solid
object having certain sensory properties such as colour
and shape is as valid as the scientist's knowledge of
it as an object composed of a molecular structure. The
knowledge of the properties of the table, as known in
our ordinary sense experience suffices for the various
activities that we perform with the table at the level of
ordinary day to day experience. So is the scientist’s
knowledge of the constitution of the physical world
which is validated by the various practical consequences
of such knowledge. Early Buddhism too. by its notions

of ubhinnd, parinna. punnd, asavakkhayanana and vimut-
tinanadassana presents a form of goal directed knowledge
which involves the seeing of the empirical world as
having the characteristics of change. unsatisfactoriness
and insubstantiality, It claims that this knowledg'c
works in that it succeeds in achieving the anticipated
goal, and assures that it works for anyone who cares
to come and test it in his own experience (ehipassiko
puccattum veditabbo). Early Buddhism combines a
pragmatic approach with a sense of realismn 1n admitting
the role of the senses. as well as the intellect in the various
forms of human cognition. Punnia in early Buddhism
1 not considered as a form of knowing completely
divorced from sense cognition. For according to the
analysis presented in the Mahdvedallu Sutta of the
principal terms having a cognitive import. puhnd and
vinnund are not absolutely separable cognitive activities.
(Y& ca...pannd yan ca. vinndnam ime dhamma samsattha
o visamsatthi. na ca labbhd imesam dhammanam vinib-
bhujitva vinibbhujitvd nanakaranam punnapetum: M.
[. p. 292) The objects of pannd and vinnana are not
dilferent. That which is the object of vinndna itsell
becomes the object of punna as well (Yum .. pajaniti tam
vijanati, yam vijanati taem pajanati), The difference
lies only in the nature of the cognitive response. As we
have already mentioned the pannd response is not a
mere passive response to the sensory presentation.
but a specially cultivated and goal directed response.
In this respect there i1s an implicit difference between
the Buddhist concept of knowledge and the classical
empiricist concept according to which knowledge is
conceived as a superstructure erected upon the indubi-
table foundation of the primitive elements passively
received through the senses. Unlike in the case of con-
temporary Empiricism and Logical Positivism. early
Buddhism should have no difficulty in accounting for
moral or aesthetic knowledge. For it allows for a vanety
of cognitive perspectives without confining itself to an
absolute perspective alleged to possess epistemological

finality.

7. Later Developments in Epistemology

The central concern of early Buddhism was the
attainment of inner peace through the eradication of the
unwholesome psychological traits and the cultivation
of wholesome qualities of mind It valued the kind of
knowledge and insight which was found to be conducive
to that goal. All activity which posed a hindrance to
this objective was not encouraged in the early teaching
Philosophical debate and controversy was to be av-vided
by the Buddhist sage. However later Buddbist eiachers
who were confronted with the intellec uii challenges
from other systems of Indian Philosophy. seught to
introduce greater intellectual precision and logical clarity
to the doctrines of Buddhism in order to meet those
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challenges Thus Due to the continuing dialogue..
mteraction and wdeological conflict between Buddhism
and other schools of Indian Philosophy lhike the Satkhya.
Y oga. MimAmsa and Vedanta traditions. a vast htcrature
dealing with logical and epistemological issues on an
argumentative basis emerged within the Buddhisi
tradition as a parallel development with thosc other
schools Al pnncipal schools of Indan Philosophy
were engaged 1n the tash of determiming the nature of
nght knowledge. and examining the grounds for accep-
ting the vahidity of knowledge claims According to the
Indian usage of that time they were nterested in deter-
miniang the vald pramagas resuliing in what was known
as praminyu-vadu (epistemological theory) In these
developments an cffort has been made by renowned
Buddhist teachers far removed from the time sn which
the Buddha hved. to preserve the fundamental clements
of the early teaching. despite the sophistication and
analytical skill displayed in their treatises sometimes
exclunively devoted to the treatment of issues on logic
and epristemology The masters Digniga, Dharmakirte.
Dharmotiara. Santaraksita and Kamalasila (or instance
can be considered as foremost among the illustrious
tcachers of later Buddhism who contnibuted enormously
not only to the philosophy of Buddhism but also to
Indian logic and epistemology in general These Buddhist
teachers engaged i1n the discussion of epistemological
issucs with the intention of revealing the natural and
general logic of the human understanding. They did not
intend o denve their doctnines directly from Buddhism
as a religious system or as a path towards salvation
Therefore their discussijons are not confined to the
validation of Buddhist notions, but have a general
philosophical mignificance. An attempt will be made
in the sequel to treat very briefly some principal aspects
of these later developments

In the Nyaya Bindu of Dharmakirti and the commen-
tary 1o the same text by Dharmottara, there is an attempt
to analyze the two main sources of knowledge that
later Buddhism recogmized '* According 1o Dharmot-
tara’s commentary 10 Nyaya Bindu all successful
human action s preceded by night knowledge Right
cognition 1s defined as successful cognition. It is knowled-
ge that 8 not coniradicted by experience Knowledge
1 rght when it makes us reach the goal which it points
to (pradar$itam artham prapuyun samvadakam ucyare).'®
Buddhism retained 1ts opposition to rehance on the
authonty of the Vedus and criticized the Mimamsakas.
the most orthodox theologians of the old Brahmanical
sacrfical religion The Mimamsakas attempted to
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defend a theory of cternal sound in order to safeguard
the authonty of the ledus. They believed that the
meaning of a word (sdbddrtha) 1s an eternal object and
held that the Vedic statements represent eternal and
endunng truths The Buddhists did not use the term
urthu, in the sense of an eternal object. Therefore the
Buddhist definition of knowledge was opposed 10 the
idea of absolute objects of knowledge, and it inclined
mofe tbwards a pragmatist definition According to the
opinion of these Buddhist teachers right cognition is
successful cognition. It is cognition followed by a success-
ful action '® According to Dharmottara, night knowledge
s twofold It is either instinctive or discursive In the
case of the latter, we direct our attenion to a possible
object of successful action through a process of remem-
bering. willing. acting and reaching the desired goal
Buddhist tcachers undertook to analyze this discursive
thought. leaving aside cases where purposive action
appears directly and aims are attained straight off
as in the case of instinctive knowledge (ibid. p. 61)
According to their analysis sensibility is the primary
source of our knowledge of reality whereas the intellect
produces the forms of this knowledge, and the verbal
expression of the cognitive process is made in terms
of the syllogism

The Buddhist insistence on the empirical foundations
of human knowledge, which is a characteristic of early
Buddhist teachings is reiterated in the discussions
of these later Buddhist philasophers. The Mimamsaka
view that scriptural statements need no further validation
but are sclf-validated is criticized by the Buddhist
teachers. Kamalasila, for instance rejects the view of the
Jaiminiyas who maintained that all our sources of
knowledge in general are right by themselves in their
attempt to establish the authority of scripture. According
to the Buddhist teachers, night knowledge is eflicient
knowledge. and it s through consistent experience
that truth becomes cstablished.

In the Nyaya Bindu Dharmakirts says that there are
two varnieties of nght knowledge, namely. perception
and inference (dvividham samyagjnanam pratyuksum
anumanam ca). In Dharmottara’s commentary perceptual
knowledge is explained as any knowledge that makces
the object appear before us directly (yat kimcidarthasya
saksatkarijnanam tatpratyaksumucyate). Dharmottara.
observes that although according to the etymological
meaning of the term pratyaksa. it stands for sense-
knowledge. by usage it includes other forms of direct
knowing Dharmakiru and Dharmottara recognize

14 Dricidham samyagjhunam pratycksom anumanam ca, Nyoyo Bindu, edited by Peter Peterson. (Bibilotheca Indica Calcutta. 18591
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13 Buddhist Logic. TH St_dsﬂtntskyl Mouton & Co Printess, The Hauge, 19581 Vol 11, transiation of Nydya Bindv and sts commentary.
p. 4. Nydya Bindu T1kd, edited by Peter Peterson, (Bibliotheca Indica Calcutta. 1889, p 3.

16 Buddhist Logic, Th Sttherbatsky (Leningrad 1932). Vol 1.p 59
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four varieties of perceptual or direct knowledge. They
are (1) sense knowledge (indriyajnana), knowledge of the

five senses, (2) mental consciousness (maunovijhdna),
which corresponds to the sixth sense admitted in the

carly Buddhist teachings, (3) self consciousness with
respect to all inner mental phenomena such as pleasure
and pain (cittacaittanam atmasamvedanam) and (4)
the knowledge of the Yog which arises on account of
meditation on ceality (bhitdrthabavanaprakarsaparyan-
tajam yogijnanam). It s important to note that the
jater Buddhists in keeping with the early Buddhist
position that even the highest knowledge of the Buddha
Is experiential and perceptual include under their
notion of direct perceptual knowledge (pratyaksa),
what early Buddhism included under super-cognitive
experience.

Explaining the term anumidna used in the technical
sence of inference Dharmottara says:

(The word for inference means etymologically “subse-
quent measure”). The word “measure” suggests an
instrument (by which an object is measured. ie.
cognized). A source of knowledge is thereby indicated,
whose characteristic essence is coordination, It is
called subsequent measure, because it appears after
the logical mark {or middle term} has been apprehen-
ded, and its concomitance (or major premise} has
been brought to memory. When the presence of
the mark upon the subject (i.e. minor premise) has
been apprehended, and the concomitance between
the minor and the major term, (i.e., the major premise)
brought toc memory, the inference {or conclusion)
follows (ibid. IL, p. 13).

Thus inference is defined as cognition of an object
through its mark. Inference is also considered as the
cognition of an invisible, concealed object. Inference
enables us to cognize an object that s not present.
In the definition given by Vasubandhu in his Vadavidhi
he lays stress upon the observed inseparable connection
uniting the mark with the inferred object. A person
who has previously observed this inseparable connection
between two occurrences, applies it to make a new
inference. Thus when one has observed the inseparable
causal tie uniting smoke with its cause fire, one cognizes
the concealed fire whenever one finds the presence of
smoke. It is evident that the inferential knowledge
referred to by the Buddhist teachers is a kind of inductive
knowledge based on the assumption that there is a
uniformity of nature which entitles us to infer the
unexperienced on the basis of generalizations from
experience. We have already noticed that although the
term anumana was not used in the later technical sense in
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the Pali canonical hiterature, it expressed the notion of
inferential knowledge based on experience in terms ol
naye nanum, according to which one could use one's
knowledge of an observed causal connection (dhumnie
nana) to infer that the same connection holds with respect
to the past and future.

Later Buddhist logicians like Dignaga and Dharma-
kirti introduced a number of refinements 1o the epistemo-
logical doctrines of Buddhism. One such notable refine-
ment was the sharp distiction they made between direct
and indirect knowledge. According to Dignaga’s analysis
of perception pure perceptual knowledge is non-cons-
tructive (mirvikalpaka).!’ According to the Buddhist
teachers of the school of Dignaga, real sense-perception
or cognition by the senses i1s only the first moment of
perception. The function of sense perception is to make
the object present to the senses. Its object is the particular
thing (svalakgana). The construction of the image of the
object whose presence has been made known is another
function consisting of a subsequent operation of the
understanding. Sense perception in itself is non-construc-
tive and is followed by the construction of the image.
Dignaga and his followers attempted to identify the
pure sensational core of perception. We do not see such a
treatment of perception in the early Buddhist teachings
represented in the Pali Nikayas. Although terms like
vinnana, sanni and vitakka may be interpreted as repre-
senting several stages in the perceptual process, there i1s
no attempt to distinguish them sharply from one another
in the Pali canonical tradition.

