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PREFACE

Kalpatharu Research Academy’s project Bharatiya-Samskriti-
Sarvasva-Kosha proposes to publish all significant Indological
literature, Vedic, Tantrik, Bauddha and Jain in Orientation.
Its aim is to make available all important contributions to
the totality of India’s cultural heritage. Accordingly, we are
now bringing out a Buddhist poem in a Hundred Stanzas.
It is a unique work, but 1s little known. We are grateful to
Professor S.K. Ramachandra Rao for having kindly edited
this poem, Gatha-Sataka, in Pali with his own translation in
English. He has also prepared an claborate introduction to

the poem.

We are fortunate in being the recipients of the munificent
blessings of the Chief Patron of the Academy, His Holiness
the Jagadguru of Sri Sringeri Sharada Peetham and we offer
our pranams to him. Likewise, we are lucky in having Shri
V.R. Gowrishankar, the Administrator of Sri Sharada Peetham
of Sringeri, our chairman, and we are intended to him for

his keen interest in our activities.

We also thank the Authorities of the Ministry of Human
Resources Development, Govt. of India, New Delhi and the
Authorities of the Ministry of Education, Govt. of Karnataka
for their interest and assistance to our publication work and
also we thank M/s. Omkar Offset Printers, who have brought
out this book neatly and expeditiously.

Bangalore DAIVAJNA K.N. SOMAYAJI
Sri Vishu Nama Samvatsara, CHIEF EDITOR AND DIRECTOR
Maha Shivarathri, 12th March 2002 KALPATHARU RESEARCH ACADEMY



KALPATHARU RESEARCH ACADEMY
INSTITUTION FOR :

Promotion of Research Oriented Studies in Veda, Vedanga,

Agama, Jyoutisha, Vedanta, Yoga and Ayurveda.

Study of Sanskrit language in particular and other related
languages.

Propagation of Vedic Phonetics.
Establishment of Veda Patashalas in Guru Kula system.
Running of Oriental Libraries (Prachya Granthalaya).
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INTRODUCTION

There are many beautiful literary works in Sanskrit and
Pali, which unfortunately have not merited the attention
they deserve. They are little known, and less studied. But
they bring into bold relief the salient features of Indian
culture. Gatha-Sataka is one such. It is a poetical work
of great merit in Pali, consisting of hundred gathas, uttered
by & Buddhist monk as he was dying in a cauldron of oil.
The poem expatiates on the miseries of samsaara and the
great need to obtain enlightenment and emancipation. The
poem has been edited here, with translation in English™.
I have also equipped it with an introduction which discusses
the role of the Buddha and his Dharma in Indian culture.

I am indebted to Sri Daivajna K.N. Somayaji, Chief Editor
and Director of Kalpatharu Research Academy, for having
included this work of mine in the Kalpatharu Research
Academy series of publications. | am grateful of Sri Sri
Sri Bharathi Tirtha Swamiji, the Jagadguru of Sringeri
Sharada Peetham and the chief patron of the Academy and
to Shni V.R. Gowrishankar, the Administrator of the
Sharada Peetham and Chairman of the Academy for their
interest in this publication.

I sincerely thank the authorities of the Omkar Offset
Printers for having printed this book in an excellent
manner.

S.K. RAMACHANDRA RAO
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INTRODUCTION

THE BUDDHA AND THE DHARMA

It is over 2,500 years since the Buddha was born. He
preached a gospel of renunciation, and he himself was an
ascetic. He invited his disciples to lead rather an unworldly
life, a life of quiet contemplation and stern analysis of
phenomena. But it is surprising how such as teacher has been

the stimulus for countless outbursts of artistic imagination.

His simple story has been told and retold, in story and
poem, in sculpture and painting, in music and dance. The
Buddha’s life has excited the imagination of the poet and the
scholar alike. Into the plain life of an ascetic saint strands
of exquisite romance have been introduced, and fabrics of

delightful fantasy have been interwoven.

The pious imagination has been exercised so frequently
that a fabulous atmosphere prevails round the life of the

Buddha. It is thus natural for scholar of the type of Kern and
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Yenart to wonder whether the Buddha as the one tradition
dzscribes lived at all historically, whether his story is not a
miere allegorical ballad of the ubiquitous solar myth. While
this is an extravagant conjecture, it is clear the popular life

of the Buddha, as we know to-day, may not be his real life.

We may fruitfully cogitate on the effect of the passage
ol time on the development of the legendary account of the
Buddha’s life {from the earliest historical accounts. But in the
mass of fantasy and fiction of the former, it is difficult to

decipher the latter.

It is by no means easy to ascertain the stages of
development, and we are never on very sure grounds. It may
not even be justifiable to apply this supercritical inquiry in
regard to the life of one who is not merely an object of
intellectual curiosity, but for countless millions an unrivalled
object of religious devotion. But such an attempt scems
necessary in order that the spirit of his teachings may
properly be appreciated, and not lost in the motely host of

ornamental embellishments.

The popular account of the Buddha’s life are traceable

to a few ancient tracts of celebrity - the Pali account as
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current in Srilanka and Buddhadatta’s Jina-charita of the 13th
century: the Sanskrit texts Lalita-vistara and Buddhacharita,
the Burmese account, Malalankara-vatthu, translated by
Bishop Bigandet into English; and the Tibetan account given

to us in English by Rockhill.

A good bit of mythology predominates all of these
accounts. There is always an element of the wonderful, and
a constant attempt to exalt the subject of the religious
romance to a divine, or at least superhuman, status. Plain
facts and miracles are made strangely to coexist. But the basic
pattern of the life-story is common to all these accounts. That
is to say, there must have been the earliest of accounts, which
was more or less historical, and because of that fact, an

extremely plain account.

It is well-known that the Pali accounts are the oldest
among them. But it should be remembered that the Pali canon
itself (the Tipitaka) does not contain any connected account
of the Teacher’s life. We find such an account for the first
time in the Introduction to the Jataka Commentary, known
as Nidana-katha, which is not earlier than the first century

of our era, that is to say, about 500 years after the death
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ol the Buddha, and which may probably have been originally

a Sinhalese composition.

This very charming literary piece is of little historical
value, as it makes little distinction between fact and fable.
But this is the stock from which all the later accounts have
drawn. And Nidana-katha itself depended for its matter on
an carlier tradition, namely the Canon, which was preserved
for centuries in the memory of the monk-reciters (bhdnakas)
and reduced to writing only in the first hall ol the first century

B.C. in Srilanka.

The authenticity of the Canon is more or less firmly
cstablished, but it is not difficult to discern systematic
accretions to what must have been the original gospel,
reported to have been settled soon alter the demise of the
Teacher. That therc was the tendency to add to the Canon
is cvident from Buddhaghosha’s account of the [irst council
in his Sumarngala-vilasini, where hce mentions only four
nikayas in Sutta-Pitaka, omitting the fifth, Khuddaka and
Abhidhamma-pataka altogether. The original gospel, nucleus
lor the later Canon, must have been a collection of just the
words ol the Teacher (sattunopavachanam), as heard and

grasped and remembered by his immediate disciples.
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For the bencfit of the next generation of disciples, a
short context was supplied to the actual words ol the
Teacher. Usually, the recitation of the Buddha’s words were
prefaced with ‘ Evam me sutan? (Thus have I heard) and onc
or two sentences relating where the teacher was when he
uttered the words, and to whom the words were addressed:
and at the end of the recitation was another short sentence
‘Thus spake the Blessed One’ (idam avocha bhagava), marking

the close of recitation.

The Canon as was settled in the first confercnce of
monks under the presidency of Mahakassapa during the rainy
season following the death of the Buddha must have consisted
of a long series of such discourses in the direct speech of
the Teacher, each with a brief contextual information. All
other matters that we find included in the Canon as it stands

to-day, are probably later additions from time to time.

We may, as an example, take the most famous and
important of the Buddha’s sermons, in fact, the very [irst ol
his sermons, the Dhamma-chakka-pavattana-sutta (included
in Samyutta Nikaya collection.) This discourse consists of

twenty paragraphs. The first sentence is the customary

6 Giatha-Sataka



—

preface - “Thus have I heard’. The sccond sentence indicates
the place where the discourse was given, ‘In Deer Park near
Banaras’; the third sentence informs us who were addressed

by the Teacher, ‘The group of five monks’.

From the fourth sentence to the end of 14th paragraph
we have the Buddha's own words, in the direct speech. There
i1s no reason to doubt that these were the actual words of
the Buddha. At the end of the 14th paragraph we have the
conventional expression ‘ti’ (mcaning ‘thus’,'iti’), occurring
lor the first time in the Sermon, indicating the close of the
Sermon. The next sentence after this is the usual ‘Thus spake

the Blessed One’.

As any one can make out, from ‘Thus have I heard’
to “Thus spake the Blessed One’, we have a compact and
complete narration. But the next five paragraphs bristle with
supernatural cvents, and curiously enough, each paragraph
cnds with the conventional ‘ti’. These five paragraphs
contribute nothing whatever to the content of the sermon.
They in no way explain or supplement the actual words of
the Teacher. It is clear that these were later additions at
dilterent times, of course, within a couple of centuries

following the Buddha’s death.
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The original form of the discourse, containing very little
besides the words of the Teacher, is best illustrated in the
second Sermon Anatta-lakkana-sutta and in thc most
important of all the sermons, the ‘Sermon on the Arousing
of Mindfulness’ (Satipatthana-sutta). At the other extreme is
the long-drawn discourse concerning the Great Deccase (the
Maha-parinibbana-suttanta), wherein the actual words of the
Buddha exist along with a huge lot of extrancous, and what
appear to be irrelevant, matter. And there are a number of
discourses such as the Mahapadana-sutta, Janavasabha-sutla,
Maha-govinda-sutta, Sakkapariha-sutta, ctc. which rcad like
fantastic lairy tales, and which must, of course, be considered

as later compositions.

Thus the original Canon may salely be assumed to be
a collection of the Buddha's own words (buddha-vachana).
If, in order to determine his teachings, we rely on his own
words, perhaps we may do so to get an idea of his lile as
well. Of course, we should not expect to [ind long
autobiographical narrations in the Pali Canon: but here and
there, there are highly revealing bits of information, clothed

in the Buddha’s own words.

The Buddha is certainly not the personal name of this

teacher: nor is there any evidence to show that our Teacher
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assumed this name at any stage ol his life. The Buddha,
meaning ‘the Awake’, is the indication of an attainment; and
it scems probable that a number of persons both before and
during the life-time of our Teacher were known by this title.
[n later works, Siddhattha is given as his personal name: but
there 1s no mention of this name ecither in the Nikdyas or

in Vinaya-Pitaka.

In the Canon he is known to his acquaintances as
Samana Gotama (the ascaite¢ Gotama) or simply Gotama. It
is generally believed that this was his family name: but we
are not very certain about it. It may be his personal name.
In the Canon, the Teacher is sometimes referred to by his
clan: he is ‘Sakya-muni’, ‘Sakya-putta’, or ‘Sakyakulamha
pabbajito’. To his disciples, ol course, he was merely Bhagava
(The Blessed One), which was (and is) the usual expression

uscd in reference to a great teacher.

In all Vinaya-Pitaka, it is only in the first Khandaka of

Muhavagga that we hear of Suddhodana, the father of the
Buddha here he is merely called a Sgkyan. In all the four
Nikayas, Suddhodana has been mentioned only once: and
that in a discourse ol doubtful authenticity, Mahapadana-
sutta ol Digha-Nikaya. Here Suddhodana is called a raja and

his caste is given as Khattiya.
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The later and romantic Nidana-katha styles him as a
Maharaja, but the same account describes the Sakiyans
(pcople to whom the Buddha belonged) as a small agricultural
community. In the Pabbajja-sutta, Bimbasara is informed by
the Buddha himself that Sakiyas were a republican community,
strong and prosperous, belonging to Kosala Kingdom at the
foot of the Himalayan ranges. There is here no mention ol

his father’s name or position.

The Nilaka-sutta describes Suddhodana’s residence as
a mere housc (bhavana) and not as a palace (pasada). Thus
it is likely that Suddhodana was a petty chieftain or the
clected head of the small republican community of Sakyans.
The Mahapadana-sutia gives the mother’s name as Maya, but

nothing more is told about her.

As regards the actual birth of the Buddha, the Canon
is entirely silent. The dream ol Maya, entrance ol the
Bodhisatta into her womb, delivery in the Lumbint Garden,
miracles attending the event must all be later inventions lor

the sake of dramatic cffect.

We have no account of the Gotama’s marriage, or of

his carly life in the Canonical books. Indeed we are not
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informed what name Gotama’s consort bore, if we conline
our trust to the Canonical literaturc. Once only in the Vinaya-
Pitaka we hear her mentioned as Mother of Rahula (Rahula-

matd).

The Commentary Monoratha-parani gives her name as
Yasodhara. But the Buddhavamsa calls her Bhadda-kachcha.
And the unrcliable Nidana-katha describes her as chiet of
consorts (agea-mahishi). We hear ol other names also:

Bimba, Gopa, Subhadda.

We do not get much from the Canon about the boyhood,

youth or marital life of the Buddha.

It is popularly known that the Buddha, as a young man,
while on pleasure rounds, beheld three instances of suffering,
namely, old age, disease and death; and that this was the
immediate provocation for his great renunciation. The later
legends make the three instances messengers of gods who
appcared on the carthly scene just to remind the Bodhisatta

ol his grcat mission.

But in the Canon the episode occurs in a very diluted

form. In the 38th Sutta of Anguttara-Nikdya, for instance, the
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Buddha himself recounts before his disciples: ““(living in
cxcessive luxury) it occured to me: An ordinary, uninstructed
man, himself subject to old age, to discase, to decath, and
not having passed beyond them, when he sees and old man,
a discased man, and a dead man, is alarmed, abashed and
repelled, being alarmed for himself... As | thought thus, all

intoxication with life utterly left me.”

Mark the words- “‘it occured to me.”” The Pali words
used are: ‘'mayham ctad ahosi’. It signilies that the young
Buddha only reflected upon old age, disease and death. They
were mere thoughts. And elsewhere in the Canon, these three
- are called communications Yama-Raja or the Lord ol Death.
The later legends must be claborations of this ligurative

remark.

