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| NTRCDUCT! ON

At 8.15 a.m Japanese tine, on August 6th 1945, a U. S. plane dropped a



bonb nanmed "Little Boy" over the center of the city of Hiroshim. The
total nunmber of people who were killed i mMmediately and in the
foll ow ng nmonths was probably close to 200, 000. Some claimthat this
bonb and the one which fell on Nagasaki ended the war quickly and
saved American and Japanese lives -- a consequentialist theory to
justify horrific violence against innocent civilians. O hers say the
new y devel oped weapons had to be tested as a matter of necessity.

Hi roshi ma and Nagasaki ushered in a new age. Humanki nd's tendency
towards conflict and viol ence can now wi pe out the entire human
habi tat. The weapon used on Hiroshima had a destructive force of 12.5
kil otons; a contenporary cruise nmissile has the power of 200 kil otons.
Al'l war, violence and conflict at national and international levels in
the last quarter of the twentieth century has thus taken on sinister
proportions. It is not that human nature has changed but that the
resources at our disposal have. No country is free fromthe threat of
nucl ear anni hilation; no country is free frominternal conflict and
the barrel of the gun. It is against the urgency of this background
that the teachings of Buddhi sm about violence nust be studied and
i nterpreted.

Excerpts such as the foll owi ng have been extracted and used to sum
up the Buddhist attitude to this issue:

Al trenble at violence,

Al fear death;

Conparing oneself with others

One should neither kill nor cause others to kill.

Dhp. v. 129

Victory breeds hatred,

The defeated live in pain.
Happily the peaceful live,

G ving up victory and def eat.

Dhp. v. 201

These verses would seemto indicate a clearly defined Buddhi st
perspective. Yet such text extraction can lead to mi srepresentation if
not undergirded with a strong supporting framework. Furthernore, if
Buddhi sm has a nmessage for a violent world, it rmust do nore than
condemn violence. It must be able to interpret its nature, its roots,
its hold on the world and the possibilities for its transformation. It
must di al ogue with other phil osophies and ideol ogi es such as
utilitarianism [1] scientific socialismand the belief in a just or

"holy" war. For instance, utilitarianismstill |ives anong those who
bel i eve that violence can be justified if nore people will benefit
than will be hurt, and the consequentialist theory mentioned wth

reference to Hiroshina is simlar to this. Then there are those who
hold that certain forns of injustice and exploitation can only be
destroyed t hrough violence and that history will justify its
legitimacy. The view that violent change is a historical inevitability
is close to this. Buddhism nust be able to conment on the stance which
argues that if Htler had been assassinated early in his career

nunmer ous deat hs woul d have been avoided, or the claimthat force is
justified against a governnent which is using violence against its
peopl e under the pretext of law. If it cannot, it will stand accused
of irrelevance.



In this study, | define violence as that which harnms, debases,
dehunmani zes or brutalizes human beings, aninmals or the natural world;
and the violent person, as one who causes harmin speech or action
either directly or indirectly, or whose mind is filled with such
t houghts. [2] The approach will be scriptural, and the resource | use
will be the Pali texts. The basic issue | investigate is what this
resource says on the subject of violence. Identity is not assuned
between the sixth century B.C. and the twentieth century A D. Rather
the potential of the scriptures of any religion to provide guidelines
for action and nodels for contenporary interpretation is recognized.
Hence, the follow ng specific questions will provide the framework for

my study:

(1) What different fornms of violence do the Buddhist texts show
know edge of ?

(2) For what reasons do the texts condem viol ence or call it
into question?

(3) What do they see to be the roots of violence?

(4) Do the texts give any guidelines for the eradication of
viol ence in the individual or in society?

* * *x * * * * %

1

THE FORMS OF VI OLENCE

The Buddha's Awar eness

The sermons of the Buddha, as they have been handed down to us, are
replete with details about the contenporary realities of the tinmes.
They reveal nuch about the social contexts wthin which the Buddha
nmoved and the faces of society with which he was fanili ar

The Canki Sutta shows a brahmin overlord insisting that the Buddha
is equal to himin birth, riches and the know edge of the Vedas. He
conti nues:

I ndeed, sirs, King Seniya Binbisara of Magadha with his wife
and children has gone to the recluse Gotama for refuge for
life. Indeed, sirs, King Pasenadi of Kosala with his wife and
children has gone to the recluse Gotana for refuge for life.

I ndeed, sirs, the brahm n Pokkharasati with his wife and
children has gone to the recluse Gotana for refuge for life.