Buddhist philosophers made a special attempt to
establish the reality of what they understood as the
sensational core of perception. One such attempt by
Kamalaéila is presented by Stcherbatsky in the following
quotation from Kamalasila’s Tuttvasangraha-Panjika

At the very first moment when an object is apprehend-
ed and it appears in its absolute particularity, a state
of consciousness is produced which is pure sensation.
It contains nothing of that content which is specified
by a name. Thereupon, at a subsequent moment, when
the same object has been attentively regarded. the
attention deviates towards the conventional name
with which it is associated. After that, after the object
has been attentively regarded. according to its name.
the idea of its (enduring) existence and other quali-
fications arise; we than fix it in a perceptual judg-

ment.'®

According to Dignaga a man who i absorbed in the
contemplation of a patch of blue. perceives the blue, but
he does not know that it is the blue.’® What this suggests

— il -
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1s that pure perception is to be distinguished from the
perceptual determination of the object which is afunction
«f the understanding According to this analyss in every
cogmition once part 15 senstble and the other s intelligible
The senses cognize the thing itself It s the imagination
tkolpunat which constructs s relations and general

characterisiis

The later Buddhist analysis of the nature of knowledge
and reality was connected with the developments in the
interpretations of fundamental Buddhist notions like the
notion of impermanence and causality which played a
central role in the early teachings of Buddhism The
carly Buddhist idea of impermanence (umiccald) was
mnterpreted in later Buddhism in terms of a theory of
momentariness (ksuganddal The later Buddhist theory
of causation was also influenced by the theory of univer-
sal momentariness Reality interpreted in terms of these
two theories is reduced lo point-instants of effeciency
ansing 1n functional dependence upon other point-
instants Real existence or ultimate existence s consider-
ed to be nothing but efTiciency Only the present moment
of physical efliciency is ultimately real. The particular
alone which 1s only the present. which is the "here’ and
‘now’ is real. Universals are unrecal and are mere names.
However. the later Buddhist teachers recognize another
level of reality When an image arising from the first
moment of pcrceptual s objectivized and identified with
some point of external reality it receives an imputed
reality. Even (rom this special point of view there are real
and unreal substances From the point of view of these
tcachers, an example of a real substance at this level is
some object like a cow. Examples of unreal substances
arc metaphysical ones hke God, Soul and Matter (in
the sense of the Primordial Matter of the Sarikhyas). The
Buddhists of thes period recognized two kinds of reality.
the one pure of ultimate reality consisting of bare point
instants. the other consisting of objectivized images The
latter 18 supposed to have a position in time and space
and possess all the variety of sensible and abstract
qualities Thus a distinction was drawn between ultimate
reality which s unrepresentable and unutterable (anabh:-
lapya) and phenomenal or empirical reality (samvrtisat).

The treatment of epistemological issues n early
Buddhism s confined to a clarification of the kind of
knowledge esscntial for attaining the goal of the holy
Ife. tarly Buddhism insisted that what is cssential for
attamning such a goal is 2 kind of knowledge that has to
be developed on the basis of an arduous process of self
disciphine  Ordinary sense knowledge at the level of
sanna and tihnanoe and pure intcliectual reason, faith
and rehiance on external authority are inadequate to
bring abow the sclf-transforming wisdom which is
signified by the Buddhist terms paana and asavgkkha-
yananu Early Buddhism did not take any interest in the

argumentative discussion o general epistemological
issues but was concerned with them only to the extent
that such discussion was found to be relevant to its
immediate goal [n this respect later Buddhism is notably
different in that the Buddhist intellectual gensuses of
later centuries tooh up the argumentative discussion of
epistemological issues as a general philosophical exer-
cise. Many sophisticated 1deas and theories emerged
In the course of these discussions which could be com.
parcd with the finest intellectual achievements in Western
phitosophy

P. D. Premasird

EPITHETS of the Buddha, Dhamma Sangha and
Nibbana Epithets characterising these four important
topics in Buddhism are so numerous and varied that it
would not only be tedious but also of little value to
collect all of them. Therefore ft is intended here to give a
cross-section of them presenting them in such a way so
that they would bring forth various aspects of the subject
described. It may be noted here that. in gencral. the
epithets describing these four topics are very often not
synonyms but words refernng to their different aspects.

Buddha:

At first when the hterary descriptions of the Buddha
were not numerous the number of epithets describing
him were limited. But with the increase of Buddhist
writings the writers went on inventing epithets to cover
every possible aspect of his personality. The important
aspects of his personality that have been covered by these

epithets are mainly concerned with his intellectual and

ethical eminence while there are many terms having
metaphorical allegorical and ancestral references

The most general and the most important of these 1s
the term Buddba (from the root budh to be awake)
meaning an enlightened one. This 1s not a proper name
but a2 generc term uscd to describe all those who are
cnlightened by themselves, without the help of any
extraneous agency. In order to distinguish between the
Buddhas and pacceka-buddhus the term sammd, sumyak
or sum 15 prefixed to the tertn Buddha which then means
the perfectly enlightened one, who. by his self-realised
knowledge of the Truth. 15 superior to all other beings
both human and divine. Gautama Buddha is sometimes
called the Buddhascttha or the Buddhavira, meaning
the best or the excellent Buddha The term arahant.
which is applied to anyonc who has realised Nibbana
and meaning the one deserving (of respect etc.) is also
applied 10 the Buddha in that sense This s a pre-
Buddhist honorific title adopied by the Buddhists Some
of the other epithets expressing his intellect or wisdom
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are: anantudussin. he whose (intellectual) vision s
unlimited; anomapanna, he whose wisdom ts supreme;
bhiiripanna, or extensive wisdom. is explained at Ps. (1.
197 as '‘endowed with wisdom. extensive as the earth’;
another epithet having the same meaning is bhiirimedhaus
mahdpanne (Skt. mahdprajna), or great wisdom; varu-
punnu and uggapunna, of excellent wisdom, are two other
terms used: sadhupunnu. of good wisdom, is also used.
Supunna endowed with wisdom, pahnaduda, bestow-
ing wisdom, are some others of this class. The
epithet sayumbhii (Skt. svayumbhi) 1s commonly used
and it expresses the idea that the Buddha realised the
truth on his own. The fact that he can read the past.
present and the future, has made him to be called
trikalajnu (knower of the three periods of time). Epithets
like muahdfnanin (of great wisdom). wvijng (knower).
mahabuddhu (the great Buddha), prajna (wise one) are
also used. Epithets describing his knowledge are also
widely used. While sarvajna (Paly sabbannu) expressing
omniscience is the commonest of these, a few more
exampels are: lokavit (Pali. lokavidi knower of the
world): sabbadussiavi (he who sees everything). subbu-
dhammaparagu (versed in all the dharmas); vedagu
(versed in the veda. meaning knowledge in general):
viditaveda (knowing the knowable); dhyanukovida (versed
in the states of mental absorption); sarvavidyadipa
(master of all the various kinds of knowledge); pra-
jnananaprabhakara (illuminator of wisdom and know-
ledge): vizas@rada (not unexperienced, i.e., wise); vipassin
(gifted with insight. i.e., wise); visarada (sclf-confident,
wise), tevijja {possessed of the threeford knowledge
defined at A. I, 164}; vedu (knower). Cakkhumant, along
with samantacakkhu, also refers to the intuitive know-
ledge of the Buddha. It is the allround, all-comprehensive

wisdom of the Buddha that is referred to as his super-
normal all-seeing eye. The Buddha is said to have five
kinds of such eyes (Nd Il 235) and hence he is called
nerr (he who has eyesk mahamati (very wise} and aipuna
accomplished). Dhira is a term expressing his firmness
and self-reliance. His possession of the right kind of
knowledge is expressed in the epithet jhdnin. The fact
that he is given to the practice of meditation (jhana) has
made him to be called jhdyin and his freedom from all
mental obstructions is expressed in the epithet pabhin-
nakhila. The possession of ten powers by him, all per-
taining to his powers of understanding has given him
the common epithet dasabala (dasabala).

The Buddha's teaching being one of ethics par excel-
lence it is patural that his ethical attributes are so
numerous and varied. Based on his quality of compassion
there are innumerable epithets describing him. The
form ubhayamkara describes him as the giver of safety,
that he is not a source of danger to anyone, while vkuto-
bhayu qualifies him as the onc who is not afraid of
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anyone, as the fearless one in any sense. The epithets
appatibhaya (apratibhaya) and nirbhayu are also expres-
sive of his fearlessness. Some others of this class are:
paramahitdnukampaka (supremely friendly and com-
passionate); mahakarunika (of great compassion); karu-
nika (compassionate); karumanidhana (source of com-
passton), karunasdagara or karunakara {(ocean of compas-
sion). khemankara (giver of peace): Sivankara (giver of
happiness): varada (giver of boons): karupyadhenu
(giver of compassion); karunatmaka (full of compassion);
premadar$in (exhibiting kindness): asvasuka (he who
comforts); lokanugrahapravurtin (wishing the welfare
of mankind): karunavadata (of pure compassion) The
epithet qkuhu refers to him as the honest and upright
one. while aneju describes his state of freedom from lust.
Some other examples of his ethical attributes are:
amigha (the calm one); bhavitatta or bhavitatman (self-
composed or sober one); guttindriyu. jitindriya and
bhavitindriyu (whose sense-organs are well-controlled);
dunta (sclf-restrained); dhonu (purified); gunasagara
(ocean of virtues): hatudvié (whose anger is gone):
anasava, khinasuva (whose defilements are gone). khina-
samyojana (whose fetters are broken): manacchida (whose
arrogance is gonel. manamakkhapahayin (free from
arrogance and hypocricy): mudita (joyful): nikkama
(desireless); nmikkanka (free from doubt), nirdadina (free
from attachment); niravadya (free from taints); pahina-
malamohu (free from taints and delusion); samantabhadra
(good in every way): $antapdpa (free from evil); satiman
(mindful); $iti-{siti-)bhiita (cool): suci. suddha (purified);
vitatrsna, tanhaccihda, vitalobha, vituragu (free froms
craving): tridosapuhu {free from lust. hate and delusion):
tusita (contented); vantadosu (free from hatred); vera-
bhaydtita (gone beyond hatred and fear); vigatamoha
(free from declusion); vigatarajas. viraju (free from
defilements); suddhdcdra (of pure conduct) The well-
known epithets, vijjacarana-sampanna (endowed with
wisdom and virtue) along with yathavad:i-tathakari,
practising what he preaches, are also important as his
ethical attributes. A few other epithets belongings to
this category are :trividhadamata-vastukusala (with body.
mind and speech controlled). visuddhadhi (of clear
wisdom): mahadhira (very intelligent): vaiSarudyu or
visarada (skilled); krtajna (grateful).

The fact that the Buddha is regarded as the best
among all living beings has resulted in the countless
epithets expressing this fact. Thus he is advitiye (second
o0 none); naraggd, naravard. ndravird, narottama, agga-
puggala, etc. (best among men); aggappatta (who has
reached the highest); anomandtha (superior teacher):
anuttara, anupamu, dppatibhiaga (upratibhiga), appati-
puggala. appatisama. apputimu. asahdaya, asama, asama-
sama, atula or atulya, nirdvandva, uttamapuggalu. etc.
all meaning ‘the incomparable onc’; apurdjita (undefea-
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ted). uppome) yu (incstimable) He i referred to ax being
honoured by both gods and men (devumunussapuyiivl
and also as the teacher of bolth gods and men (suttha
devamunussinam) Sattha (teachert 1s very widely used
When he ia referrod to as the best among the two-legped
creatutes (dipadanumugga. dipodinda or dipudutiames ¢t-).
i & seen how the writen have strainad thers imaginat. ve
powers to invent new cpithets to descnibe the gre -t
being By the addition of sufliaes to the word loka o~
juget meaning world. a good number of cpithets hav
been coined  lokabundhu (kinsman of the world); lokup
conqueror of the world). iokaadtha (leader o the
world); lokanayuha (chid of the world). lokantagu (he
who has gone to the end of the worldl. jugutsisir or
jogutguru (teacher d the world); jagatsvamin ot i Pal
lokaspdmu or jagatprabdhi (chief of the world); jagadaloka-
bhita (the light of the world): juganndthar (leader of the
world). jagatbhurir (masntainer of the world). He 1s
umply called surane or saranyu (the refugel. He is also
called mahatmun (the great beingl thereby implying
that this greatness referred to here s not himited to onc
aspect. He & the sage (1s)) or the great sage (muahesw
maharss, mum or mahdmuni)l the great debator (maha-
oddi) or the great hero {maharmira) Jinu (conqueror) is
often used to refer 10 him Sometimes he is referred to
as the conqueror of Mara (murajit or maramathana)
or of the god of love Anarga (anungajit) or of the world
{lokajit) or simply the victonious one (vijayin) Wjitasan
gima (he who has won the battle) vyjitavijaya (who has
won the victory) and vijtanm (the victorious once) are also
used. The personal name of Gautama Buddha. Siddhat-
tha or Suddhdrtha (having achieved the purpose) s also
very often used. Sarvdrthasiddha is also sometimes
found. Conceiving him as the dispeller of the darkness
of the world, darkness figuratively meaning ignorance.
he i called tamanasaka or tamonuda The same idea is
expressed by the epithets pabhankara and pabhasakara.
He is called uttamapuggala (noble man) and the worthy
onc {arahd, vendi, vardrha, ctc) The terms virdgj and
ribhu. meaning sovereign and which are used as epithets
of the important Vedic gods, are also found He is called
ritvantara (all-subduing) venayika (one who disciplines)
and (adantadamaka (tamer of the untamed). vira (hero)
or simply nara (man). The fact that he is only a preacher.
in the sense that he shows the way and is not a saviour
B8 cxpressed in the epithet akkhatr. He is called the
caravan-leader. satthavaha (sdrthacdhal in the sense
that he leads men in the correct path to Nirvapga.