The great renunciation, mahabhinikkhamana, has been
the subject of a multitude of literary compositions and artistic
creations. The pious imagination has been strained into a
tender story full of pathos and the marvellous. His young
wile, the new born child, the lavourite horse Kanthaka, the
beloved charioteer Channa, the still of the night, the river
Anoma, the hose of sympathetic gods arce all brought into

the picture for brilliant effect.
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But in the Canonical Aryapariyesana-sutta ol Majjahima
Nikaya, there is a highly interesting autobiographical account,
which tells us of the event in exceedingly simple words. The
Buddha tells the bhikkshus - “While still young, with glossy
black hair, in vigorous youth and in my prime, though my
mother and father were unwilling and tears pourced [rom their
eyes, | caused my hair and beard to be cut off, and donned
the ochre robe, and went forth [rom home to homelessness.
And having thus rcnounced, pursuing the highest good,

secking the supreme path of peace, [ came to Alara Kalama.”

The same account occurs in the Mahasacchaka-sutia
also. This must doubtless have been the event as 1t occured:
but it is too plain and matter-ol-lact to evoke the adoration
ol the layman. Hence the fancilul legends teeming with

romance and miracle.

This account suggests that Gotama at the time of his
departure from home must have been very young. This is
supported by another account in the Pabbayji-sutta ol Sutta-
nipata, where King Bimbasdra attempts to dissuade Gotama
from the path ol renunciation on the count that he was very

young, a merc boy.
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The Ariyapariyesana-suita account also reveals that the
mother of the Buddha was alive when he left home: and there
is no mention of his wite. Also, the great departure was not

a stealing out in the dead of night, but a public event.

Alter leaving home, all accounts agree, Gotama
approached the two ascetic teachers Alara Kalama and
Uddaka Ramaputta, lived the holy life under them
successively, mastered their techniques of meditation, but
left them dissatisfied: his goal was still unrcached. The Jain
author Devasena-hdrya in his Darsana-sara mentions that he
studied for a while under a Jaina ascetic Pihitasrava in Palasa-

nagarl on the banks of Sarayu.

Then he retired into the jungle retreat of Uruvela in the
Magadha country in order to engage himscll in austeritics.
This 1s celebrated as ‘the great struggle’ (padhana) connected
with the well-known legends about Mara’s temptations,
combat, consequent defeat, and [flinally Gotama’s

enlightenment which made him the Buddha.

Mara is the personification of desire, the force which

individualises man as an ego, and subjects him to the
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wretchedness of samsara. But Mara as the Evil Incarnate
(papima), the god who gave a tough fight to the struggling
Gotama, and the leader of an army (sena) is a later and

lcgendary conception.

In the Canonical records, the Mahavagea ol Vinaya-
Pitaka, we have this sole relerence to Mara: ‘He (the
strenuous, meditative sage, Gotama) stands and scatters the
army of Mara, even as the sun lighting the hceavens’. Even
this reference is part of a short verse (udana) included in the

prosc narrative, and may not be very ancient.

But neither here nor in the Majhima-Nikaya account
do we have mention of any supernatural or miraculous
occurrence. The Mara legend is entirely absent from the
Canonical books; also the account of the struggle therein does
not indicate the extraordinary severity of austerities, invariably

mentioned 1n later works.

The ancient accounts of enlightenment are charmingly
simple, plain and matter-of-tact. In the Arivaparivesana-

Sutta, the Buddha himself recounts:

“Being mysell subjected (o carthly cxistence, [

percerved the wrelchedness of what 1s subject to carthly
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existence, and sceking the supreme peace of Nibbana,
which is not afiected by carthly existence, I attaimed the
supreme  peace ol Nibbana not aflected by carthly
existence.... And the insight now as the thing scen arosc
in me. My emanicpation 1s won, this is my last birth,

and there is no more becoming for me.’

The latter part of the passage occurs verbatim in
Dhamma-chakka-ppavattana-Sutta. The Mahasacchaka Sulta
makes the Buddha further say: “Lived is holy living, done
is what was 1o be dong, there is nothing beyond this™ (usitam
brahmachariam, katam karaniyam, na’ param itthattaya). It
is interesting to note that the very same attainments are
mentioned in regard to the first five disciples ol the Buddha
also (in Arivapariyesana-Sutta), and in the Sccond Sermon
the five disciples together with the Buddha arce called ‘Chha
arahantd’ (the six worthies), indicating thereby that the

Baddha’'s attainments were human.

Then, journeying [rom place to place the Buddha came
at length to Varanast, and in the Deer Park there, met the
five ascetics, whom he knew before, and announced to them
for the first time the details of his cnlightenment. This is the

Dhamma-chakka-ppavattana-Sutta, included in the Samyutia-
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Nikava. In this, most probably, we have the very words of
the Buddha. This is substantially repeated clsewhere in the
Canon, as for instance, in the Mahavagea ol Vinaya-Pitaka,

and is held in the highest estcem by the devotees.

Perhaps, this makes the most fitting introduction to the
cntire philosophy ol Buddhism. Equally authentic is the next
discourse which the Buddha gave belore the same audience,
the Anatta-lakkhana-Sutta. The audience became convineed
ol the cexcellence of the new doctrine, and the Buddha

emerged as the Teacher.

From this point onwards, there is general agreement
among the various accounts as regards the carcer ol the
Buddha. He attracted into the fold of his Sangha ecminent men
like Sariputta (Sariputta) of great insight, Maha-Moggallana
(Mahimaudgalyayana) ol spiritual powers, Mahakassapa the
asceitc, Anuruddha of divine vision, Pindola-Bharadvaja and
Kumara-Kassapa the incomparable lecturers, Ananda ol great
lcarning (bahu-ssuta) and excellent conduct, who was also
the personal attendant (upatthaka) of the Buddha, Upal,
well-versed in discipline, and many women renunciants such

as Maha-Pajapati, Khema. Uppalavanna, Patachara and others.
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Among the lay devotees numbered the wealthy
Aniathapindika-Sudatta, the merchants Tapussa and Bhallika,
Mahanama the Sakyan, Jivaka-Komarabhaccha, who is
curiously described as ‘having [aith in individuals’ (puggalap-

pasanna), Sujata, Visakha and others.

The Buddha, according to Madhuratthavilasini, was
continuously on the move as a wandering monk (a paribbajaka)
for twenty ycars after his great enlightenment; and then
settled down at Savatthi, but living on alms, for about twenty-
four years. He left Savatthi in his 79th year and spent the
rainy scason (vassa) at Rajagaha, from where he moved
northward. While on his move, at the age of 80, he passed

away quietly at Kusinara in the Malla Country.

His death has been theme of a long sutta
Mahaparinibbana-suatta, included in the Digha-Nikaya

collection.

[t is impossible to identify what the original Sutta must

have been like.

Even the orthodox commentator Buddhaghosha points
out portions as late additions. But the last words of the

Buddha, namely, ‘I beseech you, mendicants, all composite
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things arc liable to decay: strive with diligence, (8= a1 firg@e
AN a1 JgUe W, SOEEd v ) (‘Handa dani,
bhikkhave, amantayami-vo, vayudhamma sankhara,
appamadena, sampadetha) are found eclsewhere in the Canon:
In the Sagatha-vagga of Samyutia-Nikaya, which gives a brief
account of the Buddha’s dcath, detailing trances and
attainments prior to the great decease, in almost the same
way is in Mahaparinibbana-suttanta, but omitting the
conversation, ecathquakes and other marvels mentioned in the

latter.

Both texts, however, contain a lovely verse attributed
to Anuruddha, on the occasion of the Buddha’s death which
gives us an intimate and cye-witness account of the manner

ol the Master’s Death:

g seHrHaeETEl feafaaed afe |
A wimTE 3w g o)
FHGHA oA dJeamsg 9wty
e fram R S e

Nahu assdsa-passaso thita-chittass atadino,
Anejo santim arabbha, yam kéalam akari muni:
Asallinena chittena vedanam ajjhavasayi

Pajjotasseva nibbanam, vimokkho chetaso ahuti.
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“His mind was scttled: there was no hard breathing in
or oul. The sage died without a quiver: his goal was
tranquility. He endured the pain with a bold mind: cven as
a flame goes out, his consciousness was freed.”

-

\ The discourse which marked the commencement of the
Buddha’s carcer is celebrated not only for its primacy but
for its profundity as well. It comprehends the principle
findings ol the Blessed One as well as the axiomatic framework
of his gospel. An ancient authority commends this Sermon
as containing the essence of the eatire literacy output ol the
Master from the moment of his enlightenment till his passing

away.

Petakopadesa says: ““There is no tcaching of the Master
outside the scope of this Sermon.”” Understandably, therefore,
the Sermon is repeated, almost in identical form, as many
as five times in the Pali canon: in the Samyutta-Nikaya ol
Sutta-Pitaka as an indcpendent tract (sutta 11, “Saccha-
samyutta’); in Vinaya-Pitaka as a part of the "Mahavagga’
scction (khandaka 1), in the Digha-Nikaya, as an annotated
appendage to the ‘Maha-satipatthana-sutta® (32); in the
Majihima-Nikaya (‘Sacchaka-vibhanga-sutta’); and in the

Anguttara-Nikaya (‘Tika-nipata’).
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There arc at least two well-known Sanskrit versions of
this Secrmon, one in Mahavastu and the other in Lalita-vistara:
and no less than five Tibetan versions have till now been
discovered. There is extant a Chinese version of considerable
antiquity which agrees in, but only in, the essentials with the
Pali sermon. Apart from this devotion of the scholiasts, the
Discourse is held in very high regard by the Buddhist laity:

it has acquired the status ol ‘paritta’ in religious functions.

This Discourse introduces the young Sikyan ascetic to
the world as the supremely wise Buddha with a courageous
message for the sorrowing mankind. The audience for that
discourse, which was the very first of Discourses which he
delivered, who were exerting their utmost to attain the

Immortal, the Way, the Light.

The Sermon preserves the name of one of them,
Kondanfia (Kaundinya), who was the wisest of them and the
lirst to comprehend the Master’s discovery. We know from
other sources the names of the other four: Vappa (Bashpa),
Mahanama, Assaji (A$vajit) and Bhadda (Bhadra). They were
the Buddha’s former acquaintances: they were also his close

associates during his spiritual struggles in the Uravela jungles.
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The fact that the Buddha chose them for his [lirst
audience and went all the way to Viranasi to tell them about
his discovery indicates the high regard in which the held
them. It is beyond doubt that they were the main pillars of
the Buddha’s religion in the early stages; the ancient chronicles
narrate the conversion of Sariputta, the most eminent ol the

Buddha's disciples, by one of these four, Assaji (ASvajit).

The background story is narrated in the ‘Ariyapariyesana
sutta’ of the Majjhima-Nikaya. When Gotama attained the
enlightenment (which made him the Buddha) in Gaya in the
present-day Bihar, he was at first reluctant to reveal his
profound findings to the ignorant and indifferent mankind.
He had beheld the Light after great toil, and the beings besct
with love and hate would hardly appreciate it: his 1‘indings
were subtle and went counter to the ways of the worldlings,

who, enveloped in darkness, would decline the revclation.

Owing to the intervention of Brahma-Sahampati,
however, he agreed to announce his gospel for the wellare
of the world: ‘‘there are those whose sight is not entircly
blinded by the worldly dirt, and they would perhaps profit
by the gospel.”
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Having decided to throw open to them the doors of the
Deathless. (amatassa dvaram), the Buddha began considering
who would be worthy enough to receive his first intimations.
The five ascetics with whom he had dwelt ycars ago in
Uruvela presented themselves to his mind. That is how he

wended his way from Gaya to Banaras in search of them.

The five ascetics had been disappointed by the Buddha’s
return to normal habits after strenuous exerciscs of privation.
I, with utmost effort and austerity onc fails to perceive the
great truth, how can comlort and pleasurc lcad us there?
Gotama, in their eyes, had abandoned the path, and given
up the struggle. When, therefore, the Buddha came to them,
they first doubted his ‘superhuman’ accomplishment (uttari-

manussa-dhamma).

But being carnest and open-minded, they soon regained
their confidence in him. The Buddha now emerged as a
revered teacher (bhagava), as a blessed one (arahd), as a

perlectly enlightened one (samma-sambuddha).

The discourse is brief, with short, simple and precise
statements. But the brevity presupposes on the part of the

hearer (savaka) considerable technical competence. There
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are no definitions, nor arc any explanations. But we must
remember that the Buddha is here addressing a group of
carnest and eminent minds, who were throughly conversant
with the then current philosophical and religious terminology,

and who were already adepts in the ascesis.

The main spokesman in the discourse is the Buddha,
except for three prefatory sentences and eight concluding
sentences (which are in fact formal and later appendages for
the ipsissima verba of the Master). The speech is distinguished
by its directness: it is in all probability as mentioned earlier,

an actual lecture, and it savours not of a stylised write-up.

We may reasonably perceive here the very words of
the Master as he spoke them, and not a connection of the
monastic editors of a later age. Being the first and the most
profound of discourses, the thoughtful audience preserved
the very words for posterity: the statements were memorised,
repeated, cited, redacted, inquired into, and commented

upon.

The discourse is known as Dhamma-chakka-ppavattana-
suttain the Pali collection, and as ‘Triparivartadharmachakra-

sitra’ in the Sanskrit and Tibetan versions. Both expressions,
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however, connote the same idca: Setting into motion

(pavattana) the Wheel (chakka) of Dhamma.

Or alternately, Founding (pavattana) the Kingdom
(chakka) of Dhamma. The Sanskrit word for cmperor is
‘chakravartin' (chakkavatti in Pali), and it implics this idea.
The Buddha is sometimes referred to as ‘Dhamma-raja’, and
his disciple Sariputta is styled ‘Dhamma-senapati’

(Commander-in-Chict of Dhamma).

But the imagery ol the wheel being revolved has gained
greater currency, and has [requently been represented in
Buddhist sculpture and painting. The title in this sensc seems
to have been borrowed [rom the Buddha’s answer to Upaka’s
inquiry on his way to Banaras, an c¢pisode immediately prior
to the delivery of the Discourse: ““To set into motion the
whecl of Dhamma (dhamma-chakkam pavattetum), | proceed

to Varanasi ctc.”

The word ‘Dhamma’ in the expression requires
cxplanation and consideration, for the word not only admits
of a wide variety of meanings, but it forms the very core of
the discourse. The commentary on Khuddaka-patha refers to

the etymological significance of ‘bearing up’, ‘supporting’: It
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supports (dharento) the individual and prevents his lapsc into

lower states.