[3]

I mportant here is the reference to kings. The texts show clearly
t hat the Buddha had an intimte know edge of statecraft. Records of
his conversations with Pasenadi and Bi nmbi sara show hi m speaking in a
| anguage whi ch those involved in government coul d under st and.
Pasenadi, for instance, cones through as a nman torn between his duties
as king, involving sone degree of ruthlessness, and his concern for
spiritual things. At one noment, he is seen preparing a sacrifice in
whi ch many aninmals are to be slaughtered and meni al s beaten and, at
anot her, speaking seriously with the Buddha about the dangers of
weal th, power and evil conduct. [4] What is significant is the |evel



of know edge shown by the Buddha about the pressures on a king such as

Pasenadi. His use of simles and illustrations, for instance, appeals
to Pasenadi's experience, including the central concern of all rulers
at that tinme -- defense agai nst aggression. At one point Pasenadi asks

about the value of gifts and to whoma gift should be given for the
gift to bear much fruit. The Buddha replies:

A gift bears much fruit if given to a virtuous person, not to
a vicious person. As to that, sire, | also will ask you a
guestion. Answer it as you think fit. Wat think you, sire?
Suppose that you were at war, and that the contending arm es
were being nustered. And there were to arrive a noble youth,
untrai ned, unskilled, unpracticed, undrilled, tinmd
trenbling, affrighted, one who would run away -- would you
keep that man? Wuld such a man be any good to you? [5]

The Buddha thus uses sinmles from Pasenadi's mlitary world to
i ndicate that virtue does not depend on birth but on qualities of
character. In fact, in a nunber of texts, illustrations drawmn fromthe
context of the state, defense and martial arts can be found. Not only
does the Buddha make use of mlitary nmetaphors, but the texts show
that he had extensive know edge of the strategies of war, punishment
and political patronage. The Mahadukkhakkhandha Sutta, for instance,
uses graphic description to show that war and conflict spring from
sensual desires:

And agai n, nonks, when sense pleasures are the cause ..
havi ng taken sword and shield, having girded on bow and

qui ver, both sides mass for battle and arrows are hurled and
kni ves are hurled and swords are flashing. Those who wound
with arrows and wound wi th knives and decapitate with their
swords, these suffer dying then and pain |like unto dying...

And agai n, nonks, when sense pleasures are the cause ... having
taken sword and shield, having girded on bow and quiver, they
leap on to the newy daubed ramparts, and arrows are hurled and
kni ves are hurled and swords are flashing. Those who wound with
arrows and wound with knives and pour boiling cow dung over
them and crush themwi th the portcullis and decapitate them
with their swords, these suffer dying then and pain like unto

dyi ng. [6]

In the next part of the sutta, a variety of horrific punishnents
are descri bed and a keen awareness of their nature i s seen

Ki ngs, having arrested such a one, deal out various
puni shrents: they lash himw th whips and they lash himw th
canes and they lash himw th rods, and they cut off his hand

his foot ... his hand and foot ... his ear ... and they
give himthe "gruel -pot" punishnent ... the "shell-tonsure"
puni shrent ... "Rahu's nouth" ... the "fire-garland" ... the
"flam ng hand" ... etc.[7]

I n anot her sernon handed down to us, two nmen are pointed out while
the Buddha is talking to a headman, Pataliya. One of themis garl anded
and wel | -groomed; the other is tightly bound, about to | ose his head.
W are told that the sane deed has been conmitted by both. The
difference is that the forner has killed the foe of the king and has
been rewarded for it, whilst the latter was the king' s eneny. [8]
Hence it is stressed that the laws of the state are not inparti al
they can nete out puni shment or patronage according to the wish of the
king and his cravings for revenge or security.



It cannot be argued that the Buddha was ignorant of the politica
realities of his day. He spurned frivol ous tal k about such things as
affairs of state [9] but he was neither indifferent to them nor
uni nformed. On the contrary, his concern for the human predi cament
made himacutely aware of the potential for violence within the
econom c and political forces around him The political nilieu of
rival republics and nonarchies in northern India forms a backdrop to
his teaching, whether the rivalries between the ki ngdonms of Kosal a and
Magadha or the struggles of the republics to maintain their traditions
and their independence in the face of the rising nmonarchies. [10]

However, the violence attached to politics and statecraft forms one
section only of the picture which emerges fromthe texts. Violence is
detected in the brahm nical sacrificial system in the austerities
practiced by some wanderers, and in the clinmate of phil osophical
di spute anong the many //sramana// groupings as well as in the area of
soci al discrimnation and the economi c order

Religion, to take this first, is seen as a cause of physical
verbal and nental violence. The violence inflicted through sacrifices
i s described thus:

Now at that time a great sacrifice was arranged to be held for
the king, the Kosal an Pasenadi. Five hundred bulls, five
hundred bul | ocks and as many heifers, goats and rans were | ed
to the pillar to be sacrificed. And they that were slaves and
nmeni al s and craftsmen, hectored about by bl ows and by fear,
made the preparations with tearful faces weeping. [11]