The term purisadammasarath meaning the tamer
(literaly: charioteer) of the untamed. expresses his
ability of training uncontrollable men.

Similies and metaphors of every kind have been used
tn descnbing the Buddha He i very often compared
to the sun (bhaskara, suriya) signifying his prominence

m wisdom Jutimunt or junivanta (bnight one) also has the
same 1dea Animals like the lion, the clephant and the
bull are taken as mectaphors in descnibing him Thus
he is called the Buddhanaga (elephant among the Bud-
dhas) or merely the elephant (kuhjara, naga or mahanaga
(the great clephant) or mugikunjara (clephant among the
sages) aarasihu (hon among men) misabha or narisabha
(bull among men) or merely the bull (rsabha or usabha),
vardha (boar) purisdjanha, djaniya (horse among men),
sukyapungavy (the leading bull among the Sakyus).
swwayambhusihy  (lion among the seli enlightened)
or merely the tion (stha). widisiha {lion among the
debators) He is also brought into comparison with
gods and other superhuman beings For instance. he is
called the brahmi. brahmabhiita or brahmaputia. where
brahma means excellent. He is also called the god of gods
(devatideva, devadevu), god among men (maradeva)
visuddhdeva (the blemishiess god). The name of the king
of gods (Sakka, Sukra) is not left oul. for he is calied Sakka
or Punindada.’

The Buddha is very often connected with the solar
dynasty (séryavamsa) and the epithets ddiccabandhu.
urkabandhu or arkabandhava (kinsman of the sun) are
often used. Sometimes siiryavamsa in itsell is used. Like
the epithets S3kya and Gautama, which indicate his
clan and family respectively, and Siddhartha his personal
name, the Buddha is also called Arigirasa, which seems
1o be a patronymic, as the Gautamas belonged to the
Angirasa tribe. The cpithets ariya (Grya) and brahmana
also have some historical significance. The term brah.
mapa, which was originally a non-Buddhist term, was
given an entirely ethical concept by the Buddha. Another
epithet with ancestral significance is 1ksvakukulanandana
(joy of the family of the Tksvakus) as well as okkakakula-
sambhara (bomn in the family of the Okkakas). Epithets
like Sakyaputta, Sakyastha or Sikyamum are also
rclated to his clan. He is called the 7th seer (isisattama)
as he 1s the 7th Buddha since the Buddha Vipassin
(MA 1L 97) Someumes the matronymic Mahidevisuta
and the patronymic Sauddhodana, Sauddhodam or
Suddhodam are used. Visvantara (Vessantara) which is
also used. 1s explained at M 4 [lL 96, as having crossed
the uneveness (visa) of passion. Gotama his family name.
1s mostly used along with ‘Buddha’

Various epithets coined in relation to the Buddha's
doctrine arc also of frequent occurrence. An off-used
epithet of this kind is advyavadin (tcacher of non-
duality), indicating his demal of the dual theones. The
word dhamma (dharma) meaning his doctrine is very
often prefixed to various words to describe: him Dham-
massim (Dharmasvamin) (lord of the Dhamma), Dham-
marija (king of the Dhamma), Dhamadhitu {essence of
the Dhamma) Dharmakara (ocean of the Dhamma),
sarvadharmesvara (lord of all the dharmas), subhadhar-
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mikara (source of good dhamma), varadhammappakasaka
(preacher of the noble dhammu), etc. are some of those
belonging to this category.

There are some more epithets which are very common-
ly used. For instance those like bhagava (blessed one),
sugdata (well-gone), tathagaru (thus gone), etc. are impor-
tant. The term bhagavd is one of the commonest and
one of the most reverential of epithets. In English it
means lord or the rich or the blessed one, Sugata,
meaning one who has attained bliss, is also commonly
used. Tarhagata, one of the most important of the
Buddha’s epithets, is significant in another aspect in that
it is the term used by the Buddha when he refers to
himself. A few more general ones are: oghatinga (he who
has crossed the ocean, i.e., of samsara), antima-sarira,
he who bears his last body, pannadhaja, he whose flag
is gone, i.c., whose fight is over, in the sense that bhe has
finished his struggle in samsara; saccavhaya, deserving
his name, i.c., Buddha, tddin, such-like in 5 ways (sec
SnA. p. 202), bhavantakrt, he who has put an end to
rebirth, asamsaya, free from doubt, Fhuneyya and
dakkhigeyya, deserving of worship and offerings, gam-
bhira, the deep one, ie., in wisdom.’

Dhamma:

The term thal is commonly used to designate the
moral philosophy taught by the Buddha is Dhamma.
As the teacher lives through his teaching it is natural
that the dhammu came to be treated with the same
respect and significance as the Buddha himself and many
epithets are coined to describe it from various angles.

One of the commonest passages (D. I, 62; 5.1, p. 10; A.
[l 147 etc), praising the dhamma is the one which
describes it as lovely (kalyana) in the beginning, lovely
in the middle. lovely in the end, which is full of both
spirit and of letter (sdttha and sabyanjana), which is
comprehensive in all aspects (kevalaparipunna), pure
(parisuddha) and pertaining to the pure life (brahma-
cariya). Another very common formula (D. I1. 93; 11
5. 5. 1,9 etc.), which is also used by the Buddhists in their
ordinary worship of the dhamma. is the one in which
it is praised as well proclaimed (svakkhara, supravedita.
sudesita), well-seen (sanduthika), applicable at all times
(akalika). inviting all to practise and verify for themselves
(ehipassika). leading to release (opanarka) and to be
individually realised by the wise (paccattam veditabbo
virnithi), Dhamma is the Buddhs's teaching that is noble
(anya: S. p. 1, 30; A. V, p. 241) and great (maha. S. 1V,
p. 128). It is health-giving (nirjuara), leading to freedom
from bondage (niydmika: nairyanika) and needs no
other help (apratisaranpa). The fact that the Buddha’s
teaching is honestly and openly promulgated is also
expressed (uttdna, vivata, pakisita. chinnapilotika or

plotika).

.

Sangha:

Generally designated as the community of disciples
{sdvaka-sangha) or the commaunity of monks (bhikkhu-
sufigha) the epithets used to describe them are more or
less descriptive of the arahant. Being the third member
of the Buddhist Triple Gem there is the popular formula
used along with the formulas used in worshipping the
Buddha and the Dhamma wherein some of the attributes
of the Buddha's desciples are collected (S. V, 343; D.
IL p. 93 etc.). Here they are referred to as walking along
the correct path or as well-established in their ways as
the Buddha's genuine disciples (supatipanna); they are
honest, upright (ujupatipanna) and law-abiding (hayu-
patipanna). They are blameless in their ways of living
(s@micipatipanna). The fact that they are on sure way
to release is expressed by their being referred to as the
four pairs or the cight kinds of men (cattdri purisayugani.
atthapurisapuggald), each pair being comprised of the
one in each of the four paths (magga) and the one in
cach of the four fruitions (phala). As such they are
deserving of respect (Ghuneyya), worthy of hospitality
(pahuneyya). worthy of offerings (dakkhineyya), worthy
of worship (anjalikaran:ya) ana thus they comprise an
incomparable field of merit in this world (anuttaram
punhakkhettam). As it was pointed out earlier most of the
epithets used in literature are mainly applicable to
arahants and the terms coined to describe them go on
increasing endlessly. As they are free from defilements
they are often referred to as khipasava or ksipasrva and
nikkilesa or nihkiesa. Their wisdom has qualified them
to be referred to as of great wisdom (mahaprajna). of
wide wisdom (prthuprajnu), of deep wisdom (gumbhira-
prajna), of incomparable wisdom (usamaprajna), of quick
wit (dsuprajna and javanaprajna) etc. They are well-
informed (bahusruta or S$rutadhara) and free from
burdens or worries (ohitabhdra). Their wishes have been
fulfilled (paripurnasankalpa) and they have done what
has to be done (katakicca. katakraniya).

Nibbana:

Being the state of the man who has achieved perfection
according to the Buddhist ideal, Nibbana is lavishly
described in Buddhist literature and hence its epithets
are innumerable. Negatively it is described as the cessa-
tion of becoming (bhavanirodha), as the overcoming
of craving (tanhakkhaya) or of suffering (dukkhakkhaya,
avyapajjha). While the term Nibbina or Nirvaga itself
is a negative description meaning the extinguishing of
the fires of lust (lobha), hatred (dosa) and delusion (moha),
it is also the state of deathlessness and changelessness
and hence of cternity {amata, akkhara, accuta) It 5 a
state free from craving (virdga, andlaya), without form
(ariipa) and also without attributes (anidassana) in the
sense that it cannot be described in words but has

1. Epithets of the Buddha contained in the well-known formula "iti'pi so bhagava .. ............ are discussed in their appropriate places.
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to be realised in practice. One of the most important
sspec:s of Nibbane is that it 1s a state that i3 uncaused
(akata) and unconditioned (asankhats), in the sense that
it is beyond the laws of csusality. It is the state free from
worldly ties (mokihs, vimuiti) and hence s state of
indifference were in one remains undisturbed by the
effects of worldly phenomena and can face life calmly
(nibbids, virags). Positively it is very often described as
the state of highest happiness (parama-sukha)and as the
refuge or the island in the flood of sSamsars (sarana,
khema, tans, lensand dipa) and also as the fina) rest, the
goal of Buddhisi life (parayana, apsvagga). As e statein
which perfect peace and safety is achieved it is frequently
referred to as yogaskkhema. It 13 the further shore of the
sea of samsara (parima-tira), the true, peaseful, aus-
picious, pei'mlnenl and accomplished stale (saccas, santa,
siva, dhuvs, nipuna), which once realised, cannot be lost
(appativaniys). It is the state free from samsaric sojourns
and therefore not subject to change (vivatta), [ts quality
of complete purity (suddhs, visuddhi) is very significant
as it signifies ils tital freedom from defilements. It is
d.flicult to be reslised (sududdasa)but once realised it is
the complete realisation (abhisamays). And as 8 state free
from the fever of samsaric ills it is called the cool state
(sitibhuta, nibbuta). In the ultimate sense it is a state not
lacking or deficient in snything and therefore a state of
totality of completion and of perfection, keva/a,? Seealso
EULOGY.

A.G. S, Kerlyawssam

EQUALITY. Buddhism recogniseathe fact that all human
beings are equal in birth and that their conduct in society
makes them exslted or low. It rejects the iden of
ptivileged classes or individuals. In the Visc;thl Sutta
(So_pp. 117-9) the Buddha extends the idea that, though
distinct differences could be seen among various types of
birds, quadrupeds, reptiles, trees, creepers etc., such
distinctions cannot be observed among human beings.
All human beings co-habit in the same way. The concep-
tion of a child, its development in the womb, its birth, its
growth, its instincts eto. follow the same pattern, With
regard to hair, head, ears, mouth, teeth, nostrils, eye-
brows, lips, throst, shoulders, belly, buttocks, back,
chest, private parts etc. all human beings are the same,
and the only distinction to be seen among them is the
difference of sex.

People are given diverse names according to the
various sctivities they engage in, in order to make »
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living. One who cultivates the land is called a farmer; one
who produces various utensils and instrumentaiscalled o
craftsman; one who serves others for s living is called a
servant; one who serves in the army is called a soldier; one
who learns the books and imparts knowledge to others is
celled a teacher; one who robs others’ things is called »
robber; one who rules a countryiscalled s king; one who
counsels and helps the king to rule 8 country is called a
minister, When one changes one's profession one will be
known after the new profession he takes himself 1o, for
instance if » king fails in his duty towards the people and
being driven sway by them takes to begging for a living,
he will be called » beggar; if he takes to stealing he will be
called s thief; if he takes to farming he will be called a
farmer, Therefore the birth is of no consequence in this
matter. It is his activities that determine his social status.
The Buddha says: ‘By birth one is not a brabmin or an
out-caste. [tis his activitics that makes one abrahman or
an out-caste’'(Sn, p. 23). Here the word 'braman’ is used
to denote 8 virtuous man, who refrains from all actions
that are harmful and injurious to others and engages in
activities that arc beneficial to oneself as well asto others.
One whose activities are injurious to oneself as well as to
others is an out-caste, (vasals) according to the Buddha.