Aéoka in one of the rock-edicts employs the word in
the sensc of a stand taken, a position assumed (t1shtanato).
Mahaniddesa interprets Dhamma as a viewpoint, an ideology,
a doctrine (difth), as in the formula: ““Well-expounded
(svakkhato) by the Master (bhagavata) is the Doctrine

(dhammo).”

In the discourse itself the word occurs in the sense of
‘phenomena’ (dhammesu), into which the Master developed
the insight. Indeed, the functional import of the word
comprehends all these connotations and something more.
This ‘something more’ is the idea of a method, a strategy,
a path, a way, a means (patipada or ma ooa). Thus, Dhamma
is both a theory and a practical procedure. Dhamma in both

these aspects forms the subject-matter of the discourse.

But the word in this sense does not occur in the body
of the Buddha’s speech: it is clear that the name ol the
discourse was a later ascription, the original dcsignation
being only ‘The First Teaching’ (pathama-desana). The turning

of the wheel of Dhamma is referred to in the thirtcenth
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scetion of the discourse: ““Thus in the Deer Park in Banaras
the incomparable wheel of Dhamma was set into motion by

the Blessed one.”

This statement of course is not ascribed to the Buddha:
it occurs long alter “Thus spake the Blessed one.” It is,
however, not casy to determine whether the title of the
Discourse was derived {rom this reference, or the reference

was Instituted because of the title.

The expression ‘thrice revolved’ (tiparivattam) qualifying
the insighttul wisdom (Adpa-dassanam) figurcs prominently
in the Discourse, although it is not included in the Buddha's
specch: it even forms a part of the title in the Sanskrit and
Tibctan versions. The commentaries explain that the Buddha
revolved in his mind his four-fold discovery thrice, in its three
aspects: the truth (saccham), the task (k7ccham) and the

accomplishment (katam).

The Buddha’s enlightenment consisted of the discovery
of four phenomenal principles, which have been described
as ‘noble’ (arfya): sorrow, origination of sorrow, elimination

ol sorrow, and the method ol elimination.
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Each of these obtains in the three aspects mentioned
above. The truth of sorrow, the task of understanding sorrow,
and the accomplishment of this understanding; the truth of
the origination of sorrow, the task of suppressing the
origination and the accomplishment of this suppression; the
truth of the elimination of sorrow, the task of realising it,
and the accomplishment of this realisation; the truth ol the
method of elimination of sorrow, the task of cultivating the

method and the accomplishment of this cultivation.

These four phenomenal principles discovered by the
Buddha constitute the special subject of his tcaching
(samukkarisika-dhamma), their clear formulation is the main
purpose of the Discourse. They are designated as the ‘noble
truths’ (ariya-sacchani): and the Commentaries explain that
the nobility of these truths is derived from their being
discovered by the Noble One, the Buddha, and from their

being recognised by all the noble onces (ariyas) in the world.

The four are arranged in an order: **A skilful physician’’,
says the author of Vimutti-magga, ‘first sces the symptoms
of a disease, then hears the cause of it, and then seecing the
necessity for the cure, prescribes a suitable medicine: even

so these principles”.
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The first three are theoretical in'import, while the fourth
onc is essentially practical. And the Discourse naturally
cxpatiates on this truth, which is the method (naya), the road
(magga), the path (patipada) for ecliminating sorrow and

obtaining emancipation.

The idea ol Path is old: even Yijiiavalkya mentions it
(pantha). But the Buddha affirmed that it is in successive
steps (pati-pada, “step by step’): it is a course contributing
to progress (vaddhanaka patipadd) as cxplained in the

commentary 1o Maghima-Nikaya.

The Path is closely related to the piligrim and his
progress: the Buddha is a Path-finder and a guide on the Path.
The constituents of this Aryan Path as enumerated by the
Buddha are eight in number (atthangika): Right views,
aspirations, specech, action, vocation, cffort, attention and

concentration.

This cnumeration, which occurs twice in the short
Discourse, is of immense importance: it is in fact the
Buddha’s own system for lacilitating the pilgrim’s progress

towards Insight, Tranquility and Enlightenment. The Buddha
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chooses to describe this Path of Eight Aspects as the ‘middle
way’ (majjhima-patipada): eschewing the extremes, the Master

indicated the golden mean.

The extremcs are the absorption in the worldly delights
and the cmployment of severe privations as mcans to achieve
spiritual ends. The former is vulgar and the latter wearisome,
while both, according to the Buddha, arc ignoble (anariya)
and futile (anttha-sambhita, lit. ‘not lecading to the Goal’). The
Master himself had perhaps followed both these extreme
methods, the fomer as a prince in Kapilavasthu and the latter
as an ascetic in Uruvela, and had experienced their utter
futility. He obtained the enlightenment only when he steered

clear of these ‘ends’ (amie) or cxtremes.

The Discourse, far [rom being a string ol high-sounding
injunctions and cxpostulations, is a simple narration ol how
the remarkable Sakyan attained to the incomparable and
complete Enlightenment (anuttaram sammasambodhim). The
Buddha here speaks about his own discoverics of the four
truths, the three aspects of cach truth thus making a twelve-

fold structure, dvadasakaram), and the middle Path with cight

aspccts./\
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The Indian tradition describes the Buddha as an advocate
ol the analytical method (varsbhajya-vadin), and this description
is amply justificd by the discourses preserved in the Pali
canon. His very first Discourse is an excellent specimen of

his consummate analytical skill.

[t is remarkable that this short speech involves the
fundamental principles of axiomatics, so familiar to the
scientific mind in the contemporary world. Shorn of the
cthical and metaphysical idecas that were later read into the
simple statements, the Discourse formulates certain postulates,
dervied no doubt from observation and experience, and seeks
to construct a theorctical structure cxplaining the inter-

rclationship among the postulates.

It is also remarkable that the Buddha did not stop at
mere intellectual edification: his intcrest was essentially
practical. He was moved by compassion for the suffering
humanity, and was in fact showing a method, a way, lor the
cradication of suffering. Thus the postulates that he enunciated
have an operational aspect. The postulate that he enunciated
have an operational aspect: the postulates is not merely a

statement ol facts, but it indicates a necessary opcration.
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The commentators have compared the Buddha's method
with the physician’s programme: they emphasise that diagnosis
of a discase on the basis of symptoms is invariably attended
by a prescription for the removal of symptoms. A postulate

thus is both factual and functional.

Further, the Buddha carcfully avoids impersonal
abstraction in the postulates. A postulate to be signilicant
should carry the conviction concerning the possibility of its
attainment. The Buddha draws on his own personal cxperience
and introduces a demonstrational aspect in the postulates:
had he not himself by his own effort, expericnced the validity

of the postulates?

He not only understood the truth ol the postulates, and
appreciated the necessity of particular operations with regard
to them, but also put to test in his own life those opcrations
and obtained the fulfilment thereof. He could thus speak with
absolute authority and confidence about the postulates he had

formulated.

In the Discourse, he cnunciates four postulates:

(1) Suffering in life is a fact; (2) It originates under certain
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conditions; (3) It is eliminated under certain other conditions:
and (4) Therc obtains a method by which it is climinated.
Based on these postulates, the Buddha set out to teach this
method for the benefit of mankind. Illustrating the Buddha's
design, the second century author of Vimutti-magga (Upatissa)

writes:

“Just as a skillful physician lirst sees the symptoms
ol a disease, then hears the cause of it, and then secing
the necessity of the cure of the discase prescribes a
suilable medicine: so the four Truths may be known as

coming in the same order.”

[t is not surprising that the Buddha is described in the
ancient texts not as a philosopher but as physician: his heart
was troubled with the ills that mankind was heir to, and he
did not care to theorise about it except in so far as the method
required a rational foundation. The importance of the Buddha
to mankind is exquisitely illustrated by a venerable monk of
Thailand: (cited in Bapat, P.V.: Vimutti-magea and Visuddhi-

magga, Poona, 1937, p.110)
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the Lord Buddha is like a physician who
removes the arrow of doubt. It 1s as though we have
sullered from a disease for many ycars and have tried
many remedies, without success. Then we mect an able
physician who tells us that he also used (o sulter from
the same disease, but by the taking of certain medicines
he was cured, and further that he has given the samce
remedy to many others who suffered from this discase,
and they also were cured. He then suggests that we take
this medicine ...so that we may become complctcly

cured. In such a case, should we not obey him?”

(Chao Khun Upadi Gunupamachariya Sirichando:
“Meditation for calm and Insight”’, The Middie Way, 1961,
Vol. XXXV, No.4, pp.127-133)

Having analysed the problem of suffering in terms of
the four postulates, the Buddha subjected each postulate into
a further analysis into its triple aspects: factual (saccha),
functional (k7iccha) and demonstrational (kata) - mentioned
above. He considered (in the ancient expression ‘turned over
in his mind’, parivatta from the root vrt, ‘to turn’, ‘to

proceed’) the four postulates in their three aspects, thus
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obtaining twelve propositions (akaras) (‘tiparivattam

dvadasakaram’):

[11.

IV.

(1)
(2)
(3)

(4)
(5)
(6)

(7)

(9)

(10)

(11)

(12)

Suffering in life is a fact.
Suffering in life as a fact must be understood.

Suffering in life as a fact was understood (by me).

Suffering originates under certain conditions.
The origination of suffering must be overcome.
The origination of suffering was overcome (by

me).

Suffering is climinated under certain other
conditions.
The elimination of suffering must be realised.

The elimination of suffering was realised (by me).

There obtains a method by which suffering is
climinated.
The method for the climination ol suffering must

be cultivated.

The method for the elimination of sultering was

cultivated (by me).

It can be seen that cach of the four postulates has three

aspects, and cach aspect of each postulate has four
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propositions. In terms of the three aspects, viz., (a) the

factual (or the Fact), (b) the functional (or the Task) and (c)

the demonstrational (or the Accomplishment), the propositions

may bc summarised:

I (a)
(b)
(c)

II. [(a)

(b)

(c)

L. (a)

(b)

(c)

IV. (a)

(b)

Suffering (dukkham)

Suffering to be understood (parinficyyam)

Suffering understood (pariffatam)

Origination of unhappiness (dukkha-samudayam)
Origination of suffering overcome
(pahatabbam)

Origination of suffering to be overcome (pahinam)

Elimination of suffering (dukkhan-nirodham)
Elimination of suffering to be rcaliscd
(sacchikatabbam)

Elimination of suffering rcalised (Sacchikatam)

The method of elimination (dukkhanirodhagamini-
patipada)
The method of climination to be cultivated

(bhavetabbam)

(c) The method of elimination cultivated (bhavitam)

36
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There is an alternate rearrangement of the propositions

suggested by the scholiasts, in terms of three ‘revolutions in

the Master’'s mind’ (parivarta), the same as the aspects:

I. The First Revolution (The Facts):

(a)
(b)
(c)
(d)

I[l. ~ The Second Revolution (The Tasks):

(a)
(b)
(c)
(d)

[lI. The Third Revolution (The Accomplishments)

Suffering
Origination
Elimination

The Method of Elimination

To be understood
To be overcome

To be realised

To be cultivated

(a) Understood

(b) Overcome

(¢) Realised

(d) Cultivated

The Buddha claims competence to teach this gospel

because he had understood what was to be understood,
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overcome what had to be overcome, realised what was to
be realised and cultivated what was to be cultivated - and

thus was a Buddha.

stfiysor SAfireetd wadse = wfara |
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Suffering or rather the removal of Suffering, formms the
leit motifof the Buddha’s gospel: and it is certainly significant
that the very first of his utterances was so thoroughly
preoccupied with Suffering. He had no doubt been absolutely
emancipated from all Suffering when he obtained the
Enlightenment in Gaya; but he was alerted to the phenomenon
of Suffering in the world, and he expected every one of his
dfsciple to turn out to be, like himself, an ‘ender of Suffering’.

Hence his exhortation:

FRIEER W |

It was thus but natural that the Buddhist thought, at least
during its early phases, was concerned primarily with suffering
and its analysis as preliminary to its removal. The ancient
collection of thirty treatises, known as ‘‘The Path to Analysis™
(Patisambhidha-magga), included in the Sutta-pilaka, takes

up the topic (patiniddesa) of suffering for definition,

38 Gatha-Sataka




r

description and analysis, closely following the enumeration

in the First Discourse.

(For an exposition of this account cf. Ledi Sayadaw:
Catusacca-dipani, Eng: tr. ““The Light of the Dhamma’
Burma, Vol.5, No.4 and Vol.6, No.1).

Each of the four postulates in this account is explained
as having four characteristics thus making sixteen descriptive

definitions.

[ Suffering:
(a) has the characteristic of being oppressive (pilam);

(b) has the characteristic of being generated by a set

of conditions (sankhata);
(c) has the characteristic of burning up (santapa); and

(d) has the characteristic of incessantly changing

(viparinama).

II.  Origination of Suffering:

(a) has the characteristic of organising the predisposing

factors (ayihana);
(b) has the characteristic of continuous loading

(nidana);
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1.

IV.

40

(c)

(d)

has the characteristic of engendering association
with Suffering (samyoga); and

has the characteristic of obstructing freedom from
Suffering (palibodha).

Elimination of Suffering:

(a)

(b)

(c)

(d)

has the characteristic of freeing one from Suffering
(nissarana),

has the characteristic of freeing one from
disturbances (paviveka);

has the characteristic of a condition which no
longer dissolves or disintergrates (amata) ; and
has the characteristic of not being generated by

a set of conditions (asamkhata).

The Method of Eliminating Suffering;

(a)

(b)

(c)

(d)

has the characteristic of tending towards freedom

from suffering (niyyana);

has the characteristic of bringing about the state

of Arahatta (hetu);

has the characteristic of affording insight into the

reality (dassana) ; and
has the characteristic of mastering oneself

(adhipateyya).
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We see from the above table that Postulate I and
Postulate TII refer to exactly opposite phenomena: and
Postulate II and Postulate IV refer to exactly opposite
processes. Postulates [ and II pertain to the actual world of
common human beings, whereas Postulates I1l and IV envisage

a possibility, an ideal state.

Postulate 1 is necessarily implied in the rationale of
cvery Indian religious system or philosophical discipline. And
Postulate Il is the goal of all religious life in India, at any
rate it is the ideal held out by the Upanishads and in the Jaina

system.