The Buddha strongly criticized the brahman's claim,
based on birth, for supremecy in society, In the Aggafifas
Sutta(D. I11, pp- 81-2) he scoffs at the claim of brahmins
to have been born through the mouth of the Crestor
(Brahma), saying that when it is quite obvious thaet
brahmin women, like all other women, become pregnant
with child and deliver children in the nstural way, it is
absurd on the part of brahmins to claim that they sre
born of the mouth of the Creator, Exalting one's own self
(sttukkarnsana) taking into considerations oncs own
abilities, social position, family, wealth, looks, educsation
etc. and despising others (psravambhana) on similar
grounds is declared by the Buddha as a grave wrong (M.
[, p. 402; Sn. v. 132). A person who does 10 should be
regarded a3 an enemy of society, an out-caste (vasals). In
the Tuvstaka Sutts (Sn. 1. 179), the Buddha says that a
true recluse should not engage himsell in comparing
himself with others, thinking: ‘l am superior to him
(seyya)in this attainment’, ‘] am his equal (sadisa)in thiy’
and ‘'l am inferior to him (nica)in this', but should um
only st bringing about internal calm (ayhatis-upasama).

In the Order of monks founded by the Buddha no
restrictions, regarding birth were placed on membership.
Anybody who wished to follow the Dhamma could enter
the Order. The Buddhasays: ‘[n as much as the waters of
various rivers, such as Ganga, Yamuna, Aciravati, once

_——_—_—.—_—______— — s
2 For reference of the Pali forms occuring in this essay see PED, and for the Sanukrit forms see MAvyut, sections 48, 63 and 95. See also

Abhdhanappadiptha and Apsdans.
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they enter the sea will be called sea-water, even so, all
people, from whatever family they come, would be
known as the recluses (of the {raternity) of the sou of the
Sakyan (A. IV, p. 202). It was recognised that anybody
who bad the inclination and the will to follow the
Dhamma could attein even the highest fruit of the
religious Jife. The Buddha says in the Anjyapariyesana
Sutta (M1, p. 169) that the gates to immortality (amatassa-
dvara)are wide open and that anybody wishing to enter
may put forth faith (in his teachings). In the Buddhist
Order of monks respect and vencration was shown not
considering the social background from which a parti-
cular member entered the Order, It was virtue and
learning alone that wopn respect and veneration for a
monk, Any one who follows the path conscientiously
would reach the loftly heights recached by the Buddhe
himself, and no one is debarred from aiming at such
heights merely because of one’s so-called low-birth. In the
Matanga Jataka (J. 1V, pp. 375-90) it is shown how
Matanga, an out-caste by birth, attained to great spiritual
heights and how even reputed brahmin teachers came to
salute him and weit upon him. Among the great disciples
of the Buddha Sunita ( Thag, vv. 620-31) was a scavenger
before entering the Order, and Upali(Vin. 11, 183) was a
barber. In the account of Upali’s entering the Order, it is
stated that Upali was ordained a8 monk before the six
Sakyan Iads, Upali's former sires, so that they would first
salute and respect Upali as a monk before becoming
monks themselves (Vin. 11, p. 183). So it was recognised
that given equel opportunities and the necessary guidence
and encouragement anybody could rise to an exalted
position, irrespective of the status of the family to which
one belonged.

The concept of equality was extended also to women.
Women were not treated as inferior to men with regard to
the patentialities of spiritual development (Thig. v. 61).
Once the Buddha told king Pasenadi Kosala (5. 1, 86)
that & daughter well-disciplined and educated would
prove a better asset than a son. The Buddha extended
membership to women in the Order founded by him. A
parallel Order of nuns was established with Maha
Pajaputi Gotami as its first recruit  (Vin. 11, pp. 253-7),
and many were the women who entered this Order and
sttained distinction in the dispensation of the Buddha. In
the Etadagga Vagga(q.v.) of the Apguttara Nikaya(A. 1,
p.25) the Buddbha mentions the names of female disciples
who had gained distinction in various {ields in the Order.
Kisa Gotami was acclaimed the most experienced
bhikkbupi, Kbema as the wisest, Uppalsvanna as the
best of those who possessed psychic powers, Patacara as
the best of those who were experts in the rules of
discipline, Dhammadinna as the best preacher, Nanda as
the best of those who meditated, Sona as the most
couragecus, Sakula as the best of those who possessed
the divine eye, Bhadda Kundalakesi as the cleverest cof

those who could understand a thing quickly, Bhadda
Kapilani as the best of those who possessed the power to
recall past births and so-forth. The Thenigatha is full of
instances of theris who had atained arahantship (Thig.
pp. 126, 129, 131). Mss, Rhys Davids in her introduction
to the translation of Therigatha states that the instances
of thenis declaring the attainment of arahantship are
more in the Therigatha than monks doing so in the
Theragatha.

Thus we see that Buddhism does not recognise the
superiority of a person by birth, sex or social position. All
people are born equal end it is their conduct that makes
them noble or ignoblg. See Caste, Egalitarianism.

W. G. Weeraratme

EQUANIMITY (upckkhas, q.v.) is a detached state of
mind which may ceuse a person to appear disinterested,
or rather unbiassed, without however, losing his watch-
fulness and self-possession. 1t is an intelligent way of
being aware without becoming attached and, therefore,
the mind remains evenly balanced. Although this con-
dition of the mind is always there in any siage of mental
absorption (Jbaoa), it is not obviously observable while
the mind is immersed in the early stages of concentration
(vitakkavicara) or when it is clated in spiritual ecstasy
(piti), or relaxed in well-being (sukhs). And thus, it
becomes the characteristic of the final stage of mental
absorption in the spheres of form (rupa-fbana) The
commentary (DhsA. p. 177) comperes this selection by
means of elimination with that of a cowherd who dots
not attempt to capture directly a particular bull of the
herd, but who allows all the animals to come out of the
pen one by one, till the bull of his choice presents itself.

It is thus far from that kind of disinterestedness which
is prompted by ignorance, Such lack of interest as a result
of lack of understanding (aifana}is a false manifestation
of loving kindness { DbsA. p, 193). The proper function of
cquanimity is based on the appreciation of others and is
manifested as well as consummated in the quieting of
aversion and flattery (loc. cit.). It is, therefore, the
intellectus! control of emoctional feelings which can
produce a balanced attitude of equanimity, the acceptance
of pleasure and pain, of prosperity and ill fute, when allis
seen ns the heritage of kamma (loc. cit.).

Equanimity does not always carry an ethical implica-
tion, for it may simply indicate a neutral fecling, whenitis
grouped together with other indeterminate (avyakara)
factors, such as contact, sensation and perception (Das.
¢11) to constitute a mental state,
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Equanimity is also referred ta in Pali as » posion and
force of balance (tatramaybattata, q.v.) and 13 as such
incorporated in the “other incorporeal, causally induced
states” ()e va pans tasmim samaye affie pi atth: paticcs-
samuppanna srupino dhamma Dhs |, p. 9). It 15 ex-
plained by the commentator as s balance of mind which 1s
s neutrality regarding various states; ils function is
checking deficiency and excess, or cutting off partisan-
ship By virtue of its indil{erence regarding consciousness
and mental properties it should be regarded as a chario-
teer who treats with impartiality the well-trained horses

he is driving (DhsA_ p. 133).

Equanimity or poise (upck kha) is the development of
what are called the infinitudes (sppamans or-
sappamafina) or the four divine states (brahmavihara,
q.v.), vir., benevolence (metta), compassion (karuna),
sympathetic joy (mudita)and equunimity (upekkha: D.
Lp 250; M. 1, p. 38, S. IV, p. 296, A. V, p. 299). 1t is
through dwelling in these divine abodes that freedom of
mind (ceto-vimutts, q.v.) can be attained.

H.G. A. van Zeyst

EQUIPOISE or condition of perfect balance or equili-
brium in (he intellectual and emotional aspects of
character. This represents the concept of a well-
integrated and well-adjusted character as understood in
Buddhist ethical phychology. Perfect equipoise in such a
sensc could be found only in a perfected character like
that of a Buddha or an srahsnt. But in the general sense
of = man wiming at such perfection, a certain degree of
equipoise is expected and is necessary. Attempting a
definition of equipoise in that sense is considered profil-
able here.

One fuirly comprehensive method whereby this prob-
lem could be viewed is to define equipoise in terms of the
five spiritual faculties (indnys) which are taught in
Buddhism as a group of moral faculties or powers
associated with the emotional and intellectual life of a
ptrson and which should counter-balance with cach so
that the desired equipoise of character is achieved
(indriya-samattapatipadana. Vism. pp. 129-30). These
consist of confidence in the Buddha and his teaching
(saddha), effort or exertion in nvoiding evil and cultiva-
ting good (vinys), correct mindfulness at al) times (sati),
right concentration (samadhi)and wisdom (pafifia). For
details see Indnys

As wholesome (kusa/a)motivating powers that should
guide a person's actions these facultics play s very
important role in the correct formation of s person’s
character in terms of Buddhist ethical psychology. As

118

ERA, BUDDHIST

these are eapected to regulate one's behaviour and
actions along the lines expected in Buddhist practice, the
manner in which this should happen assumes signif;-
cance. This means that there are two pairs of faculiies in
cach of which both faculties should function in equal
manner counter-balancing each other. The first of these
iwo puirs constitute saddhs and pafifia. If a person were
to have excessive confidence with deficient wisdom he
would act like an ‘honest fool’ with blind belief. Similarly,
excessive wisdom with deficient confidence can lead to
hypocracy. With the other pair which constitute virtyas
and samadhi too, excessive exertion without the corres-
ponding degree of concentration would lesd to restless-
ness and fruitless fatigue while excessive concentration
without the required degree of exertion could result in
lethargy and indolence. Accordingly an equal degree of
intensity is required for each faculty so that they function
smoothly producing the required equipoise of character
as 8 whole, resultingin a very high degree of mindfulness
(ssti) and concentration{samadhi).

There 13 another angle from which equipoise of
character could be viewed, namely, the unshakableness
and steadfastness of the individual in the face of vicis-
situdes of life, In the face of worldly conditions (Loka-
Dhamma s.v.) such as gain (/abhs) and loss (alabha),
ill-fame (ayass) and fame (yasa), blame (ninda) and
praise (pasamsa), happiness (sukha) and sorrow (duk-
kha) the man of integrity 1s expected to remain unper-
turbed maintaining one’s equipoise. it is said (Sn. v. 229)
that the nghteous man (sappurisa) maintains his equi-
poise firmly like the column of Indrs (indrakhils-a
symbol of firmness) at the ancient city gate.,

Yet another angle to view this concept of cquipoise
would be from the angle of male and female duality. The
unsplit character endowed with full equipoise should
have both male and female qualities in equal measure
without any imbalance in favour of either aspect. This
constitutes an important characteristic of samadhi (con-
centration) as understood in Buddhism.

Equipoise could still more succinctly be defined as the
perfect balance between the head and heart (intellect and
emotion) of the religieux. see UPEKKHA

A. G. S, Kerlyawasam

ERA, BUDDHIST. The main tradition for the passing
away (pannibbana)with which the Buddhist Era startsis
that of the Southern Buddhists. Lt is found firstin the Sri
Lankan chronicles, the Dipavamsaund the Mabavamia
as well as the historical introduction of the Samantaps-
sadika, Buddhaghosa’s Commentary on the Vinaya
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Pitaka, the two first-named separated by about a century
from each other, with the Commentary intervening, The
calculation is based on the lists of kings and the lengths of
their reigns according to the Buddhist traditions of India
(including Sarvastivadins) and Sri Lanka. According to
recent criticel opinion, the Mahavamsa was probably
written about the 6th century A.C. The chronology
current in Burma and Siam closely follows that for the
event in Sri Lanka. This date is reckoned from the
pannibbana (death) of the Buddha in the middle of 544
B.C. The first year of the Buddhist Era computed {from
these traditions is 543 B.C.

The traditions of the Jains, whosc last tirthankara
Mshavira was & contemporary of the Buddha, are a
secondary source. They give chiefly 527 B.C. as the
tradition for Mahavira’s death. But this figure is not
consistent, as 468, 467 and severaj others are also current.
Based mainly on a list of kings and dynasties who are
supposed to have reigned between 528 and 58 B.C, the
list is regarded by some scholars as absolutely worthless,
confusing, as it does the ruiers of Ujjain and Magadha
and other kingdoms. On this tradition the parinibbana of
the Buddha must be post-dated from the reckoning of the
Southern Buddhists, which found its strength in Sri
Lanka, the texts themselves stating that Mahavira had
predeceased the Buddha. But the Jain date is contra-
dictory and unreliable as a basis of calculation.

The tradition of the Northern Buddhists is linked with
the Chinese Dotted Record which is discussed below.

These are the chief chronological points in regard to
the initial year of the Buddhist Era. The uthers will be

noted in passing.

[t must be noted that the research done in India
particularly in Asoka and his Inscriptions, as well as in
connection with the Greek invasions of India, has been a
very large factor in computing dates. The Buddhist
records, whether in texts or monastic annals in Sri Lanka
have provided the first definite statement of an interval
between two events without which no starting point
would have been possible, The Puranic and the fain are
the principal Indian traditions. The Northern tradition is
led by the Sarvastivadins.

543 B.C.
Strictly speaking, the traditional year falls within

544-543 B.C., according to the present system of dating.

At what stage did the tradition arise in Sri Lanka? The
earliest mention of an interval of time between two
memorable events of interest to Buddhists occurs in the
Pali Dipavamsa. This interval is 218 years between the
panpibbani of the Buddha and the abhiscka of Asoka.

The D}pa vamsawas acompilation, perhaps by several
authors, and its matenal was added from time to time.
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Although the events caronicled by the finished work do
not go beyond the tim= of Mahasena (275-310 A.C.), the
work itself is considered as likely to belong to a period not
fater than the fourth century A.C,

The Dipavamsais ectually a redaction of the material
which had been found in “an older work, a sort of
chronicle, of the histery of the island from its legendary
beginnings onwards. (Geiger) This older work, known as
Atthakatha-Mahavar 1sa, had been written in Old Sinha-
lese prose. It probably came down to the arrival ol
Mabhindain the first year of king Devanampiya Tissa and
appears to have existed before the Vinayatthakatha was
written in the fifth century A.C. Two eminent critical
authorities accept that the Sinhalese Afthakatha are the
same as those styled Poranas and the ancient com-
mentary entitled Poranatthakatha. Reasons have re-
cently been given to suﬁpon that the Dipavamsa
originally was not based on the Sinhalese works on which
depended the Samantapasadikaand the Mabsvamsaand
that it clearly belonged to an earlier stratum of tradition,
undoubtedly the carliest form.

Samantapasadika, the historical introduction of which
was based on the Dipavamsa, the author completing the
work and adding to it with statements which could have
been directly drawn from a Sri Lankan source, the
Sinhalese Arthakatha. Whilst Buddhaghosa's work was
completed in 427 A.C. which was the penultimate regnal
year of Mahanama, the Atthakatha were witten down in
the reign of Va_t_tngimnni ifﬁrst century B.C.).

[n addition to the above, Sri Lanka has preserved a
succession of theras from Upali, the Buddha’s contem-
porary, to Mahinda. This list which was taken from “the
old Mahavamsa, in Sinhalese prose with Pali verses, on
which our Pali D:pavamsa and the Mabavamsa are
based,” (Adikaram) is prescmd in the Parivara. It plays
an important part in the chronological system on which
the Djpavamsa and the Mahavamsa are based. Its
interest is due to a continuous synchronological connec-
tion between the histories of Sri Lanka and of India. It is
not indicated that the dates should be taken as authentic,
falling as they do within the uncertain periods of Indo-Sri
Lankan history. But that the succession originated in
India itself cannot be definitely ruled out.

Whaon these circumstances are collectively considered,
the indication is that the traditional interval of 218 years
may also be traced to India. Strictly speaKing, thereisno
Indian evidence for it. But there seems to be nothing
demonstrable against the probability that these earliest of
Sri Lankan chronological references and of the succes-
sion of theras have emanated from India, from which
country the religion was introduced to Sri Lanks.

The year in which Mahinda arrived was the first year of
Devanampiya Tissa who, according to Sri Lankan
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chronology, was consecrated 236 years after the pasning
sway of the Buddha. Thas figure 1s thus seen to be merely
s coptinuation of the traditional reckoning. The tradi-
nonal reckoning found its earhest external confirmatory
syachronism in the fifth century A C. In the monograph
onSn Lanka relating the history of the Soung dynasty in
Preu-Tien, anembassy from Sri Lankan king styled Ts'e-
i Mo-ho-nan, is recorded as having been received in the
fitth year of luen-kis which scholars have taken as 428
A.C The Sri lLankan king has been identified with
Mahanama (406428 A C.)who was theonly Sn Lankan
king bv that name. The embassy could be dated to 428
A C., only if the traditional date of 543 B.C. for the
pannibbana of the Buddha were accepted.

Another Chinese record provides an Indo-Sn Lankan
syachronism when it mentions s request of Sirimegha-
vanns to the Indian emperor Samudragupte for per-
mission (o erect a monastery st Buddhagaya for pilgrim
monks from Sri Lanka. The regnal years of the two rulers
fall, however, within both of the periods calculated from
541 or 48) B.C. for the passing away of the Buddhs.
These synchronisms sre suplemented by st least three
others.

The first Chinese synchronism, however, provides
rrefutable proof that in fifth century Sri Lanks the year
ol the Buddha's pannibbana was reckoned as 543 B.C.,
whether or not the actual event took place in that year.

433 B.C.

This is the most widely known date. [ts chief advocates
for Sri Lanks have been Geiger and Paranavitanae who
discussed it cxhaustively in the Introduction to the
English translations of AMashavamss and of
Culavamsa(Pt. 1), and in the Epigraphia ZeylanicaVol.
111 respectively. The stand taken by them led them to the
belief that the Sri Lankan chroniclers manipulated the
dates in the regnal years of Sri Lankan kings, which
rendered a period of 60 years that needed to be explained.
This adjustment was tentatively (e.g. from Devanampiya
Tissa to Elara) traced back to certain periods which they
considered vague, so that when the “excess” was deducted
from 543 B.C,, the 483 B.C. was reached. They also held
the view that there was, in Sti Lanka the traces of an era
reckoned from 48) B.C.

This view that Sri Lanka shows traces of the use of an
era starting with 483 B.C., has since been completely
rejected. As shown in the discussion on 543 B.C., it is
certanly clear that 483 B.C,, is incompatible with the
Chinese synchronism of 428 A.C.

The consecration of Asoka took place, sccording to
the earliest Sri Lanksn sources, in the 219th year after the

panaibbina of \he Buddha Reckoned from 543 B.C. this
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would fall in 324 B.C. Asoka was preceded by his father
Bindusars who in turn ruled after his fatbher, Chandra-
gupts, the founder of the Maurya dynasty. The traditions
of India, Sri Lenka and Burma completely agree on the
length of Chandragupta’s reign to have been 24 years. But
to that of Bindusars the Indian Puranic tradition assigns
25, snd the others 28 - 30 that there is a difference of 3
years. We may take it that Chandragupts, reckoned from
S4) B.C,, came to the throne in 382 B.C. (Puranic : 379
B.C).

Here there appears to be a difficulty. The names of
certain Greek kings appeer in some of Asoka's rock-
edicts, more particulerly at Girnar (XIlI-r-e), and their
regnal years have been considered and fairly fixed from
Greek and Roman sources. The Greek king Seleucus
Nikator, who invaded India after the death in 323 B.C. of
Alexsnder the Great, was halted by the Indian king
“Sandrekottos of Palimbothre” with whom he made »
treaty. “Sandrskottos of Palimbothra” was identified as
Chandragupts of Pstalipulra, thst is, Asoka’s grand-
father. The date of the treaty has been fixed as 304 B.C.,
agsin the according to Greek and Roman chronology.
Chandragupta would have ascended the throne between
the 323 and 304 B.C. being the points of time indicated
between the death of Alexander the Great and the (reaty
with Seleucus Niksator. Asoke’s consecration depends on
that of Chandragupta and the Iatter can hardly be placed,
sccording to this reckoning Ister that 320 B.C. (Puranic:
317 B.C.). The upper limit for Chandragupta‘’s accession
being the death of Alexander the Great, and the lower
being the Puranicdate, (i.c. between 323and 317 B.C.), »
working date of 320 B.C. has been accordingly accepted
for this founder of the Maurya dynasty. This would bring
down by 60 years the date of the consecration of Asoks
(which took place four years after he had mounted the
throne) and place the event in 264 B.C. (Puranic: 261}
B.C.). Thusthere is greater reason to incline towards 483
B.C. than to 543 B.C, a3 the year of the Buddha’
pannibbana.

It will be seen that the dsting above srrived at rest on
the primary assumption that the Greek and Roman
chronology 12, more or less {ixed fairly securely, But a
repuled Indian authority on the Calendar opined that the
Olympian ecra of the ancient Greeks and the ers of
foundation of Rome are artificial eras, whose beginnings
are shrouded in mystery,

In the face of this it would be unscientific to use Greek
and Roman classical chronology as our measures.

The Sarvastivadia Traditon :

Aguinst the interval of 218 years adopted in the Sn
Lankan tradition, between the Buddha's panniddana
and the consecration of Asoka, the Sarvastivadin tradition,
as reflected in Avadana fataks (repecated in the
Divyavadana), attributes 100 years. This school of
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thought, too, is of the Hinayana and the tradition was
taken over to the Chinese from the Sanskrit and thereafter
to the Tibetan which repeats it. Besides the difference in
the length of the interval, the season in which the
Buddha’s parinibbana took place is also variantly des-
cribed, the Sri Lankan sources calling it Vaisakha (May-
June) and the others implying the Ynonths of December-
January, following which seems to be supported by the
botanical evidence of the off-season flowering of the
shorea robusta (sala) trees by the death-couch.

If the Northerm tradition, be its origin an Indian
source, were aligned to 543 B.C., we should get 662 B.C.
as the year of the Buddha'’s pannibbana occurred so far
back in time as 662 B.C, As a matter of fact, thetrend isin
the opposite direction, to place it conservatively later.
Therefore 662 B.C. should not be seriously considered.
For the other two dates to be admissible it must be shown
that the Sarvastivadin tradition excels the Sri Lankan
tradition, which has yet to be demostrated. On the other
hand it is generally accepted that the Sarvastivadin
tradition is not canonical, whilst the other manifestly is;
and it has been stated (in some instances, at any rate) that
“the Pali version of the school of the Theravadins proves
itself to be the most faithful preserver of an earlier
tradition” (E. Waldschmidt), an opinion to which
Hermann Oldenberg hed ecarlier tended after his
examination of the Vinaya Pitaka, Furthermore the
figure 100 is mentioned, in these two Sarvastivadin books
and their Tibetar translation, in connection with a
pseudo-prophecy, which is alyo its context in the
Dipavamsa, where the same figure is specified o1
implied in the earlier portion. Itis necessary, however, to
note that the figure was ignored in Sri Lanka if not
rejected, when plain and simple chronological statements
came to be categoricaily made in regard to events as such,
so that the Sri Lankan tradition persisted in the figure 218
in its subsequent literature, and did not go by 100.

The same reasoning can be applied to 501 B.C. But
against 365 B.C. a further objection might be made. This
date is less than half a century prior to the death of
Alexander the Great on the supposition that the Greek
dates are final. It is difficult, therefore, to be rid of the
impression that it js too “modern”, comparatively-
speaking, too close to certain “historic” events by Greek
and Roman reckoning. At any rate this date requires the
basic assumption that the Northern sources are prefer-
able (o the Sri Lankan which is not warranted by the
results of critical scholarship.

The incompatibility of the season of the Buddha’s
parinibbana is not vital 1o the argument. The clear-cut
issue is of the year of the event, All the carly sources being
merely compilations by different people at different times
from different material, it is easy enough to explain away
such immaterial points in the absence of irrefutable
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evidence to the contrary, This is particularly the case
when it scems that there was a manifest desire to place the
Buddha's parinibbana, birth and Enlightenment to the
same seasony, that is Vaidakha. (May-June) to fix
attention on an inconsequential detail is to lose the sense
of proportion.