These two postulates in fact belong to the pre-Buddhist
tradition, and the Master had already absorbed them during
his pre- bodhi days. Postulates 1l and IV represent the Buddha'’s
original contribution to Indian culture, the former being his

philosophical standpoint and the latter his religious system,

It is significant that in this ancient axiomatics, happiness
(sukha) is not mentioned as an opposite of Suffering or as
an ideal state for aspiration. In the Buddha’s scheme of

analysis happiness is not a reality at all. Suffering is the
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reality, but when it is eliminated we find quiet, wisdom and
freedom as positive gains - and not happiness. Postulates III
which refers to the precise opposite of Suffering, is said to
be equivalent to Nibbana, and its characteristic is described
as ‘Quiet’ (santi). (See Buddhaghosha’s Wsuddbﬁmagga, ed.
D. Kosambi, 16, 66, p.355) The Buddha’s ideology recognises
only the elimination of Suffering, and not the generation of

happiness here or hereafter.

What now is Suffering? It is a phenomenon which is
universal in its occurrence (sabba-satta-sadharana), and is
readily identifiable (suvirifieyya) by its characteristic of causing
discomfort, trouble (badhana). It is felt as ‘burning heat’

(santapana) and it excites the organism to activity (pavatti).

The mediaevel scholiast, Buddhaghosha, derives the
Indian word for Suffering, dukkha, from two concepts: bad
(kucchita) and vulgar (tuccha). The ancient expositions liken
Suffering to ‘burden’, and to ‘disease’. The First Discourse
itself offers illustration: the process of being born, getting old
and worn out, decay and death, iliness, association with the
undesirable, dissociation from the desired, failure to obtain

the aspired object.
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These are included in the category of ‘Objective
Suttering’ (vatthu-dukkha), while the category of ‘Subjective
Suffering’ (sabhava-dukkha) includes feelings of misery,
agitation, moods of depression and so on. (See Upatissa’s
Vimutti-magga,) In any case, suffering is natural to beings

as well as throughly undesirable.

Origination is defined by the eminent Burmese scholar-
monk, Ledi Sayadaw, as ‘‘the cause of ever continuing this
psychophysical process of experience’’: and it is equated
with craving (fanha), which is reccurent. Craving is the deep
seated organismic state which tends to form unbroken series
(anupaccheda). It is unitary as ‘egoity’ (abhimana), but
assumes a three-fold form as attachment-aversion-ignorance

(raga-dosa-moha).

The ancient expositions liken the Origination to ‘the
taking up of a burden’ or ‘to the cause of a discase’.
Elimination of Suffering has the cahracter of ‘quict’ (san#)
and is tantamount to Nibbana. The word for elimination
(nirodha) is explained by Buddhaghosha as ‘the absence of
the flood (rodha) of Suffering’: it is cessation (afthagama),

detachment (virgga), freedom from craving (mutti) and getting
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uprooted from the normal world of craving and Suffering

(analayo).

This state is likened to ‘the putting down of the burden’
or to ‘the cure of the discase’. But is this merely a happy
dream of a desolate soul? Is it unreal like the horns of a hare?
It is of course not a reality for the worldlings: but it becomes
a reality when one undertakes to shake off the Suffering,
understand the Origination, appreciate the Elimination and

apply himself to the Method.

The Method is what leads to an expected end (niyyana):
and it 1s likened to ‘the technique of putting down the burden’
or to ‘the therapeutics’. And this is what Dharma really

means.
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GATHA-SATAKA
also called
TELAKATAHA - GATHA

(BEING THE SONG OF A MONK IN THE CAULDRON OF OIL)

This is a little-known text consisting of a hundred
verses, belonging to the non-canonical Pali literature. A
Gatha is an ejaculatory verse, often in spirit identical with
the Udana. This Gatha, is so called because its author is
supposed to have sung it while in a cauldron of oil (tela-
kataha). It is of comparatively recent date - the tenth of the
cleventh century A.D. - its plot being laid in Ceylon, and in
the time of Kalyani-Tissa who is considered to have lived
in the century previous to the Christian Era. And the style
betrays immense influence of classical Sanskrit literature. The

meter of the work is Vasanta-tilaka a variety of Sarkari.

Unlike most of the canonical texts this Garha lacks the
personal background, although tradition has preserved a
story preceding it. There is no mention in the text of any
contemporary personage, and the king of Ceylon, who is

freely praised, is not mentioned by name.
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The text does not contain any direct or indirect reference
to the story which by tradition is linked with the Gatha. And
it is open to suspicion that the sotry might likely have been
a later invention. The story is mentioned in Mahdvamsa and

Rasa-vahini. The story, however, is as follows:

During the years 339-383 of the Buddhist Era there
ruled in Ceylon a king, Kalyani-Tissa, with Kalyani (perhaps
modern Kelaniya) City as capital. There was a royal chaplain,
monk Kalyani-Thera. Under the care of this Thera was left
the early education of the younger brother of the king, Uttiya.
This Uttiya was taught so zealously by the Thera that even
the handwriting of the pupil was exactly modelled after the

teacher’s.

In due course, Uttiya became the yuva-rgja and there
then grew up an unbecoming relationship between Uttiya and
the Queen. The king came to know of this and ordered

Uttiya’s arrest. Uttiya, however, scented trouble and fled.

Later one day, Uttiya in exile sent one of his men in
the disguise of a young monk with a message of love for the
Queen written on a fd/a-leaf witht his own hand. This

messenger waited for an opportunity and entered the palace
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synchronously with Kalyani-Thera, the palace guards
mistaking him to be an invitee of the king. The king, however,
imagined that he was the Thera’s new pupil and attended on

him with respect without any further curiosity.

When the time for departure of the guests came, the
Queen entered to pay her respects to the visitors: and the
young pretender seized this opportunity to drop, unnoticed
as he thought, before the Queen the inscribed tala-leal which

he was hiding in the folds of his garment.

The king, however, observed it and taking it the
scanned the message. Uttiya’s handwriting was mistaken by
him to be the Thera’s, and the presence of the Thera

confirmed the mistake.

The king’s indignation knew no bounds, and he forthwith
ordered the Thera to be killed by dropping him in a cauldron
of boiling oil. The Thera, however, was quiet and serene,
freely forgave the king for the error and considered his
misfortune a result of his past karma. The story has it that
while undergoing this torture, the Thera sang this Gatha as
a sermon for the benefit of those nearby, at the end of which

he passed into parinibbana.

48 Gatha-Sataka




This text is a sort of exercise in the ‘asubha-bhavand
or meditation on the foul nature of phenomena. When a
novice enters the Order he is closely studied by the preceptor,
who gives him a subject for meditation in keeping with the
entrant’s temperamental proclivity. The novice then retires
to a quiet, secluded spot such as the monastery-cell or a

jungle-retreat and intently contemplates on that subject.

As many as forty such subjects were popular: ten
pleasing subjects such as the eclements and colour; ten
reflections on the Buddha, dhamma, samgha, morality,
generosity and so on; ten higher states such as love and
compassion; and finally ten disgusting themes concerning the
corpse. By instilling disgust and aversion for the worldly
phenomena it was sought to fix the mind of the novice in

the truth beyond phenomena.

This Gatha is in all probability the recorded result of
some monk’s reflection on the disgusting theme. The Jeit
motif” of the work is death, and we are reminded of the
Buddha’s exhortation in the Chakka-nipita of Arguttara
Nikaya to meditate on death (marana-sati) so as to enter the
deathless (armatogadham): it is interesting to note that the

Gatha concludes with the expression ‘amatadhigamaya’.
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The canonical Pali texts give us, in the words of
Oldenberg, “‘an accurate picture of the world as it presented
itself to the eye of that monastic fraternity, the grim world
of origination and disease which goes on like clockwork in
an ever uniform course and behind which rests the still deep
of Nibbana,”” which we have in the sutfas. There is monotany
alright, but it is not ‘sublime monotony’ as the Pali canon.
In comparison with the suttas, the Gatha is a very inferior

work.

There is a free play on the favourite beliefs, sentiments
and superstitions of the people in order to scare them away
from natural, indifferent life; Indeed a person of feeble
intellect who studied this text might well be scared out of
his wits. There is no attempt at argumentation, there is no
logic. There is not even a nicety of style or commendable
choice of expressions: repetitions of similies and phrases tire
the reader. At times, however the verses flow magnificently
like the river Ganga, but quite often effort is in evidence.

Not seldom obscurity of intent looms large.

But the text ably fulfils its supposed purpose - of being
an exercise in the ‘asubha-bhavana.’ There is a cool—even

cold—consideration of the normal ills of life, and the reader
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might indeed be persuaded to see sense in leading a life of
virtue. While in the text itself we find only scrappy bits of
information about the gospel of the Buddha, it revokes the
painful problem that tore Gotama away from home. The
themes that are decalt with are death, transience, need for
detachment, the foul nature of the human body, anatta,

morality, violence, and the paticcha-samuppada doctrine.

[n short, while judging the merits of this text, we need
remeber the scriptural remark: ‘Attham hi Natho saranam
avoca, na vyafijjanam’, - “‘it is the intent that is important

and not the expression.”
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GATHA-SATAKA
: or
TELAKATAHA - GATHA

Namo tassa bhagavato arahato sammasambuddhassa

Lankissaro jayatu varapa-rdja-gamr:
Bhoginda-bhoga-rucirayata pina-bahu:
Sadhapacdra-nirato gunasannivaso,

Dhamme thito vigata-kodha-madavalepo. -

Yo sabbaloka mahito karunadhivaso,
Mokkhakaro ravikulambara-punna-cando,
Neyodadhim suvipulam sakalam vibuddho, g

Lokuttamam namatha tam sirasa munindam.

Sopanamalamamalam tidasalayassa,
Samsdara-sagara-samutlarandya setum,
Sabbagatibhaya-vivajjita-khemamaggam.

Dhammam namassatha sada Munina panitam.

Deyyam tad’appamapi yattha pasannacitta,
Datva nara phalamularataram labhante:
Tam sabbada Dasabalen’apr suppasattham, '

Safdgham namassatha sadamitapunnakhettam
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Tejobalena mahata ratanattayassa,
Lokattayam samadhijgacchati yena mokkham,
Rakkha na c’atthi ca sama ratanatiayassa,

Tasma sada bhajatha tam ratanattayam, bho!

6. Lankissaro parahitekarato nirdso,
Rattimpr jagarato karunadhiviso:
Lokam vibodhayati loka-hitava kiamam:

“Dhammam samacaratha jagarikanuyutta.”

7. Sattopakdra-nirata kusale sahaya,
Bho! dullabha bhuvi nara vigatappamda,
Lankadhipam gupadhanam kusale sahayam,

Agamma safcaratha dhammam ‘alam-pamadam.

8. Dhammo tilokasarano, paramo rasinam
Dhamimo mahaggharatano ratancsu loke;
Dhammo have tibhava-dukkha-vindsa-hetu,

Dhammam samacaratha jigarikanuyuttal

9. Niddam vinodayatha, bhavayath® appameyyam,
Dukkham aniccamapi, c¢’cha anattatam ca:
Dehe ratim jahatha jajjarabhdjanabhe,

Dhammam samacaratha jagarikanuyuttal
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“Okasamajja mama n'atthi, suve karissam
Dhammam’’ - itlalasatd kusalappayoge,
Nailam, tivaddhisu tatha bhuvanattayc ca,

Kamam, na catthi manujo marand pamutto.

Khitto yatha nabhasi kenacideva leddu,
Bhiamim samapatati bharataya khanena;
Jatattameva khalu karanam ekam eva,

Lokam sadd nanu dhuvam marandya gantum

Kamam narassa patato girimuddhanato,
Majithe na kici bhayanissarapaya hetu;
Kamam vajanti maranam tibhavesu saua,

Bhoge rati pajahatha pi ca jivite ca.

Kamam patanti mahiya khalu vassadhara,
Vijjullata vivata-megha-mukha pamutta;
Evam nard marana-bhima-papata-majjhe,

Kamam patanti, na hi koci bhavesu nicco.

Belatate patutaroru-tararga-mala,
Nasam vajanti satatam salilalayassa,
Ndsam tatha samupayanti naramaranam,

Panani darunatare maranodadhimhi.
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Saddho pi so rathavarassa gajadhipehi,
Yodhehi capi sabalehi ca sayudhehr;
Lokam vivaiciva sada maran’dsabho so,

Kamam nihanti bhuvanattaya-salisandam.

Bho! marutena mahata vihato padipo,
Khippam vinasamukham eti mahappabho pi;
Loke tatha maranacanda-samiranena,

Khippam vinassati nardyu-mahapadipo.

Ramajjuna-ppabhuti-bhiapati-punigava ca,
Sara rana-mukhe viitari-sangha,
Tepr'ha canda-maranogha-nimugga-dehd,

Nasam gata: jagati ke marand pamutti?

Lakkhi ca sdgarapata sadharadhara ca,
Sampattiyvo ca vividha api rapasobha;
Sabba ca ta api ca mitta sutd ca dara,

Ke va'pr kam anugald marapam vajantam?

Brahma-sura-gand ca mahanubhava,
Gandhabba-kimnara-mahoraga-rakkhasa ca,
Te capare ca maranaggi-sikhaya sabbe,

Ante patanti salabha iva khipa-punna.
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Ye Sariputta-pamukha muni-savaka ca,
Suddha sadasavanuda paranuddhi-patta;
Te capi maccuvalabha-mukha-sannimugea,

Dipasi va’ nilahata khayatam upeta.

Buddha pi buddha-kamald’ mala-caru-nctia,
Dvattimsa-lakkhana-virajita-rapa-sobha,
Sabbasavakkhayakard 'pi ca loka-natha,

Sampadita marana-matta-mahagajena.

Rogaturesu karupna na jaraturesu,
Khiddaparesu sukumdra-kumdrakesu,
Lokam sada hanati maccu-mahagajindo,

Davanalo vanam’ivavirato ascsam

“Apunnpata na salilena jalisayassa,

Katthassa capi pahuta na hutasanassa;
Bhutvana so tibhuvanam 'pi tatha asesam,

Bho! niddayo, na khalu pitim upeti maccu.

Bho! moha-mohitataya vivaso adhaiiio,
Loko patatyapi hi maccu-mukhe subhime;

Bhoge ratim samupayati vihina-panio,

‘Dolatarafiga-capale supinopamerije.
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Eko pi maccur abhihantum alam tilokam,
Kinniddaya api jaramarananuyayi,
Ko va kareyya vibhavesuca jivitasam

Jato naro supina-safgama-sannibhesu?