We may thus conclude that there is less reason to
attach ourselves to the Sarvastivadin tradition which,
translated into our system of chronology, would place the
parinibbanaof the Buddha to B.C. 662 or 501 or 365. The
round figure 100, which gives rise to these dates, is more
artificial and suspicious than the odd 218 found in the Sri
Lankan sources which were derived from the Pali. [t is
also well to remember that the scholars who removed
sixty years from the regnal years of certain early Sri
Lankan kingsin ordertoarrive at 4831 B.C,, wereled todo
so by the roundness of the figures given to the lengths of
their reigns which figures they held to be specious. If their
attitude is justified, it should be equally applicable to the
Sarvastivadin figure of 100, It is also pertinent to
consider the supposition that the Sarvastivading
confused Asoka with Kalasoka.

Other Principal Dates

Among the three best known of other dates which have
been offered by scholars, both Eastern and Western, are
485, 486 and 487 B.C. This sequence is obviously based
on the Chinese Dotted Record about which a few words
ate necessary.

After the Vinayas recital at the First Council (sangits),
which was held on July 15th following the Buddha’s
parinibbans Upali signed the closure of the assembly by
placing adot. The succeeding disciples added to this, with
one dot for each year. Sanghabhadra, “who 18 said to
have been a samana of the Western region, a name often
used for “India’ of course including Sri Lanka
(Takakusu) was China in 489 A.C. He is said to have
asked the samana Kung-ku why the marking had not
been continued from that year, after which it isclaimed to
have been kept up till 535 A.C. Sanghabhadra, who had
the Samantapasadika translated into Chinese, placed a
dot in 489 A.C. to mark the end of his labour. There was
then a total of 975 dots, which would give 486 B.C. for the
year of the Buddha's parinibbana. This is the note current
in the Shushotenki (The Dotted by Many Disciples),

Now in regard to the year of the saangiti there are two
opinions, one that it took place in the year of the
parinibbana and the other in the year following - as
accepted by Ta-t' ang-hsi-yu—chi. “Sanghabhadra’s date
of the Buddha, B.C. 486, was not quite unkanown to the
Buddhist writers in China, but was never considered as
authoritative” (Takakusu). Authoritative opinion has
been expressed that it was most unlikely that it was free
from error sceing that the marking had extended over a
period of nearly one thousand years.
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It 1 intecesting to note that one form of the Khotan
tradition places Asoka 250 years after the parsanbbans of
Sn Lankan one.

The years 949, 463, 186 and 38 RC., too, are
sometimes assigned, but they have no scientific basic and
are interesting only to show the differences of opinion
which exist in regard dins or Tibetans and is suprisingly

close 1o 1o an important event.

Coachmion
In the carly discussions the year adopted was 477 B.C,

It was based on an erroneous reckoning of the date of
Chandragupta’s sccession as 315 B.C.

It will be seen from the foregoing that there is a greater
degree of agreement among scholars than there had been
some decades ago. In fact, should 483 B.C. be accepted,
the differences of opinion is mainly in the range of some
two or three years. Nevertheless, this is no ground for
accepting the yesr 483 B.C.

In fine, all that can be presently siated is that cach
major date is beset with own difficulties. There is no
consensus of opinion, because unimpeschable evidence is
wanting, that the parinibbana of the Buddha occurred in
such and such a year. [n the present state of knowledge it
would sppear that we shall have to revert 1o 543 B.C, a3,
at Jeast, m sign-post, It may be mentioned as » matter of
record, that the year 2500 Buddha Jayanti), calculated
from 543 B.C. as marking the parinsbbana of the Buddha
and commencement of the Buddhist Era, was insuguratea
on Vaifakha Day(May-23rd/24th 1956)in all Theravada
countries with wide celebrations. The Buddhist groups in
Western lands, as well as most Mahayans lands, partici-
pated in them in deference to the early traditional date,
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D. T. Devendra

Chinese Traditions The question of the date of the
Buddha's panynirvina has been engaging the attention of
the Buddhists in Chins ever since its official introduction
into that country in 67 A.C. Owing to the multiplex
variant traditions in Indie and abroad, it is rather a
difficult task to arrive at a suitable solution scceptable to
all. This was keenly felt even at the time of Hatlang Tanng
when be made the following observation:

“All tbe Buddhist schools (in India) have their own
versions concerning the Buddha's paninirvans. Some say
(1) Now it is more than 1,200 years after the pannirvana
(2) Others say it is over 1,300 years, (3) The third group
says it is over 1,500 years and (4) Yet another group
meintains that over 9,00 years but Jess than 1,000." (Ha/-
yuchi, Ch. 6.)

This His-yu-chior ‘“The record of the Western Regions'’
of Hstan Tsang was completed in 647 A.C. On the basis
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of the foregoing passage, the following dates may be
constructed:

1. 553 B.C.

2. 653 B.C.

3. 853 B.C.

4. 353 B.C.

Naturally the figures illustrated above will not mean
that any of them is the sctual date of the event. It would,
haowever, show roughly s range of difference of 1000 to
400 years, As Hsian Tsang found it difficult to unravel
these intricacies he did not recommend these dates,

However, in the 5th century, other Buddhists in China
tnied to work out the dates on definite lines, on the basis
of early indian and Sinhala traditions. Three such
attempts are given below:

L 1086 B.C. Thiy is from the Travels of Fa Hsien. Fa
Hsien informs us that he spent 15 years abroad from the
time when he commenced his historical journey in 399
A.C. until he returned to China in 413 A.C. He paid a
visit to Sri Lankaindil A.C, and remained there for two
years., While in the Isiland he witnessed a grand and
pompous procession of the Tooth Relic in Anpuradhapura
and heard the statement from the official announcer to

the effect that:

"“It is the 1497 year after the parinirvaps of the
Buddha.” On the basis of this announcement, we arrnve at
1086 B.C. as the year in which the Buddhs passed away.
Considering the later Sinbala tradition of 544 B.C. the
parinirvana of the Buddha must have taken place 542
years earlier. This, however, daes not appear to be the
popular tradition in Sri Lanks in the 5th century A.C,
after the arrival of Buddhagoshas. It also does not belong
to the Chinese tradition, because the earliest Chinese date
ever mentioned in this connection is 949 B.C, as it was
recotded in the Chow-shu-yi-chi.

11. 636 B.C. In the 8th chapter of Kwang-hung-ming-cli
or An enlarged collection of writings for the porpagation
of Buddhism collected by Tao Hsuan in 664 A.C,
(Nanjio, No. 1481) we find a treatise entitled Erh-chiao-
lun or On the two Religionsby Shih-Tan-An of the T'ang
Dynasty. It is in this treatise, that the author made the
following statement concerning the date of the Buddha's

_parinirvana.

“Moreover, according to the reckoning of Kumarajiva
and the Pillar Inscription of (Adoka), we find that they
agree with the description of Chun Chiu that Tathagata
was born in 715 B.C, and passed away in 636 B.C.

This tradition indicates that the parfnirvans of the
Buddha took place 92 years carlier than the 'pn:vn!ent
Sinhala tradition.

. 349 B.C. A remark attached to the end of the
Buddha-parinirvana Sutra, a Sanskrit text transiated by
P'o-fa-tsu (290-306 A.C. Nanjio, No. 552) gives the
following calculation:

“From the time of the parinirvana of the Buddha upto
538 A.C.itisatotal of 887 years, 7 months and 11 days.”
Subtracting 538 from 887, we arrive at 349 B.C. [t is
obvious that some onein 538 A.C. made this observation
by following a certain tradition, the source of which is not
clearly mentioned,

The difference among the three foregoing dates, from
one to the other'chronologically, is about three to four
hundred years. Apparently they worked out their results
from independent sources based on varient traditions,
Unfortunastely, in niost of the cases, we are not provided
with the percise information as to the method of reckoning
and the authorities from which they drew their con-
clusions. The year 636 B.C. as the date of the Buddha’s
parinirvapa is comparatively a little clear in its position,
because it claims that 1t is based on the reckoning of
Kumarsjiva who went to China in 401 A.C. and the
Pillar Inscription of Asoka, If we think that {086 B.C. is
placed too far back in time and 349 B.C, is Incking the
support of any historical or inscriptional] evidence,
should we say that 636 B.C. may represent one of the
early Indian popular traditions which is independent of
either the Sinhala or the Sarvastivadin reckoning?

Minor mistakes in reckoaing in the Dotred Record

Many years ago the present writer pointed out the
minor mistakes in calculating' the date of ihe Buddha's
parinirvana as found in the Dotted Record. In the
Chinese Thp.f_mh there are two literary works concerning
this document. One is Chlu-san-tsang-chi-ch? or A
collection of the records of transiations of the Tripitaka
compiled by Sheng You in 520 A,C. (Nanyio No. 1476),
and the other Li-taj-san-pao-ch¥or A record concerning
the Triratnas in successsive dypastses by Fee Chang-Fang
in 597 A.D. (Nanjio No. 1504). The former provides us
with the following information:

“In the tenth year of Yung Ming (492 A.C.) of the Chi
Dynasty (479-501 A.C.) a bhiksu (of Nanking) by the
name Tsing Hsiu learnt that Sanghabhadra together with
Sheng Wei had translated the Samantapasadika into
Chinese in 18 chapters at Canton. He was anxious to see
the work (and copy it), because it was not yet available in

| —
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I. “Aninvestigution into the date of the Buddha's pm'nirvi{u" (in Chinese) by Pachow. Hai-Tsao-Yin, Vol. 18, No. 10, 1937,
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the capita). In the 3th month of the same yenr (viz,, 492
A C.) Sanghabdhadra returned to the south ? He (Teing
Huiu) west to Canton and copied the pewly translated

Vipays commentary and brought it back with him to
Naoking in the 4th month of the | 1 th year of Yung Ming
(493 A.D.). He paid homage to the text by worshiping
and reciting il and slso tried to make more copies of the
same. In the 15th of the 7th month (in the same year) after
the end of the observeance of vassa, he looked st the years
after the passing away of the Buddha, and placed adot in
the presence of the assembly. Imagining that this was
done annually (by former sages), he was deeply moved
and tears came to his eyes. "(NagjioNo. 1476 ch. 11). This
description gives us sufficient ground to comprehend that
firstly the Dotted Record vradition is closely n3sociated
with the translation of Samantapassdika which we know,
was composed in Sri Lanks by Buddhegosha and later
made available in other South-East Asian countries
including Burma and Siam, and secondly that Bhiksu
Tiing Hsiu was fully aware of the npumber of years as
represented by dots, after the parinirvanaof the Buddba.
But unfortunately the number of dots was not mentioned

in the {oregoing passage.

We now come (o consider the second work. The aame
event mentioned sbove has been amplified with inaccurate
details and inexcusable mistakes in dates. For instance,
Fee Chang-Fang cbanged the 1lth year (493 A.C.) of
Yung Ming into the Tth year (489 A.C.) and forgot that
the Chusan-tsang-chi<hy from which he had drawn
materials was compossed 77 years earlier than his own
work. Further, he put Sanghabhadra in the place of
Bhiksy Taing Hsiu to mark the last dot in the Dotted
Record and presented not to know that Sanghebhadra
bad returned to bis homeland in the south in the Sth
month of the same year (493 A_D.) which was much prior
to the concluding ceremonics of the vassa. Under such
circumnstances, oaturally Sanghabhadrs could not have
possibly put down the last dot in the said Record. The
only point that is worth our consideration in this
document is the mentioning of the 975 dots ending in 493
A.C. asaiready stated 489 A.C. is a mistake. Accordingly,
482 B.C. is the date of the Buddha's parinsrvanas which is
the corrected version of 486 B.C, as reckoned by
Takakusu.

o introducing the Dotted Record of many sages
Takukusu failed 10 refer to Chb vi-san-tsang-chi-ch'i but
only drew his matenals from the Li-tai-san-pso-ch ¥ of
Fee Chang-Fang which is definitely an inferior compila-

e - [ .
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2. 1t may be that his native land 15 in the South reas.
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tion both in authenticity and accuracy. The (ransistion of
the said Record made by Takekusu is not an excellent
one and several places therein need correction, especially
the sentence. “The ascetic Chau, the marking till 535
A.D. whenthere were 1020 dots™, The original text never
said that Chau, the ascetic continued to put more dols,
but it simply says that he used to calculate the ‘total
number of years from the |ast dot in 489 A C. upto 535
A.C. and thereby he arrived at a total of 1028 years.

The Sishala Tradltion and the Chinese TraveBers

The authenticity of the Sinhala tradition of 483 B.C. or
543 B.C. will mainly depend on whether Asoka was
consecrated in the 2[9th year after the parinirvans of the
Buddha and the mission of Mahinda and Sanghamitta to
Sn Lanks. Many scholars have expressed their views
either in favour of 483 B.C, or 543 B.C. However, {rom
the records of the Chinese travellers, it appears that there
was a general belief among the Buddhists in India during
the 5th and the 7th century A.C. that Asoke had reigned
about 100 years after the parinirvana of the Buddha. As
they came from Chins and were in no way partial to any
purticular Buddhist sect ut that time, the difference of
tradition as registered in their writings should be treated
with due sttention.

To begin with, we would like tosee whether anything is
mentioned by them about Mahinda's mission to Sri
Lanks and the bringing of the Bo-sapling from India. In
the | lth chapter of Hstan Taang's Hsi-yu-ch b, referring
to the Sinhals Country, he says:

“Previously this country was devoied to the worship of
deities. [n the first 100 years after the paninirvana of the
Buddhs, Mahinda, the young brother of King Asoka
who had renounced the world and atisined the six
supernaiural powers, came (o the Ialand by air and
prapagated the Saddharma of the Blessed One. .. "

Inthe Travels of Fa Hsien, there is a description sbout
the Bo-tree which was 200 feet in height at Anuradhapuras,
This tree, according to the nuthor, was grown from a seed
acquired from India by an envoy of a former king. He did
nol sey anything about the mission of Mahinde and
Sanghamitta. Both the Mahavamsa and Samantapass-
dikawgree with the recording of Hsdan Teang with regard
to Mahinda't mission but they differ in the interval
between the Buddha's parinirvans and the consecration
of Asoks. Morcover the relationship between Mshinde
and Asoka i aiso steted differently. This difference of
date is a gap of about 100 years.

3. Under the title of Samantapasadikain his Collection, he says: Refer to Chyi-san-sangchich .

4 See JRAS p 436-437 1896
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The Northern Tradition

The interval of 100 years between the parinirvans of
the Buddha and the consecration of Asdka as found in
the Sarvastivadin or Northern tradition has been ignored
by the early Buddhist scholars. Asaresuit only a very few
scholars, like E. J. Thomas, recognizes the importance of
this tradition. These scholars, on the basis of materials
collected from both the Southern and Northera traditions,
have argued reasonably well. Regarding the number of
years assigned to Indian Kings mentioned in the Mazha-
vamss, they suspected the authenticity of the Sisunaga
dynasty, because that name is not found in the Jaina
tradition and the Afokavadana list of kings.’ It is found
inthe Puranic list, but he (Sisunaga) ruled some 136 years
before Bimbisara, » contemporary of the Buddha. The
pali choronicles place Sisunaga in such a position which
is three kings after Bimbisara and four kings before
Afoka. Commenting on this, Rhys Davids was of the
opinion that the Sisunaga Dynasty was inscrted in its
present place in the chronicles in order to fill up the 218
years.® If such is the case, the trustworthiness of the Pali
chronology would require further careful consideration.
Besides, E. J. Thomas points out that in the Djpavamsa
(1. 24-27) we have the shorter tradition of the interval of
118 yearsinstead if 218 years, though itis told in the form
of aprophecy. However, if we admit thatthe Dipavamsa
was composed earlier and has preserved more ancient
material than that of the Mahavamsa, we should not, at
this stage, accept the tradition of the one and reject that of
the other without further thorough investigation.

Regarding the question whether the Sarvastivadin
tradition is based oncanonical literature, the answerisin
the affirmative. To supplement what seems a mere
pseudo-propbecy as found inthe Avadana-Sataka, Divya-
vadans and the Afokavadana (Nanjio Nos. 1343 and
1344), [ would like to add one more text viz., Astadass-
nikaya-Sastra by Vedumitrs, transiated into Chmcse by
Paramartha in 557-569 A.C. (Nanjio No. 1284). This
SEstra is principally concerned with the origin of the 18
Buddhist Schools in India. At the beginning of the text it
is said:

“When it was one hundred and sixteen (116) years after
the parinirvana of the Budd ha, in the city of Pataliputra,
Adoka became king of .Iambudwpa and was universally

recognized.”

Vadumitrs, the author of this work, as we know, was a
contemporary of Kaniska and both were closely associated
with the 4th Buddhist Council held in Kashmir,
The date of Kaniska’s accession to the Kushana throne,

i— il — e— —

according to the majority of scholars, was 78 A.D, If that
be the case, then, we may say, we have the earliest definite
information concetning the date of the Buddha's pari-
nirvans , and that, too, came from the pen of no less an
eminent celebrity than Vafumitra himself. In a way, we
MRy 8y, it may excel the later compositions such as the
Mablvmu and Samantspasadika, because the works of
Buddhbagosha and Mahanama were composed in the 5th
century A.C. [t is likely that Vadumitra possessed more
authentic traditions as he was comparatively closer to the
event of the Buddha's death. Thus, if we accept 270 B.C.
as the date of Afoka’s consecration (B. M. Barua; Afoks
and his Inscniptions p,7) and 116 years as the interval
between this event and the passing away of the Buddha,
we then arrive at 386 B.C. which would be the date of the
Buddha’s parinirvana.
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EROTICS(]) in early Buddhist art and sculpture. As an
expression of art, erotics is found right from the very

beginning of art and sculpture in India.

Such early depictions of erotic themes in art are found,
in aculpture especially, of the Buddhist religious monu-
ments at Safici, Bharhut, Buddhagaya and Amaravati,
which date from the Iast few centuries of the pre-
Christian millenium. These themes were closely and more
elaborately followed by the artists of Gandbara, Mathura,
Nagarjunakonda, Ajanta, Bhaja, Elloraetc,, in Indie and
in other countries of the same period and later ox.

.

$. W. Geiger; Table of Indian Kings in the Introduction to Mahavamsa.

6. BC. Law Volume, Part I}, p.19.
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The medium for such erotic expressions in the field of
art and sculpture was, very often, the nude, or the semi-
nude female figure or the traditional ‘Mithuna’, the
smalory couple, sometimes wrongly identified as donor
couples; bacchanalian scenes and scenes from secular
incidents, 100, were interwoven along with the main
theme. The abundance of such figures displaying volup-
(uous, sensuous postures, which could strictly be termeo
erotic, in the early friezes and carvings in the round and in
paintings, speak of a very early tradition of symbolic
representation in art.? Theintrinsic quality of this art, at
such pleces like Safici, elc., is realistic and sensuous, and
this is only more evident in the case of dryads-yaksis,
naginis and devatas: such expressions or erotic themes
in the sphere of early Buddhist Art and Sculpture seem to

have appeared innumerably.

The identification of these works with Buddhism
or to attribute them to Buddhist sources was found
difficult 10 scholars 100, who had done research in the
field. This is expressive in the words of A, K. Coomara-
swamy who comments, “if we recognise in this very
sensuousness with which the art is saturated, a true
religious feeling, then it is religious on a plane far
removed from that of the aristocrstic philosophy of the
Upanisads and Buddhism.?

Several scholars and art critics have found thal erotic
scenes have taken such prominent places in these early
works of art, that there is scarcely a single female figure
represented in them without erotic suggestion of some
kind, implied or explicitly expressed and emphasised.?

These highly sensuous expressions of the female nude
or semi-nude figure and the amatory couple which
include *‘mithuna’ and bacchanalian couples in the art of
early Buddhist monuments could never be taken as being
originated by the Buddhists. On the contrary these
expressions in the srt speak of an carly or rather very
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eatly Indian tradition of the vegetative fertility cult which
goes parsile] with the mother-goddess cult. Traits of early
origins for such culls are clearly found in the pre-Aryan
civilizations of the Indus-valley, ancient Sumar, Egypt
and in the Messpotamian region.*

The early sculptors and artists of the Buddhist period
who were responsible in carving out these figures which
we termerotic, hed only followed an earlicr iradition and
utilized it for giving expression to Buddhist themes.

Thus it had become a medium of the artist narrator, of
describing Buddhist legends, and to interpolate with
symbolic representations to give more colour and oma-
mentation to his narrative.

The mithuna couple, bacchanalian scenes, the birth of
Laksmi- Stri from the lotus, commonly termed Gaja-
lnlumi later, the Salabhafijike drysds (the gir) leaning
lgamst 8 tree causing it to blossom by the very touch of
her feet), Yaksis, Apsarases, Devatas, found in the Safici
torana carvings and in the archittaves of Bharhut,
Buddhaglyl,, Amaravati, N sgarjunakonda etc,, all
comprise to form the influence of the early symbolic
representation of religious art coupled with the cult of
fertility, on the Buddhist nsrrator who had utilised the

medium of art for his expression.

These religious symbols are endowed with sn slmost
incredible life force. They are ever nascent. [n the words
of Heinrich Zimmer, “they outlive eras and declines of
civilisations. New generations are fascinated by them and
they migrate to distant regions from Messpotamia, for
exsmple to Cambodia, ignoring silently the lapse of time.
They can remain alive from the third millenium B.C. to
the second millenium A.D. They are the receptacles, ever
ready to receive and hold the essence of 8 new meaning”

(H. Zimmer, op. cit. p. 66f).

. (A K. Coomaraswamy - La Sculpture de Bodhgaya, Plata XIV, XVII, XXX, XXXIV, XXXV, L1, LV; Rajendralal
Miten, Buddhagayra, Plates X1, XXXVIt, XLVIIL, p. 158 .. V. A. Smith, A History of Fine Art in India and Ceylon, p. 321.
Plater 16E,27,28,29,38,442,46,67A,B,68A,69,71,72,73B, 74, H. Zimmer, The Art of Indian Asis, Plates, 8, 13, 36A, 74, 75;
D. T. Devendra, Classical Sinhalese Sculpture, Plates 49, 50, 64, 66. Benjamin Rowland, The Art and Architecture of Inda,
Plates 17,92, Hustory of Cevlon, University of Ceylon Publication Volume I, Part i1, Plate XLIII; A. H. Longhurst, The Buddhist
Antiquities of quunlknnd- Memoirs of the Archacological Survey of India, No. 54, Plates XX V11 onwards; Albert Skirs,
Painting of lodsapp. 251. 36, A_K. Coomaraswamy, History of Indian and Indonesian Art, figures 73,74, 75,28); H. Zimmer, op.
cit. p.128. Jumes Fergusson, Tree and Serpent Worship, pp. 15), 1971, Plates XX VI, LXI1, LXIX; Lovis Fredric, The Art of

India, Plate 33, p.52).

2. Hustory of Indian and Indonesian Art p.36.

3. H. Goets, India, Art of the World Series, pp. 96f; A. K. Coomsragwamy, op. cit. pp.64f; Brian Rhys, Erotic Sculpture of India,

rp 10, H. Zimmer, op. cit. p.128).

¢ Benjamin Rowland, op. cit. Plates 2, 3, 4A; Sir John Marshal, Mohenjodaro and the Indus Civilization, Plates XLIV, XLV; E.
Muckey, The Indus Civiluation, plate 1; Stuart Piggot, Pre-Histone India, platce 8).
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These female figures expressing erotic gestures and
amatory couples found in the early phase of Buddhist art
sre to be regarded both as expressions of auspicious
embiems of vegetative fertility as well as contrivances of
the narrator to depict scenes {rom the Buddha legend
with animation (A. K. Coomaraswamy, op. cit. p.16).
Thus, art found in these early erotic themes, is not
created or inspired by Buddhism, but is carly Indian art
sdapted to edyfying ends, and therewith retaining its own
intrinsic qualities.

A change of attitude was apparent in the later phases of
Buddhist art where erotic themes dealt with the fertility
cult or the vegetative symbolism was shrouded with more
elaboration and mysticism, This was seen with the
emergence of Tantric Buddhism in Bengal, Orissa and in
other places or western India. With the rise of Mahayana
and Iater the iconic representation of the Buddha by
about the beginning of the Chnistian era Buddhist art and
sculpture, too, had teken new trends of development.