Niccaturam jagad-rdam sabhayvam sasokam,
Disva ca kodha-mada-moha-jarabhibhatam,
Ubbcegamattam api yassa na vijati ce,

So daruno, na marano, vata tam dhiratthu!

Bho! bho! na passatha jarasidharam hi maccu
Mahannamanamakhilam satatam trlokam,
Kim niddaya nayatha vitabhaya tiyamam?

Dhammanm sada’savanudam carath appamatta!

Bhavetha bho! marana-mara-vivajjandya,
Loke sada marana-sannamimamyatatta:
Evai hi bhavanaratassa narassa tassa,

Tanhd pahiyati sariragati asesa.

Rapam jara pivataram malini karoti,
Sabban balant harati attani ghora-rogo:
Nana 'pabhoga-parirakkhitam-attabhavam

Bho! maccu sammnarati, kim phalam attabhave?
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30. Kammanilipahata-roga-tarangabhange,
Samsara-sagara-mukhe vitate vipannd,
Ma ma pamadam akarittha! karotha mokkham!

Dukkhodayam nanu pamadamayam naranan.

31. Bhoga ca mitta-suta-porisa-bandhava ca,
Nari ca jivitasama api khettavatthu,
Sabbani tani paralokamito vajantam,

Nanubbajanti, kusalakusalam ca lokc.

32, Bho! viju-caricala-tare bhava-sagarambhi,
Khilta purd-kata-mahapavanena (ena
Kamam vibhijati khapena sarira-nava,

Hatthe karotha paramam gunpa-hattha-saram.

33, Bho! viju-caiicala-tare bhava-sagarambi,
Khitta pura kata mahapavanena tena,
Kamam vibhijati khapena sarira-nava,

Hatthe karotha paramam guna-hattha-saram.

34, Rantva sada piyatarc divi devaraje,
Tamha cavanti bahudha api khina-purinid,
Sabbam sukham divi bhuvi‘ha vivoga-nittham,

Ko panniava bhava-sukhesu ratim kareyya?
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Buddho sasavakagano jagadckanatho,
Taravali-parivuto 'pi ca punna-cando,
Indo pi devamakutankita-padakainjo,

Ko phena-pmda na samo tibhavesu jato?

Lildvatamsa-samapi yobbana-rapa-sobham,
Attapamam piyvajanena ca sampayogam,
Disva ca vijju-capalam kurute pamadam,

Bho! moha-mohita-jano bhava-raga-ratio.

Putto pna bhavati, matu-patiha puito,
Narikadaci janani ca pita ca putlo,
Evam sada viparivattati jivaloko,

Citte sadaticapale khalu jati-range.

Rantva pure vividha-phulla-lata-kulchi,
Deva pi nandana-vane sura-sundarihi,
Tevekada vitata-kantaka-sankatesu,

Bho! koti-simbali-vanesu phusanti dukkham,

Dhawva sudhannam api kafdcana-bhajanesu,
Sagee pure  suravard param iddhi-patia,
Te capi pagalita-loha-gulam gilant,

Kamam kadaci narakalaya-vasabhata.
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Bhitva narissara-vara ca mahim ascsam,
Devadhipa ca divi dibba-sukham surammem
Vasam kadaci khura-sancita-bhatalesu,

Te va maharatha-gapnanugata diviha.

Devangana-lalita-bhinna-taraiga-male,
Garge mahissara-jatamakutanuydte,
Raniva pure suravard pamada-sahayd,

Te ca'pi ghoratara-vetaranim patanti.

Phullani pallava-lata-phala-sankulani,
Rammani nandana-vanani manoramani,
Dibbacchard lalita-punna-dari-mukhani,

Kelasa-meru-sikharani ca yvanti nasam

Dolanalanila-taranga-sama hi bhoga,
Vijjuppabhaticalani ca jivitani:
Maya-maricr-jala-soma-samam sarirani,

Kim jivite ca vibhave ca karcyya ragam?

Kim dukkham atthi na bhavesu ca daruncsu?
Satto pi tassa vividhassa na bhajano ko?
Jato yatha marapa-roga-jarabhibhuato,

Ko sagjano bhava-ratim pihayeyya balo?
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Ko va'pi pajalita-loha-gulam gahetum
Sakko kathamcidapr pani-talena bhimam?
Dukkhodayam asuci nissavanam anatlam,

Ko kamayctha khalu dchamimam abalo?

Loke na maccu-samam atthi bhayam nardnam,
Na vyvadhi-dukkha-samam atthi kinci dukkham,
Evam virdpakaranam na jardsamcdnam,

Mohena bho! ratim upeti tathapi dehe.

Nissarato nala-nali-kadali-samanam,
Attanam eva parthannati attaheto!
Samposito pi kusahaya iva 'katania,

Kayo na yassa anugacchati kalakera,

Tam phena-pinda-sadisam visasalakappam,
Toyanalanilamahi - uragadhivasam,
Jmnalayam va paridubbalam attabhavam,

Disva naro katham upcti ratim sapaniio?

Ayukkhayam samupayati khape khanpe pi,
Anveti maccu hanandya jardsi-pani,
e

Kalam tatha na parivattat tam atitam,

Dukkham idam nanu bhavesu vicritanivam.

.
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Appdyukassa maranam sulabham bhavesu,
Dighayukassa ca jard vyasanafc’anckain,
Evam bhave ubhayatopi ca dukkhameva,

Dhammam samdcaratha dukkha-vindsanaya.

Dukkh’aggina sumahata paripilitesu,
Lokattayassa vasato bhava-carakesu,

Sabb’attana sucaritassa pamada-kalo,
P

Bho! bho! na hoti, paramam kusalam cindtha.

Appam sukham jala-lavam viya bho! tinagge:
Dukkhan tu sdgara-jalam viya sabba-loke;
Sarikappana tadapi hoti sabhavato hi,
Sabbam tilokam api kcvala-dukkham cva.

Kayo na yassa anugacchati kaya-heto,
Balo aneka-vidham acaratiha dukkham:
Kayo sada kali-malakalitam hi loke,

Kadye rato aviratam vyasanam parell.

Mithalayam kali-malakaram-amagandham,
Sala-si-salla-visapannaga-rogabhitam,
Deham vipassatha jara-maranadhivasam,

Tuccham sada vigata-saram imam vinindam.
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Dukkham aniccam asubham vata attabhavamn,
Ma sankilesaya, na vijati jatu nicco,
Ambho na vijjati hi appamapiha saram,

Saram samacaratha Dhammam, alam pamadam.

Maya-marici-kadalr-nala-phena-punja,
Ganga-taranga-jala-bubbula-sannibhesu,
Khandesu paiicasu chalivatanesu tesu,

Atta na vigati hi, ko na vadeyya balo?

Vanjhasuto sasa-visana-maye rathe tu,
Dhaveyya ce cirataram sadhuram gahcetvd,
Dipaccimalam iva tam khana-bhafga-bhatam,

Aua’t’ dubbalataram tu vadeyyva deham.

Balo yatha salila-bubbula-bhajancna,
Akapthato vata pibeyya marici-toyam,
Aua’ti sara-rahitam kadali-samanam,

Moha bhaneyya khalu dehamimam anattam.

Yodumbarassa kusumena marici-toyam,
Vasam yadicchati sa khedam upcti balo,
Altanam eva parithannati atta-heto,

Aua na vigati kaddcrd apiha dehe.
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Poso yatha hi kadalisu vinibbhujanto,
Saram tadappam api nopalabheyvya kamam,
Khandesu pancasu chaliyvatanesu 1esu,

Suiniesu Kicrdapi nopalabheyya sarani,

Suttam vind na pata-bhavam ihatthr Kiici,
Deham vma khalu koci m’thatti satto
Deham sabhava-rahitam khana-bhanga-yutiam

Ko attaheru aparo bhuvi vijatiha?

Disva marici-salilam hi sudidrato bho!
Dalo migo samupadhavali toya-sanni;
Fvam sabhava-rahite viparita-siddhe,

Dehe pareti parikappanayd hi ragam.

Dehe sabhava-rahite parikappasiddhe,
Atta na vigati hi vigjum v’ antalikkhe,
Bhavetha bhavana-rald vigatappamada,

Sabbasava-ppahandya anattasainam.

Lala-karisa-rudhirassu-vasanulittam,
Dcham imam kali-mala-kalilam asaram,
Satta sada partharanti jigucchaniyam,

Nana sucihi paripunnpa-ghatam yatheva.
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Nhatva jalam hi sakalam catu-sagarassa,
Meruppamanamapr gandhamanuttaraica
Pappoti neva manujo hi sucim kadicr,

Kim bho! vipassatha gunam kimu attabhiave?

Dchantadeva vividhasuci-sannidhanam,
Dehantadeva vadha-bandhana-roga-bhitam
Dehamadeva navadha paribhinna-gandam,

Deham vina bhayakaram na susanamatthi,

Anto-gatam yadi ca mutta-karisa-bhacam,
Dcha bahim, aticareyya vinikkhamitva,
Mata-pita vikarund ca vinatthapema,

Kamam bhaveyyu kimu bandhu sutd ca dara?

Deham yatha nava-mukham kimi-sangha-geham,
Mamsatthi-seda-rudhira-kalilam vigandham,
Posenti ye vividha-papam ih’acaritva,

Te mohita marapadhammam aho vat'evam!

Gandipame vividha-roga-nivasa-bhite,
Kaye sada rudhira-mutta-karisa-punnc,
Ye cttha nandati naro sasigala-bhakkhe,

Kamam hi socati parattha sa balabuddhi,
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70. Bho phena-pinda-sadiso viya sara-hino,
Mithalayo viyva sada patikila-gandho,
Asivisalayanibho sabhayo sadukkho,

Deho sada savati lona-ghate'va bhinno.

71 Jatam yatha na kamalam bhuvi nindaniyam,
Panikesu bho asuci toya-samakulesu,
Jatam tatha parahitam’pi ca dehabhaia,

Tan nindanivam iha jatu na hoti loke.

72.  Dvattimsa-bhaga-paripira-taro viseso,
Kayo yatha hi nara-nari-gapassa loke
Kayesu kim phalam ih’™ atthi ca panditanam

Kamam tadeva nanu hoti paropakaram.

73.  Posena pandita-tarena tatha’pi deham,
Sabbattana cirataram paripdlaniyam
Dhammam carcyya suciram khalu jivamano,

Dhammo have mani-varo iva kamado bho!

74.  Khire yatha suparibhavita-osadham hi,
Snehena osadha-balam paribhasate’va:
Dhammam tatha iha samdacaritam hi loke,

Chava’va yati paralokam ito vajantam
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Kayassa bho! viracitassa yatha nukdlam,
Chaya vibhati ruciramala-dappane tu,
Katva tatheva paramam kusalam parattha,

Sambhasita iva bhavanti phalena tena.

Dehe tatha vividha-dukkha-nivasa-bhate,

Mohapamadavasaga sukhasanna-malha,

Tikkhe yatha khura-mukhe madhu-lehamano,

Balhan ca dukkham adhigacchati hina-pariio.

Sankappa-raga-vihate nirat’ atta-bhave,
Dukkham sada samadhigacchati appapanio
Muathassam cva sukha-sarinam ih’ atthi loke,

Kim pakkameva nanu hoti vicaramane?

Sabbopabhoga dhana-dhanna-viscsa-labhi,
Rapena bho! sa-makaraddhaja-sannibho pr,
Yo yobbane’pi marapam labhate akamam,

Kamam parattha para-pana-haro naro hr.

Yo yacako bhavati bhinna-kapala-hattho,
Mundo dhigakkharasatehi ca tajjayanto,
Bhikkham sadaribhavane sakucelavaso

Dehe parattha para-vitta-haro naro so.
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SO, Iithi na muicali sada puna itthi-bhavam,
Nari sada bhavati so puriso paraltha,
Yo dcareyya para-daram alanghaniyam,

Ghorafi ca vindati sada vyasanani ¢’ anckam.

§1. Dino vigapndha-vadano ca jalo apanino,
Migo sada bhavati appiyva-dassano ca,
Pappoti dukkham atulan ca manussa-bhito,

Viacam musa bhanati so hi apanna-satto.

82 Ummattaka vigata-laja-gunda bhavanti,
Dina sada vyasana-soka-pardayand cd,
Jata bhavesu vividhesu virdpa-deha

Pitva halahala-visam'va suram vipanna.

83. Papani yena iha dcaritani yani,
So vassa-koti-nahutani anappakani,
Laddhana ghoramatulam narakesu dukkham,

Pappoti c’ettha vividha-vyasanan c’anckam

§4. Lokattayesu sakalesu samam na kinci,
Lokassa santikaranam ratanattayena,
Tam tejasd su-mahata jita-sabba-papo,

Soham sadadhigata-sabbasukho bhaveyyam!
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Lokattayesu sakalesu ca sabba-sattd,
Mitta ca majiha-ripu-bandhujana ca sabbe,
Te sabbada vigata-roga-bhaya vi-soka,

Sabbam sukham adhicati mudita bhavaniu!

Kayo karisa-bharito viva bhinna-kumbho,
Kayo sada kali-mala-vyasanadhivaso,
Kayo vihaiiati ca sabba-sukhan’ti loke,

Kayo sada marapa-roga-jaradhivaso.

So Yobbane'ti thavire’ti ca balake'ti,
Salte na pckkhati, vihaintir eva maccu,
Soham thito pi sayito'pi ca pakkamanto,

Gacchami maccu-vadanam niyatam tatha hi

Evam yatha vihita-dosam idam sariram,
Niccam va taggata-mana hadaye karotha!
Mettam parittam’ asubham maranassatini ca,

Bhavetha bhavana-rata satatam yatattal

Danadi-puiina-kirjyani sukhidayani,
Katva ca tam phalam asesam ih’ appameyyam,
Deyyam sada para-hitdya sukhiva c’eva,

Kim bho! tadeva nanu hattha-gatam hi saram.
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Hetum vind na bhavati hi ca kificr loke,
Saddo’ va pdni-tala-ghattana-hetu-jato,
Evam ca hetu-phala-bhava-vibhava-bhinno,

Loko udeti ca vinassati titthati ca.