Little prior to this drasitc change of the esoterism
of Tantrayana the expressibe capacity of the artist was
used further for elaboration rather than on representing
the symbolism. The main impact is made by the subtle
and detailed interpretation of the animate surface of the
figure, The Gupta, Inter Amaravati, Mathura, Nsgarjuna-
konda, Ajnn}i, Ellora, Bhajactc, scenes of female dryads
and 'amntor'y couples show examples of thesc traits.?

In the field of painting, too, these traits are evident.
The Ajanta cave frescoes exhibit the development of
painting in parallelism with that of sculpture, especially
in regard to erotic themes, This is also noticeable in the
paintings of Buddhist shrines found in the Gandhara area
of North Western India.¢

During the period of the imperial glory of the Gupta
civilisation, in the few centuries that followed the Chris-
tian era, [ndian Art had reached its summit of develop-
ment. But here it was difficuit to seperate the influencing
traits of the early cults closely welded with art. It i3
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noteworthy that, the art of most of the Theravide
countries which followed closely the patterns set by
Indian predecessors, was not so thickly saturated with
erotic themes. A good example for this could be had from
the Buddhist art of Sri Lanka, Myanmar, Kampuchea
and Juva. The most, if not the only erotic theme boldly
exhibited in early Artin Sri Lanka is the amatory couple
from Isurumuniya. But compared to his Indian counter-
part the Sri Lankan sculptor shows much restraint in
depicting scnsual union of the male and female, rather
than exhibiting his skill in bringing out a masterpice in
sculpture, as if the puritanism of Theravada clders was
placing a checking hand on him.?” This could also be a
result of the sectarian development of Buddhism, without
being much influenced by the various cults and concepts,
prehistoric or otherwise, of the mainland India. The same
could be told of the Buddhist Art of Myanmar, Thailand,
Kampuchea and Java, where foreign Indian influences
could not have superseded the predominent concepts of
the local artist. In frieze carvings at Barabudur, Ananda
temple, the themes which provided much opportunity to
the Indian artists to display their skill in depicting erotic
scenes, were handled with much restraint. These carvings
lack the sensuality but are expressive enough of screnity,?

It is only with the advancement of later Tantric beliefs
that Buddhist Art, too, was further saturated with
mysticisin as seen in the works that date from the Pala
period (Bth century A.C). The patterns established
during these periods, which were shrouded with Tantrism,
both of the Buddhists and Hindus, were to inspire the
works of Nepsalese art even reaching Tibet and China
through Nepal. (H. Zimmer, op. cit. p. 127). The
representation in art of the Union of Prajfiaparamita as
Sakti with the male counterpart (Ad: Buddha or Bodhi-
sattva) was never found in the early phases of Buddhist
Art in the same expressive manner of the union of the
male and the female.® The Tantricexamplescould not be
cvaluated with the suggestive symbolism of the earher
erotic themes in Buddhist Art, although as, Heinrich
Zimmer puts it, "It could be something that had emerged

———

3. The Way of the Buddha, Government of ludian Publication p.49, 34; Brian Rhys, Erotic Scvipture of India, p.29; B, D. Mahajan,
Ajanta, Ellora and Aurangsbad Caves, plates XX1I, XXX, XLVIL LI, LIV; V. A, Smith, op. cit. plates, 44A, 45,67A, B, 68A,

71, 728, 74).
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from the depth of an age - long popular tradition going
back to primitive times® (op. cit. p.130), Erotic themes
and expressions in art and sculprure of Tantric Buddhism
have to be eveluated oa the basis if the underlying philosophy
of each piece of art which may vary from place to place
and from period to period of the respective Tantric

school of thought

F M »
Heinrich Zimmer, The Art of Indian Asia; V. A.

Smith, A History of Fine Art in India and Ceylon:
Rajendralal Mitrs, Buddbagaya, Benjamin
Rowland, The Art and Architecture of India;, A. H.
Longhucest, The Buddhist Aptiquities of Nagar-
Jupakooda, (memoirs of the Archacological Survey
of India No. 54); A. K. Coomaraswamy, History of
lodian and Iodonesian Art, Brian Rhys, Erotic Sculpture
of India; James Fergusson, Tree and Serpant Worship;
K. Antoinette, T/betan Religious Art, Dietrich Seckel,-
The Art of Buddhism, Hermann Goelte, Five Thousand
Years of Indian Art; Heintich Zimmer, Myths and
Symbolsin indian Art and Civilisation; Stells Kramrisch,
The Art of Jodia; Albert Grunwedel, Albert Grunwedel,
Buddhist art in Indis; Ludwig Bachhofer, Early Indian
Sculpture; B. Bhattacherya, Indian Buddhist
Iconography,; Albert Skira, Pajotings of Indis, Treasures
of Asia Serses.

A.D.T.E. Perera

EROTICS(2) in Buddhist literature, Traces of erolic
themes in the Literature of the Rgvedic period could be
considered as sole survivals of such expressions which
preceded the Buddhist era and as such Buddhist lite-
rature.

These early crotic themes of Vedic literature are found
in the legend of Yama and Yami.!

These erotic themes of the Vedic era which ante-dated
the beginning of Buddbhist literature in India, however,
had no relstion to any literary expressions or themes in
Buddhust literature, unlike in the field of sculpture where
pre-Buddbistic ideas bave been absorbed by the
Buddhists.

Moreover, erotics as a part of Indian literature had to
play @ greater role later, when poets and critics compiled

treatises on rhetorics, demarcating rules and establishing
concepts to be followed by the literati, Hence, in the
concept of Rasa as Rasavads of the Indian poets, erotics
(Srigara) was considered an integral part of literary
expression. Thus, in the later classical period (Sragara
comes (o play a prominent role in Indian literature.
Outside such usage of erotic themes or expressions, in the
early canonical texts, too, traces of erotic themes are
found. But these themes were specifically meant for
edifying and enlighiening purposes. Hence these early
exsmples of crotic themes, as found in the Buddhist
canon, have to be considered not as expressions to
illusteate the Indinn poetic concept of Sragara or erotic
sentiment. Hence, in these examples from the canonical
texts the erotic theme is a flimsy, fragmentary part of a
more predominant theme set for the edification of
laymen. Such an expression is the episode of Subha
Theri.?

Here the Buddhist narrator puts in the mouth of the
libertine, eager to seduce the theri Subha, expressions
laden with passion and erotic suggestions “Young art
thou, maiden..... cast off that yellow raiment and come!
in the blossoming woodland...seek we our pleasure.
Filled with incense of blossoma the trees waft sweetness.
See, the spring’s at the prime, the season of happiness!
Come with me then to the flowering woodland, and seek
we our pleasure.... Thou like & gold-wrought statue, like
nymph in celestial garden, movest, O peerless creature-
Radiant would shine thy loveliness. Robed in raiment of
beauty, diaphanous gesr of Benares, | would live but to
serve thee, and thou would’st abide in the woodland.
Dearer and aweeter to me than art thou in the world is no
creature; thou with the Janguid and slow-muving cyes of
anelf of the forest... If thou wilt list to me come where the
joys of the sheltered life wait thee... Eyes hast thou like
the garelle's like an elf’s in the heart of the mountains....
"Tis those eyes of thee, sight of which feedeth the depth of
my passion... Shrined in the dazzling, immaculate face us
in calyx of lotus.” Tis those cyes of thee, sight of which
feedeth the strength of my passion... Though thou be far
from me how could | ever forget thee, O maiden! thee of
thelongdrawn cyelashes, thee of the eyes 50 mirscujous?
Dearer to me than those orbs is nought O thou witching-
eyed fuiry ™

Even in the attempt of the three temptresses, the
daughters of Marn, to infatuste the Buddhas, there is a
semblance of erotic portrayal. This particular episode is,
however, erotically depicted in the carvings and paintings

o - P — ——— -

I. Rg -voda X, 10 Puruvas and Urvasi (ibid. x, 59).
2 Thig wv. 37099, Thig A. 2451,

). Pialms of the Early Buddhists, translated by Mra. Rhys Davids, pp. 15011,
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in many Buddhist shrines dating from the earliest times,
The text gives a description as to how the threedaughters
of Mara approached the Buddha in diversified forms in
their attempt to alilure him, and it concludes as follows -
“If we had approached after this fashion any recluse or
brahmin who had not extirpated lust, either his heart
would have cleft asunder, or hot blood would have
flowed from his mouth or he would become crazy, or
would Jose his menta] balance.’ In this episode, too, the
narretor of the Pali canon has confined the erotic theme
to an edifying end as usual.

It is only with the emergence of the classical period of
Indian literature that erotics play a predominantrole as a
part of literary expression under S;’&gira,the Indian
concept of passionate love depicted by the poet or
artist.* But unfortunately no examples of works by
Buddhist writers of repute could be had belonging to this
golden ern of Indian literature which had its beginning in
the third or fourthcentury A.C. and saw its efflorescence
in the Gupta period.

As if to compensate for this, in the works of the
Buddhist Sanskrif poet A§vaghossa, we find the concept
of Srogarabeing used as a medium of poetic expression.
Advaghosa belongs to the period which preceded the
classical mge of Sanskrit Literature. In bis two major
works Buddbacarits and Ssundsranandskavya he
follows the traditional concept of the usage of Srigars or
erotic sentiment in embellishing certain episodes having
themes of passionate love and amatory behaviour.

However, this famous Buddhist poet who set standards
which were followed by almost all later Sanskrit poets of
repute, had never hesitated to use his major theme, as in
the case of the Pali canon, towards and edifying purpose.

In his ‘Ssundarananda’ Advaghosa had to depict the
amatory love between Nanda and Sundari, which is also
the major theme of the story. But the poet contrives to
depict passionate scenes only in select instances.” Almost
all these verses abound with extreme erotic ideas, as for
example in describing Sundari - in Canto 1V - “A very
lotus pond in the shape of a woman, with her laughter for
the swans, her eyes for the bees and her swelling breasts
for the uprising lotus buds” (v 4).

Again in the same canto the dalliance of the two lovers
"The twain dallied blindly together, as if they were a
target for the god of love and Rati, or a nest to hold
delight and joy of vessels for pleasure and satisfaction,”(v.

8)
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““The pair attracted each other mutually, with their eyes
engaged solely in gazing at each other, with their minds
intent solely on each others conversation and with their
body-paint rubbed ofi by their mutual embraces.” (v.9)

“The pair brought ecstasy to each other with the
increase of their mutual passion and in the intervals of
exhaustion they sportively intoxicated each other by way
of mutual refreshment” (v.} ).

“She clasped him with her arms, so that the strings of
pearls swung loose from her breasts, and raised him
up....” (v.19).

“Should you, however, delay longer, I shall inflict a
grievous punishment on you, as you lic asleep, I shall
repeatedly waken you by beating you with my breasts and
shall refuse to speak to you.” (v.35).

In describing the divine damsels of Indra’s paradise
Advaghosa further excells the erotic sentiment in canto
X.

“They (apsarases) were ever young, ever busied in love
slone and enjoyed jointly by those who have carned
merit; celestial beings, union with them was no sin...” (v.
36)

“Then he (Nanda) followed their celestial forms and
graceful movements with his mind and with eyes full of
excitement as if thirst for their embraces hed engendered
passion in him” (v.40),

“He longed to quench that thirst (passion) with the
draught of the apsarases, for he was afflicted by the
despair which held him of possessing them. Confused
with desire, that chaniot of the mind, whose sieeds are the
restless senses, he could not control himself™ (v. 41).

In his Buddhbacarita, too, Afvaghosa does not hesitate
to interpolate expressions of erotic themes, This he does
in order to make his work a complete masterpiece, &
‘Mabzksvys’ an epic poem, according to every criterion
of Indian poetics.

In canto V, Advaghosa describes how Suddhodana was
making arrangements to have all the allurements of the
senses constantly prescribed to the prince in as vaned and
attractive forms as possible: “The youth was continuous-
ly engirt by beautiful young women attired and decorated
in such fascinating &8 manner as human imaginetion could
devise, with the sole purpose of keeping him downed ina
vortex of pleasure and enjoyment.™
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4. Rajendralal Mitra, Buddha Gsya pl. 1.
S. S.1,1241: A. V, 46; DhA. 111, 1951; Lai. 490 (378).
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6. Srngara-erotic sentiment, is one of the cight or ten Rasas of Indian poetry.
7. e.g., canto I