Kammassa karana-mayam hi yatha avijd,
Bho! kammana samadhigacchati jati-bhedam,
Jatim paticca ca jarda-maranadi-dukkham,

Sattd sada patilabhanti anadi-kale.

Kammam yathd na bhavatiha ca moha-nasa.
Kammakkhaya' pi ca na hoti bhavesu jaui,
Jatikkhaya iha jara-marapadi-dukkham,

Sabbakkhayam bhavanti dipa v’ anilena.

“Yo passati’ha satatam Muni-dhamma-kayan,
Buddham sa passati naro™ iti so avoca,
Buddham ca dhammam amalam ca tiloka-natham,

Sampassitum vicinatha'pi ca dhammata bho!

Sallam’va bho! sunisitam hadaye nimuggam,
Dosa-ttayam vividha-papa-malena littan,
Nand-vidha-vyasana-bhjanam-appasannam,

Paiinamayena balisena nirakarotha!
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95, Nakampayanti sakali pi ca loka-dhamma,
Cittam  sadapagata-papa-kilesa-sallam,
Rapadayo ca vividha visaya samagga,

Phuttam’va meru-sikharam mahatanilena.

96.  Samsara-dukkham agancyya vathi Munindo,
Gambhira-paramita-sagaram-uttaritva,
Neyyam abodhi nipunam hata-moha-jilo,

Tasma sada parahitam paramam cindtha!

97.  Ohdya sodhigata-mokkha-sukham paresam,
Atthaya sancari bhavesu mahabbhayesu,
Evam sada parahitam purato karitva,

Dhammam mayad’ nucaritam jagatatthamecva.

98.  Laddhana dullabhatarani ca manussa-yonim,
Sabbam papanca-rahitam khana-sampadan ca,
Natvana dsava-nud ckahitali ca dhammam,

Ko pariava anavaram na bhajeyya dhammam

99, Laddhana Buddha-samayam ati-dullabhan ca,
Saddhamma-maggam-asamam sivadam tath’cva
Kalyana-mitta-pavaram mati-sampadai ca,

Ko buddhima aviratam na bhajeyya dhammam.
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Macchera-dosa-virata ubhayattha kama,
Saddhadi-dhamma-sahita satal’appamatta

Bho! bho! karotha amatidhigamaya puninam!
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SONG IN THE CAULDRON OF OIL

Obeisance to him, revered, worthy and completely awake

I. Hail Lord of Lanka! graceful of gait as king of clephants,
thy arms stout and fair as the scrpent’s frame, engaged
art thou in honouring the good, a repository art thou
of qualities excellent, in Dhamma art thou rooted, gone

from thee are anger and arrogance.

=9

To him who is honoured by all world, and in whom
dwells affectionate mercy, (who is even as) a storchouse
ol emancipation, the full-moon in the sky of the race
ol Sun, who knoweth to cross the immense and entire
occan of this knowable world, the best of men and
foremost ol ascetics, to him bow with thy head touching

his feet.

3. An excellent flight of steps to the world of gods, the
bridge for crossing over the ocecan of samsira, the sale
course rid of ali harm, and taught by the Sage- (such

is) Dhamma which must be honoured for cver by thee.
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Giving to which with a quiet mind cven a little gift, the
person obtains fruits rich and abundant, acclaimed lor
cver even by the Possessor ol the ten powers, and licld

of boundless merit - Such is the Order: honour it ye.

By the great powers ol efficacy of the three Jewels, the
three worlds enter into emancipation: a salety like unto
the three Jewels exists not, seek ye, therelore, (O folk!)

ever the three Jewels.

Without a sclfish desire the Lord of Lanka is engaged
but in achieving the good ol others, awake all nmight,
a store of mercy, he wakesup the world for its immence

good: “‘Being wakeful (ye folk!), practise the Dhamma.™

Oh! scarce indeed on carth are persons, who, rid ol
carclessness, are engaged in the good ol beings and are
a help to deeds of merit. Follow the example the king
ol Lankd, whose virtues arc his wealith and who 1s a
friend of meritorious deeds, and practise Dharma.

Enough of mdifference!

Dharma is the refugee of the three words, (it is) the
best of tastes: amongst the jewels in the world, Dharma

is the most priccless: Dharma ( it is that) becomes the
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instrument ol destruction of the ills of the three worlds:

practice (ye, therefore,) Dharma, being cver wakeful.

Drive away sloth, make, become the immeasurable (i.c.
Nibbana). Know ye what is sorrowful, transient and
without substance: withdraw (thy) interest from the

fragile body and, being watchful, practise ye Dharma.

“Lesiure I have none today, to Dharma tomorrow will
I attend” - this sloth concering deeds of merit is not
right. For in all the three worlds there is not any person

whom death does not touch.

Like unto a ball thrown by one into the air, which comes
down to carth the very next moment because of its
weight, folk are certain to die, just because of the fact

that they were at all born,

For him who is falling down from the hill-top, what
could there be on the way to relicve him ol his (right?
In all the three worlds beings dic. Leave the lust for

pleasurces and for life.

The torrents ol rain descend on carth: even so the

lighting {lash emerging out of clouds. Likewise” men fall
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into the terrible abyss of death: there is none in the

world who is eternal.

On the ocean beach’ mighty waves arise only to lind
their end in the vast ocean: even so the lives of men
and gods arise only to [ind their end in the woclul occan

of death.

This death, the bull, will steal into, and destroy at will,
the field of crops which is the three-fold world, though
armed, 1t may be, with cxcellent chariots, riders on

clephants, soldiers, army and ornaments.

Oh! Like unto a lamp blown out, or by a strong breeze
cven the brightest light going out, so the great light of
man’s life is put out in the world by the ferocious wind

ol dcath.

The heroes who vanquished foes on the bautle-front
long Rama, Arjuna and other kings and chicls, even
they were battered in the inexorable {loods of death and

were destroyed: who on earth is free from death?

Be he a millionnaire, who has a sca ol garments, whosc

is land and mountains, wealth of diverse sort and glory
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of form: but will all this, aye, will friends and sons and

spouse, follow anyonc who enters into death?

The great beings such as the Brahma, the gods, the
demons, gandharvas, kinnaras, the great serpents, the
cvil sprites and all others will, in the end, - denuded
ol merit - fall like fireflics into the flames of burning

death.

The sages and disciples who were pure, cver free from
depravities, and possessors of great supernatural powers

such as Sariputra - cven they are burnt in the lires
ol death; like unto lamps blown out by wind, they have

ceased to be,

Even the Buddhas, the awakened ones, with cyes lair
and pure like the open lotus, the form glorious with the
possession of thirty-two signs of greatness, who have
suppressed all depravitics and are lords of men-even
they have been gathered up by this mighty elephant-

in-rut, death,

The mighty elephant, death, destroys the world ever,
like unto a raging fire in the woods: he has no pity for
the discased, nor for those sulfering from old age, nor

yet for the tender children playing about.
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The occan is not content with the waters: the fire is
never satisfied by the numerous logs of wood which it
quickly devours. Even so death, O folk, having
swallowed the three worlds is still hungry! It is without

pity, death has no compassion whatcver.

Alas! The hapless lool, distracted by the allurements ol

worldly pleasure, falls into the terrible jaws of death:
and the unthinking dunce longs for enjoyments and linds
delight in thosc which are [lickle like the swinging

waves.

The one death is sulticient to swallow the three worlds.

What comes of running after old age and dcath? Which

man that is born would aspire to live in this world of

destruction - which is like unto a union in dream??

Ever anxious is this world, afraid and sorrowf{ul: should
onc not feel agitated at heart having scen this world torn
by passion, pride, delusion and decay, contemptible is

he! This insensibility is monstrous, not death.

Oh! ye folk! See ye not that death, armed with the
sword of age, is ever cutting down the three worlds?

Sleep ye then three watches ol the night without a
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concern’? Practise Dharma which washes the sins, cver

being watchful.

With concentration, be mindlul ever ol this ‘sign’ of
death in the world - so that the Mara ol death might
be driven away. For the person who thus is mindlul all

cravings that arc rooted in the body wither away.

Age deliles the sweet form, deadly discases rob one’s
strength. Yeca, that egoity which is (built up and)
guarded by diverse pleasures, the death cuts down! To

what end is cgoity?

Ye, folk ! who have stumbled into the fray ol samsira,
troubled with the waves of discase and wasted by the
wind of karma-be not careless! Attain to emancipation!

[For men to be negligent is 1o arousc sorrow.

Pleasures, friends, sons, retinue, relatives, the woman
dear as onescll and welath in land - none of these will
accompany him who lcaves this world for the yonder

world: only good and bad accompany him.

Oh! In this occan of samsara, short-lived as the tlash

ol lightning, this boat of life is tosscd about by the prior
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karmas - and is shattered to shreds in a moment. Make

available at hand the wealth of virtue, the best treasure.

This egoity here, guarded though it be in various ways,
breaks in sooth - even as [ragile plate: practise Dharma,
which lays the foundation of hcavenly state. Dharma

practised well will yield [ruits even here.

Even the.gods, having cnjoyed in the heavenly realm
of gods the sweet pleasure, fall away from it when their
merit cecases. On carth or in hecaven, all pleasure is
bound to end alter a while. Which wise person, then,

will hanker after worldly pleasurcs?

The Buddha, the one teacher of the world, surrounded
by disciples though he be: the [ull-moon with the host
of starsattending on it: Indra at whose lotus [eet the gods
bow with their heads - oh, who that is born in the three

worlds is not like a lump of foam?

Youthlul splendour is unstable like unto the sportive
waves: union with folk dear to onesell is short-lived as
a flash of lightning - Even percciving thus folk remain
careless. Yea, men, immersed in craving for lile, are

indeed deluded!

Gatha Sataka




37,

39.

40.

41.

The son becomes the father, the master of the mother,
the son: woman will in due course become mother’ and
father son. Thus on this stage of birth (i.e. cxistence),

always lickle, the world ol beings constantly changes.

Even the gods, having enjoyed pleasures in the company
of heavenly damsels in the Nandana-garden, fair with
manifold flowers and creepers, will one day expericnee
sorrow in the Koti-simbala desert of hell, torturous with

thorns.

Even the almighty gods, who, by dint of their great
supernatural faculties, live in heaven, tasting nectar
[rom golden plates, must in due course dwell in the

abode of hell, swallowing red-hot iron balls.

The great monarchs, lords of men, who followed by the
host of fine chariots live in heaven, must sometime
dwell on this knife-struck carth’ even as the great gods

do alter enjoying the cclestial pleasures sweet.

Even the great gods, enjoying themsclves in the company
ol lovely women in the sweet, scattering strcams of the
celestial Ganga coming out of the tresses of Siva’s hair,
will eventually fall in the gruesdmc river of hell,

Vaitarani.
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Even the mount Kailasa-splendid now with an array of

blossoming flowers, creepers and fruits: and gardens
fair and charming as the Nandana-groves: and valleys
with lovely shades and glaciers - will one day be

doomed.

Like swing, like fire, like wind, like waves lickle are

enjoyments: our lives arc transient like a flash of

lightning. Like magic, like mirage, like moon-in-water
is this body- without a substance. Who then would love

life or prosperity?

In this terrible world, which sorrow is not? And
which creature is there that is not a victim to this
manifold ill1? Which wisec man would then be foolish
enough to long [or worldly pleasurcs-born as

he is, and pursued by dcath, discasc and age?

Who can ever contrive by whatever means to hold in
bare hand the red-hot iron ball? Who being wise will
long for this body, the source of sorrow, unclean, foul

and without essence?

There is no fear in the world for man like unto death,

no sorrow like unto the sorrow ol disease; nothing
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deforms as age does. Oh! it is delusion that brings

interest in the body.

This body is without substance like the interior of the
bamboo shoot or the plantain-stem; for its own sake
it Kills its very self. Being well-tended, it is like an

ungrateful friend: it never follows one who dics.

Sceing it (the body) - as similar to a ball of foam. as
dangerous as a poisonous dagger, as the abode of snakes
in the shape of water, fire, air and earth, and as weak and
without substance like a dilapidated building - how can

any man with wisdom gct to love it?

Moment by moment life draws towards its end; death
lollows with the sword of age in hand, to finish; time once
past never returns - Oh! this is suffering in the world.

Ponder ye on it.

Easicritis for onc with few years to dic, for onc who lives
long in the world has in store old age and a multitude of
woes. Both are, thus, sorrowlul only; practisc Dharmain

order to crasc sullering.
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When the three worlds wriggle in tormented by the huge
fire of sulfering, Oh! it does not becoming ol men 1o
ncglect and delay deeds of merit. O ye folk! Seck the

highest good.

Yea! In all the world, happiness is little, like a water-drop
on the tip of a blade of grass; but sulfering is immensc like
water in ocean. Even that little happiness is due to our
imagination; lor , by its very nature, all the three-lold

world is but mere suflering.

For the sake of this body, which however does not follow
him after death, the fool in many ways creates sullering.
The body in the world is always unclean and sinful; one

who relishes it invites unending sullering.

An abode of filth, a mine of sin and dirt, a dagger, a sword,
an arrow, a poisonous serpent, full of disease, a haunt of
dcath and old-age, bereft of substance, mean and

contemptible: realise the body to be thus.

Indeed this body is suffering, transient and unwholesome;

force not in it egoity. Nothing, in fact, is cternal, and in
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this even a little of essence exists not. Practise therefore

Dharma which is the essence; enough in indifference!

Like magic, mirage, plantain-stem, mass of foam, waves
of Ganga, water-bubble - in all the five aggregates and six
realms, self exists not; which fool says not thus? (i.e. even

a fool would accept this).

Son of a barren woman seated in a chariot carved out of
the horns of a hare holds the reigns and rides for long! -
likewise folk call this frail body, fickle every moment like

the strings of flames of fire, self.

Like the fool longing to drink to his heart’s content the
water of the mirage with water-bubble as cup, even so it
is by delusion that one speaks of this body, without

substance like unto the plantain-stem and non-self, as self.

The fool who seeks to find fragrance in the Odumbara
flower” or water in the mirage’ gets only suffering;
for the sake of self he mutilates himself - never in the

body self is.
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Like unto the person who splits open the plantain-stem
and finds no substance there whatever, one would find
no substance whatever in the five aggregates or six realms

- they are empty.

Cloth can never in any measure be had without thread;
likewise apart from body there could be no substance
whatever here. And body is without the nature of self, it
changes every moment. For the sake of self what other

thing can exist here?

On sighting water in a mirage from a distance, the foolish
deer mistakes it for real water and runs towards it; even
so the fool mistakes for self this body, which lacks the
nature of self and ends in results contrary to one’s wishes,

and manufactures an attachment for it.

In this body, without the nature of self and resulting from
aggregation, self exists not - even as lightning exists not in
the sky. Oh ye-folk! leave aside indifference and engage
yourselves in realising the ’sign of non-self’, for cutting

asunder all depravities.
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Beings always cling to this body, contemptible, without
essence, studded with the dirt of sin and containing evil,
smelling filth such as faeces, blood and sweat - like unto a

pot filled to the brim with waste.

Bathing in all the waters of the four oceans or in the
excellent fragrance of the Meru mountains never makes
one clean. What merit then do ye, O folk! find in this notion

of self in body?

This body indeed is the home of manifold dirt; this body
itis that has death, bondage and disease; this body in sooth
is torn by a nine-fold calamity - apart from this body, there

is not a cemetery more dreadful.

In case the hideous parts like urine and faeces that are
inside the body are taken out and presented outside the
body, even the mother and the father would loose pity

and affection - not to speak of friends, sons or wife.

The body is the nine-fold haunt of a host of worms; it is
studded with flesh, bones, sweat and blood-stinking. Yea!
astonishing it is how deluded these men are that nourish

this victim of death by a variety of sins!
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The person who relishes this body which is like an ulcer,
the home of various diseases, ever full of blood, urine and
faeces, and the food of wolves, will elsewhere (i.c. later)

regret - he is indeed foolish.

Ye folk, the body is without a substance even like the ball
of foam. It ever stinks like the place where faeces are
collected, it is fearful and sorrowful even as the ant-hill

where snakes reside - it leaks like a broken pot of salt.

In the world, a lotus flower, born as it is in watery filth, is
not condemned. Likewise, it is not to be condemned by

men if the good of others is achieved through the body.

In this world of hosts of men and women, it is
extraordinary (i.e. rare) indeed that the body is perfect in
all the thirty-two aspects. What then is the fruit in the body

of wise men? It, however, makes for the good of others.

In fact, the very wise men must make the best efforts to
preserve his body for a long time. And so long, living, he
would practise Dharma - for Dharma, O folk, is like the

wish-satisfying gem.
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Like unto the medicine concocted in milk expressing its
efficacy in ghee, the Dharma practised here on earth will
follow the one who practises from this world to the yonder

world, even as a shadow.

Like the proper reflection of a well-made body appearing
in the fine, clean mirror, ye folks, the highest good done
here will appear elegant by the result thercof elsewhere

in the yonder world.

The fool (i.e. of inferior wisdom) who seeks pleasure in
this body, which is but the abode of diverse ills, gets into
the clutches of delusion and carelessness and suffers
sorrow - even as the fool who licks honey from the sharp

blade of a knife.

The person with little sense invaribly gets only sorrow by
accustoming himself to perceive the body as self and
indulging ihus in resolves and desires. In this world it is
only for a fool that the notion of happiness exists - on

reflection, does not this become clear (/it. ripe)?

The person who takes away the life of another will in the

next birth die in the very prime ofyouth although reluctant,
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be he fair in form like Eros, or be he in possession of all

means of enjoyment, wealth and food.

The person who robs another of his belonging, will

elsewhere (in the next birth), become a beggar, a

shaveling, with a broken skull in hand, shamed with a

hundred shouts of ‘Begone!’, in torn rags, begging at the

doors of his enemies.

The person who transgresses and commits a sexual
offence will, if a woman, never get over womanhood in
successive births, and, if a man, be born (in the next birth)
as a woman, (that person) gets always manifold miseries

of a horrid type.

The thoughtless person who utters falsehood will be
reborn as man and suffer immense hardship by becoming
poverty-stricken, with stinking mouth, slothful, foolish,

dumb and horrid of countenance.

The foolish persons who drink liquor which is like the
Halahala poison, will be reborn on earth diversely with
deformed bodies, as lunatics, without a sense of shame,
poverty-stricken, and ever immersed in worry and

suffering.
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The sins committed here will procure for the sinner
terrible and immense suffering and a multitude of worries

for ten thousand long years in hell.

There is not in all the three worlds an instrument of peace
for the world so effective as the three jewels. Let me, by
the great power of the three jewels, conquer all evil and

obtain all happiness.

May all the beings in all the three worlds, may friends,
foes, relatives and all, be always joyful, obtaining all

happiness, and being free from ill and fear and woe!

Like unto a broken pot filled with filth is this body, always
an abode of'sin, dirt and worry it is; it languishes in anxiety
seeking to find all happiness in the body itself; and it is

ever a haunt of death, disease and old age.

Death never considers the beings thus: ‘this is a youth’,
‘this is an elder’, ‘this is a boy’; it but strikes down. Thus
it is certain that I, sitting, sleeping or walking, will enter

into the jaws of death.

With mind bent on it, take this thought ever to heart - that

this body is studded with ill. Engage yourselves in
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cultivating love, lightness, insight into ill, and mindfulness

on death, always focussing your thoughts.

Having done meritorious deeds that bring about happiness
such as charity, one obtains here wholesome and
immeasurable fruit. Give in charity always so that others
might be well and happy. Why, ye folk, thatis the treasure

in hand.

Without a cause nothing in the world happens - as sound
is caused’ for instance’ by the clapping of hands. Even so
this world, being diverse in cause, effect, creation and

destruction, springs up, endures and collapses.

Even as Ignorance (avidya) is causative of Action, yea! by
action spring up multifarious births. And conditioned by
birth, the creatures come to have, from time without

beginning, suffering like old age and death.

Ignorance being destroyed, Action does not come to be;
likewise action passing away, birth in the world does not
come to be; and by the cessation of birth is achieved the
entire passing away of all ills such as old age and death -

even as by wind, light is extinguished.
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“That person who always sees the form of Dharma taught
by the Sage (i.c. Buddha) sees the Buddha’, thus said the
Buddha. Therefore, ye folk, learn to see the Dharmawhich
is pure and the Buddha who is Teacher of the three worlds.

This is Dharma.

By means of the hook of wisdom remove the sharp dart
that has struck in the heart - the dart of the three passions,
smeared by the dirt of manifold sins, source of diverse

worries, and highly tangled.

All the worldly factors and all the diverse objects such as
form are incapable of disturbing the mind from which the
dart of the defilements of sin has been removed - even as

the strongest gush of wind cannot shake the mount Meru.

Even as the leader’ the Buddha, crossed beyond the ocean
of samsara with its countless ills, as well as the calm sea
of the stages of perfection, and from the net of delusion
cut asunder, taught the excellent wisdom - always strive

for the highest good of others.

Having set aside the bliss of emancipation that he had won,

the Buddha wandered in this fearsome world for the
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welfare of others. Likewise ever putting in front the

consideration of the good of others, I must practise the

Dharma, for the welfare of the world.

Having been born as a human being - rare as it is - and
having known that this world is empty and transient” and
knowing also that the Dharmais the one means of purging
out depravities - which man with wisdom would not

practise this Dharma supreme?

Being fortunate as to live in the era of the Buddha, having
also known the peerless and auspicious path of good
Dharma, and having realised the Dharma to be the
excellent and benevolent company, and also to be
excellence of wisdom - which man with intelligence would

not ceaselessly practise Dharma.

Yea, people! having got into this rare piece of good
fortune, desist ye from jealousy and hatred, and from
craving in both places, acquire excellent qualities such as
faith, be ever watchful, and practise deeds of merit so as

to obtain Nirvana.
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(Numbers refer to Stanzas)

ravikulambara-punna-cando refers to Gotama the
Buddha, who, a Sékya by clan, is supposed to have
descended from Okkaka (Skt. Iksvaku), in the Sun-race.

Dasabalena, also refers to Gotama the Buddha.

ralanattaya, three jewels (for adoration) are the Buddha,
the Dhamma (the doctrine he preached) and the Sarigha

(the order of monks he founded).

vigatappamada, literally appamada means ‘‘non-
infatuation- i.e. ever-present mindfulness in doing good”’
(Narada Thera).

bhavayath appameyyam, appameyya refers to Nirvana the
goal of the Buddhist discipline; bhavanais development,
or cultivation, equivalent to the Hindu sadhand. Dukkha,

anicca, anatta, the three key dogmas of Buddhism.

kusalappayoge, ten kinds of meritorious deeds are

recognised: ““(1) generosity, (2) morality, (3) meditation,
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(4) reverence, (5) service, (6) transference of merit, (7)
rejoicing in (others’) merit, (8) hearing the Doctrine, (9)
teaching the Doctrine, and (10) straightening one’s right

ER]

Views.

bhuvanattaye, the three worlds are kama, rapa., and

arapa-worlds.

Ramajjuna-ppabhuti, Rama, the hero of the Ramayana
and adored by the Hindus as an incarnation of God:

Arjuna, one of five Pandava brothers, of the Mahabharata.

Sariputta, one of the foremost disciples of the Buddha.
Asavanuda, asava is taint, defilement, depravity. Three
of them are recognised: kamasava, sensuous pleasure;
bhavasava, individually; and avijjasava, ignorancc. Iddhi,
magical powers: the name of Maha-moggallana is

associated with this faculty.
The meaning of this verse is obscure.

marana-safifiam, among forty subjects of meditation,
ten pertain to corpses. It is an cxercise in asubha—
bhavana, with the purport of evoking disgust. Marana-
mdara, Santideva’s ka_sésamucchaya mentions four

Miras: Khanda-mara (m. of elements of being);
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Kilesa-mara (m.of sin); Marana-mara (m.of death);

and Devaputta-mira (m.of gods). Mara is evil personified.

Tapha, craving is threefold: kama-tanha, sensual
pleasures; bhava-tanha, life and individuality, vibhava-

tanha, pertaining to the theory of Nihilism.

kamma, according to Oldenberg, ‘“‘power which
determines the course of the migration of the soul from
one state of being to another’’; Ananda Coomaraswamy
takes the word to signify that ‘‘the order of nature is not

interrupted by miracles’’; it is not a metaphysical concept.

mokkha, emancipation, escape from the cycle of sarmsara,

l.e. nirvana.

Dhammam, has many meanings: order, phenomena, law,
norm, duty, teachings of the Buddha, etc. Here, however,

it means deeds of virtue.
The first half of the stanza is slightly incoherent.

nandana-vane, in the lovely garden of gods in Sagga or

heaven.

koti-simbali-vanesu, the gruesome garden in Niraya or
hell.
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Gafge, etc. refers to a Hindu myth concerning the descent
of the holy river Ganges from heaven to earth on the
entreaties of king Bhagiratha. Vetarani, dark and fearsome

stream in hell.

Kelasa, the top-most peak of the Himalayan ranges,

considered as the haunt of gods, especially of Siva.

Khandesu paiicasu, grasping aggreagates (upadana-), five
in number: body (form), sensation, perception, sankharas,
and consciousness. These are the constituent parts of a
being; and they are described as but states (in Pali: rupa,

vedana, sanfa, safikhara and vinnana).

chalayatanesu, objects of sense, six in number: form,

sound, smell, taste, touch and mental phenomena.

bhavana-rata, bhdavana is cherishing moods; they are five
in number: loving kindness (metta), compassion (karuna),
sympathy (mudita), indifference (upekkha); and

meditation on the foul nature of things (asubha-bhavana).

84-85.These verses express the ‘panidhr or resolve of the

Buddhist.

90-93.These three verses state the principle behind the

98

Buddhist theory of ‘paticcha-samuppada’ or the
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causal nexus of being, the principle of determined
origination. The basic idea is: ““That being present, this
becomes: from the arising of that, this arises. That being
absent, this does not become, from the cessation of that,
this ceases’ (Majshima Nikaya, ii,32). The series of
phenomena, however, are arranged in a wheel of
causation: Ignorance - safkharas - consiousness - mind
and body - sense organs - contact - sensations - craving -
attachment - coming to be - birth - old age, death, sorrow,
lamentation, evil, grief, despair. ““‘Such is the uprising of

the entire body of evil.”

avyjja, the first link in the above series. The Sammaditthi-
Sutta (Magghima—Nikaya) defines it as ‘“‘not to know the
four noble truths™’; Samyutta Nikaya interprets it as “‘not
to know that everything must have an origination and

cessation.’’
Cf. “*Attadanda-Sutta” (Sutta Nipata), 4, 15, 4.

paramita-sagaram, stages in spiritual perfection, or
transcendental virtues, six in number - charity, morality,

patience, energy, meditation and wisdom.
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APPENDIX I
THE LAND WHERE THE PLOT OF THE
POEM IS LAID

‘CEYLON" the old name for Srilanka, is the corrupt form
of the Sanskrit ‘Sinhala‘. Of immense antiquity, this island was

and has been a segment of the greater Indian Culture.

The great moment in the history of his lovely island was
when in 308 B.C. Mahendra, the recluse son of the illustrious
Indian Emperor ASoka, and Sanghamitra, his sister, arrived In
Mihintale. These renunciants under the discipline of Gotama
the Buddha were in fact deputed by their noble sire to spread

the gospel of Buddhism in this island.

The island responded marvellously to these Indian
missionaries, with the result that the country in time became

overwhelming rigidly and piously Buddhist.

The island city that is most intimately associated with the
rise and spread of Buddhism is Anuradhapura, founded in the

year 368 BC. and named after prince Anuradha, whose
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scttlement it was. The city is justly held in great reverence by
the Buddhists. In and around this ancient and sacred city are
located and important Buddhist shrines and monasteries. It
might with some truth be said that Buddhism in this island was

concentrated in Anuradhapura.

The emperor Devanampriya Tissa, who received this new
faith requested A$oka to make a gift of some of the corporeal
remains of the great master whose faith was inspiring the island
with immense enthusiasm. When they were sent to the king built
sacred memorials over them. Such memorial mounds or
repositories are termed Dagabas (Skt. Dhatugarbha), i.e. relic-

containers.

Over a piece of the collar-bones of the Buddha was built
Thuparama Dagaba, soon after the arrival of Mahendra. A few
months later, a sapling of the famous bodhi-tree at Buddha-
Gaya (sitting under which Gotama became the Buddha) was
brought to the island and was planted with great pomp and
ceremony at Anuradhapura. The tree, well over 2000 years in
age, is described as the oldest tree in the world. Later, fifty
similar bo-saplings were planted in close proximity, and the
site is known as the Bo-Maluwa, held in high honour and deep

reverence by the multitudes.
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| Duttha-Gamani, a descendant of this king, Tissa caused
the erection of the Mirisaweti and the Ruwanweli Dagabas,
containing the relics of the Buddha, and the Loha-Maha-
Prasadaya, a magnificent monastery for the monks in the city

of Anuradhapura.

Abhaya-Vattagamani, who became king in 89 B.C had a
vihara built, and it was called, after himself, Abhaya-giri. This
‘gigantic solid work of bricks....... plastered with a thick coating
of lime plaster‘, originally 400 ft. high and 1,150 ft. in
circumference, extolled in superlatives by the Chinese pilgrim
Fa-Hian, stands today desolate, with its high tower damaged in

1882, and with impenetrable wild vegetation all round.

In the vincinity of Anuradhapura stands on a mount the
memory of the Jetavanarama Dagaba, once a splendid and
spacious monastery of great engineering skill. Its royal authors
were Mahasena (who ascended the throne in 265 A.D) and his
son Siri-Meghavarna. Mahasena’s queen caused the
construction of the Lankarama Dagaba, a moundish structure
150ft. in circumference, encircled by elaborately and
dexterously sculptured pillars, not more than 40 of which are

extant at the present moment.
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Isurumuni-Vihara in Mihintale is a temple carved out of
rocks, containing images of the Buddha, and overlooking
Mihinda-Guha, the cave in which the monk Mahendra
meditated. Built during the reign of King Devanampriya-tissa
and long neglected, it was renovated in modern times by the
labour of a monk of remarkable zest and vigour, Sangha-
rakkhita.

Monuments of less renown in and around Anuradhapura
are Anula Chetiya, containing the relics of the first nun of
Ceylon; Sanghamitra- Chetiya, containing the remains of the
Theri Sanghamitra (daughter of the ecmperor Asoka);
Ambastala-Dagaba, wherein are preserved the remains of Thera
Mahendra; Mahasaya-Dagaba containing the ‘Grna-roma‘ relic
of the Buddha; Dalada-Maligawa or the Tooth-relic Palace; the
sites of Asiggahaka, Chullanaga, and Mahapaduma Parivenas -
educational institutions; the cave Rajagiri-lena; the Sigiriya

rock; Kuja-tissa vihara, and numerous other small shrines.

Spots of bewitching beauty, these are hallowed by their

pious associations with the creed of the greatest of Indians and
best of men, Gotama the Buddha. Behind the ruins of these
shrines, there lurks the indestructible cultural fellowship of India

and Sri-lanka.
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APPENDIX 11
THERAVADA IN ‘BURMA®

In Srilanké, Burma and Cambodia,. the religion has
practically retained its thera-vada flavour in doctrine as well as
in discipline. Buddhism is principally a monastic religion, and
althdugh for its prevalence state support and royal patronage
contributed much, the retention of purity is due to the ardour
and energy-of the community of monks (bhikku sangha), who
have remained loyal to the Master through generations, resisting

the numerous vicissitudes of history and civilization.

In Burma today, out of a population of seventeen million,
about ninety percent are Buddhists; there are some 80,000
monks, and some 5,000 nuns; the total number monasterics
runs to the tune of 20,000. In Rangoon alone there arc 500
moﬁasteries, housing 6,000 monks, and in Mandalay 400

monasteries with 10,000 monks*.

Burma is known to India from the earliest times as

Suvarna-bhimi. The royal history of Burma, known as Maha-
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Yazawin, traces the lineage of the early Burmese kings to the
Indian immigrant princes of Kapilavastu, who settled down on
the banks of Irrawady river. The advent of Buddhism in Burma
thus goes back traditionally to the days of the Buddha himself.
From time to time since then, bands of Indians have trickled
into various parts of Burma, mostly by way of Manipur, and

have settled there.

After the Third Great Council during the days of Emperor
ASoka, the chairman of the Council, Moggaliputta-tissa sent
two very holy monks, Sona and Uttara, to Burma for spreading
the word of the Buddha. But the written Tripitaka texts were

introduced to Burma from Srilanka in the Fourth Century A.D.

By about 450 A.D., the great Buddhist philosopher,
Buddhaghosha, probably a native of the Andhra province of our
country, went to Thaton (a district in the Sittang tract of Burma)
from Srilanka, and was responsible for the spread of Buddhism

in all its purity in Burma.

While the Thaton Kings readily recognised Buddhism as
a great religion, the Pagan Monarchs, the kings of Pegu (in

Irrawadi delta) actively interested themselves in its spread. King
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Thenga Yaza, who founded the Burmese Era in A.D. 639,

actually became a monk.

The Burmese chronicles record corruption in Buddhist
religion during the period of confusion that prevailed prior to
1010 A.D. It was in 1010 A.D. That the great Burmese hero,
Anawarta, a contemporary of William the Congqueror, became
the king of Pagan (Upper Burma). At the instance of a holy monk
from Ceylon, named Araham, he expelled the corrupt monks,
and sought from the king Manula of Thaton, a copy of the Pali
scriptures in order to decide the true faith. King Manula,
however, refused, whereupon the Pagan king destroyed Thaton

and brought both learning and people to Pagan.

He built temples and pagodas in the most ornate style,
and the Pagan is even to this day celebrated for its beauty and
splendour. Kyanyit-tha, a son of this celebrated king, continued
his father’s interest in Buddhism, and built the famous Ananda
Pagoda, ‘the earliest and the most impressive of the great

temples’ in Pagan.

Later Burmese history is full of conflicts, invasions and
battles; Sinhalese, Chinese, Mongols, Shans and Portuguese

entered the scene and contributed liberally to the confusion.
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In 1783, however, Bodawpaya became king and built the
new capital, Amara-pura. He annexed Arakan and brought from
that province the now famous image of the Buddha, Maha Myat
Muni and installed it in a specially built Pagoda near Mandalay.

Buddhism again flourished.

The English were actively interested in Burmese affairs
since 1709 and finally occupied the country in 1886. Meanwhile
in 1853, Mindon Min became king, and built Mandalay. He is
described by historians as ‘the best king Burma ever had’ ‘and
he got his early education in the monasteries. He convened the
Filth Great Buddhist Council (the first in Burma), in order to
codify the word of Buddha, and had the entire scripture

inscribed on seven hundred and twenty-nine marble slabs.

After him came the last of Burmese kings, Thibaw, who
called upon his subjects ‘to drive the British into the sea’, but
he was taken prisoner in 1861 by the British. For about seventy
years alter the overthrow of Thibaw, Buddhism was neglected.
The custom of the Government conducting the Pali
examinations, prevalent for 300 years during the reigns of
Burmese kings from Thalun to Thibaw, was dropped soon after
the British annexation. With this disappeared the state

recognition of the Buddhist religion.
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During the dark period of British rule in Burma, Buddhism
lost the royal patronage; but the faith of the people was kept
alive and robust owing to the untiring zeal and model living of
the community of monks. They laid a very firm foundation for

the word of the Buddha in the minds of people.

We might in this connection acquaint ourselves with the
name of one of the most outstanding monks Burma has ever
produced, viz. U Nyana, better known as Ledi Sayadaw. Born
in 1846 at Saing-pyin village in Monywa district, he became a
full bhikkhu (upasampanna) when he was 20, under Sayadaw
Salin U Pandiccha. He later studied at the feet of the most
renowned of the monks of that day, Sudasana, the San-Kyaung

Sayadaw of Mandalay.

When he was thirty-four, he wrote his first work, 7The
Manual of Perfections (Paramitta dipani). During the reign of
king Thibaw, the Government appointed him as a lecturer in

Pali at Mahajotikarama monastery at Mandalay.

After the fall of Thibaw, he retired in 1887 to a place north
of Monywa and established his Ledi-twaya monastery. His name
was already celebrated throughout the land, and now the monk-

students crowded into his monastery from all parts of Burma.
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Later he started touring the country, propagating the Buddha’s
word, and establishing Abhidhamma classes and meditation

centres.

For popular edification he composed numerous
metaphysical rhymes, and wrote more than fifty manuals in Pali
and Burmese. In 1911, the Burmese Government conferred
on him the high ecclesiastical title of Aggamahapandita (‘The
foremost of Great Scholars). The University of Rangoon
conferred on him the degree of D.Litt (Honoris causa).
Unfortunately, in later years, he became blind, and passed away
at the age of seventy-seven. His memory has lingered in the
minds of Burmese people as a powerful pillar of Buddhist

religion in Burma.

After Burma’s attainment of independence, especially
after 1952, Buddhism secured again the state patronage. The
national Government headed by U Nu sponsored a series of
religious legislations in order to promote Buddhist religion in a
concrete manner. As long ago as 1949 the Burmese Parliament
passed the Vinacchayathana Act, setting up Sarmgha Councils
and exempting monks from appearing before ordinary lay

courts.
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Next year, the sacred language of Buddhists, Pali, was
madec a compulsory subject in all schools, and the Pali University
was established with many constituent colleges throughout the
country. According to the Pali University and Dhammachariya
Act of Burmese Parliament, if any monastery had ten or morc
students, the Government recognised it as a Pali College and
granted sixty kyats per month to the principal sayadawand each
of the three instructors (kathika sayadaw). The monastery was
also eligible to an annual grant of five hundred kyats to meect
miscellaneous expenditure. There are today in Burma forty-two
colleges of this type with a strength of 600 students and with
211 kathika sayadaws. The Pali Education Board was also set

up with 15 monks and 19 laymen as members.

- (written in 1959)

In 1950 with another act, the Burmese Parliament
established the Buddha Sasana Council, in order to organisc
the promoters of the faith into some sort of parliament of Sasana
(the Buddha’s gospel). All religious measures by the

Government are undertaken through this council. The President

* This was written in 1959,
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of the Union of Burma, Dr. Ba U became the Patron of this
Council, Thado Thiri Thudhamma Sir U Thwin, the President,
the Chief Justice of Burma, U Thein Maung the Vice-President
and the Attorney-General of Burma, U Chan Htoon, the
Honorary General Secretary. One of the most conspicuous
accomplishments of this Council was the planning of the Sixth

Great Conference of elder monks (Chattha Sarigayana).

The Council convened a meeting of the Advisory Council
of Elders (Ovadacharivanayakas)on 11th February, 1953 and
decided to hold a conference of all the competent and eminent
monks belonging to the Theravada School of Buddhism, in order
to ascertain the genuine teachings of the Master as well as to
take necessary steps to make the Gospel endure for another

2,500 years.

The Government headed by the pious and powerful Prime
Minister, U Nu, eagerly promised all co-operation. At the
instance of the Government a conference hall, called Maha
Pasapa Guha, was constructed about two miles away from
Rangoon near Kaba Aye (World Peace Pagoda), at a total cost

of about ninty-one lakhs of rupees.
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The Hall, which took fourteen months to completion, is a
marvel of architecture, and can accommodate 10,000 persons.
The opening ceremony of the Conference took place on the
17th of May (the Vesakh day), 1954. Five hundred very eminent
bhikkhus of Burma, Ceylon, Cambodia and Siam (called
Sangitikaraka-Bhikkhus) commenced their deliberations and
completed the recital of the first part of the scripture, Viz.

Vinaya, on the 6th of July the same year.

The second session of the Conference began on the 15th
November 1954 and came to a close on the 30th of January
1955. The third session started its deliberations on the 28th of
April 1955 and continued for the next three months. The fourth
and the final session was held during May of 1957 when the
2,500th anniversary of Buddha Jayanti was celeberated all over

the world.

In these four sessions, the entire 7ripitaka Canon was
carefully examined in order to weed out the possible textual
errors and interpolations. As a standard of comparison was
taken the texts recognised as correct by the last Great Council
held in 1871, and which were caused to be inscribed in the

Burmese script by King Mindon on marble slabs. As texts for
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consideration, they have the Canon in the Sinhilese script, the
Siamese Tipitaka and the texts published by the Pali Text Society
of England. The revised and finalised texts were printed in

Burmese, Devanagari and Roman scripts.

As the first President of the Conference was elected an
old monk of great celebrity, Revata Maha Nayaka Thera or the
Nyaungyan Sayadaw, the recipient of the highest of
ecclesiastical titles, Maha-dhamma-rajaguru, Mabharattha-guru,

Sasanavasa and Agga-maha-pandita.

The Sixth Conference was indeed his suggestion. He
fulfilled his office with remarkable tact and dignity through its
carlier sessions; butin 1955 he breathed his last, thus not living
to see the fulfilment of his dream. His place as President was
later fittingly filled by the chief of the Cambodian monks of the
Mahanikaya order (Samghardja), Samdach Preach

Mahasumedhadhipati Jotanyana Mahanayakathera.

Over seventy, this monk was highly venerated not only
for his profound scholarship but also for his saintly disposition.
Besides Pali, he is conversant with Sanskrit, Siamese, Laotian,

French, English, Burmese and Singhilese. He was energetic,
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ceaselessly engaged in his daily round of research and

exposition.

Among the other leading monks who strove with zeal to
make this Conference a success may be mentioned the ninety
year old monk U Suriya, the Sarngharaja of Laos, Bhaddanta
Nﬁgavamsa, U Uttama Mahathera, Nandisena Thera,
Vichittasara Mahathera, Javana Mahathera, U Sobhana

Mahathera and Buddhadatta Mahathera of Ceylon.

Vichittasara was indeed a remarkable man. He could
freely recite the entire Buddhist canon (about eleven times the
length of the Bible) without any slip anywhere, backwards as
well as forwards, and he could expound any section thereof with
reference to the entire non-canonical literature of glosses,
commentaries and notes. He is celebrated throughout the
country as Tfpf_taka—dhara (the Bearer of the Canon), and

Dhamma-bhandagarika (the Treasurer of the Gospel).

Sobhana Mahathera, better known as Mahasi Sayadaw,
was perhaps the most famous of South East Asian Monks. He
was a saint of great attainments, and was in charge of the

practical aspects of Buddha's Gospel, Pafipatti-sasana, in the
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Buddha Sasana Council. He established many meditation
centres, the headquarters being the Thathana Yeikthaat Kokine,
Rangoon. The meditation classes conducted here attracted
enthusiasts [rom all parts of the world. This monk was a leading

authority in the Vipassana system of meditation.
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