In contrast, the //sramana// groupings within this period eschewed
sacrifice. Denying the authority of the Vedas and a real mof gods to
be mani pul ated, their enphasis was on renunciation, the gaining of
i nsi ght and phil osophi cal debate. Nevertheless, a formof violence was
present. The austerities practiced by sone of those who cane to the
Buddha were worse than any enemy might inflict as punishnent. The
Buddha hi nsel f confessed to having practiced them before his
enlightennment. In the Mahasaccaka [12] and the Mahasi hanada [ 13]
Suttas there is vivid description of the excesses undertaken. Taken
together, the two suttas cover the conplete range of contenporary
I ndi an practices, which included nakedness or the wearing of rags,
tree-bark fiber, kusa grass, wood shavings or human hair; deprivation
of food to the extent of existing on a single fruit or rice grain;
self-nortification through lying on thorns or exposing the body to
extremes of heat and cold; copying the habits of animals such as
wal king on all fours or eating simlar food. It was the Buddha's view
that such practices were a formof violence, although undertaken in
the nane of religion and truth-seeking. [14]

Undertaken al so in the nane of truth were verbal battles between
di fferent groups of wanderers. The Buddha's followers, in fact, were
frequently at the receiving end of an aggressive canpai gn by ot her
groups to ridicule their beliefs. The description of these incidents
gi ves useful evidence of the prevailing atnosphere. [15] In the
Udunbari ka Si hanada Sutta, Nigrodha the Jain clains:

Why, househol der, if the Samana Gotama were to cone into this
assenbly, with a single question only could we settle him
yea, methinks we could roll himover like an enpty pot. [16]

In the Kassapa Si hanada Sutta, the Buddha speaks out:

Now t here are, Kassapa, certain recluses and brahm ns who are
clever, subtle, experienced in controversy, hair splitters,



who go about, one would think, breaking into pieces by their
wi sdom t he specul ati ons of their adversaries. [17]

Vi ol ence of state and violence in the name of religion were two
faces of the Buddha's society. Violence within the econom c order was
another. The sixth century B.C. in India wtnessed urbanization and
conmercial growmh. Savatthi, Saketa, Kosanbhi, Benares, Rajagaha and
Chanpa woul d have been sonme of the nost inportant centers known to the
Buddha, who spent nuch time in urban environments. As Trevor Ling
argues in his study, //The Buddha//, [18] the growth of these cities
spawned i ndi vi dual i sm and conpetition in response to changi ng econom ¢
patterns and social dislocation. The potentially violent tensions
generated are reflected in the Buddha' s teachings through such thenes
as the rightful gaining of wealth, the place of service and work, [19]
correct duties towards enpl oyees, and the wi se choosing of friends.

For instance, a Sanyutta N kaya text contains a conversation between
Rasi ya the Headman and t he Buddha. The Buddha speaks out agai nst those
who gain weal th by unl awful means, especially with violence. [20]

Then, in the Sigal ovada Sutta, the Buddha outlines rights and duties
for the different social relationships in society. [21] An enployer is
advi sed to: assign work according to the strength of the enpl oyee;
supply food and wages; tend workers in sickness; share with them
unusual delicacies; grant them|eave. The sanme sutta coments on
friendship and says that four foes in the |Iikeness of friends should
be avoi ded: a rapaci ous person, a man of words not deeds, the
flatterer and the fell ow waster

The study of what the Early Buddhi st texts say about viol ence mnust
be seen agai nst this background of political violence and social
change. The enpiricismof Early Buddhi smal so demands this -- the
Buddha's appeal to what is observed in society as a basis for
evaluating the truth of his teachings. [22]

The anal ysis of historical context calls into question whether any
phi | osophy or thought system can have universal rel evance. Since the
human situation across the permutations of history is indeed subject
to change, the issue is a valid one. Yet there is also a continuity in
evol ution such that parallels can be drawn between the forces at work
in the sixth century B.C. and those operating in the latter part of
the twentieth century. The sixth century B.C. is not identical to the
twentieth but neither is it conpletely different. The teachi ng of
Early Buddhi sm on vi ol ence, therefore, should not be used as if there
were either identity or utter separateness. In each new context and
hi storical period, there is a need for re-interpretation and
re-evaluation. At this point, it is enough to stress that the texts
reveal much about Indian society at the tinme of the Buddha and about
t he Buddha's own breadth of awareness. It cannot be argued that he had
no know edge of the violence within his own society or that his words
were divorced fromthe tensions around him On the contrary, their
i mport drew urgency from contenporary observable reality.

The Buddha's Approach to Enpirical Questions

Central to Buddhismis approach to the analysis of social phenonena is
the doctrine of //paticca sanuppada// or dependent origination, which
can be expressed thus:

When this is, that is; this arising, that arises.
When this is not, that is not; this ceasing, that ceases.



/[/lmasmimsati idamhoti; imass' uppada idam uppajjati//.
[/l masni m asati idam na hoti;inmassa nirodha i damirujjhati//.

Events and tendencies within the material world are interpreted
fromthe standpoint of causality. Phenonena are conditioned. Buddhi sm
therefore, calls for an analytical attitude in dealing with anything
to do with human life, including the question of violence. [23]

One consequence which flows fromthis is that generalizations and
statenments based on categories of pure reason are suspect. Evidence
can be drawn fromthe suttas to show that the Buddha insisted on
maki ng di scrim nations when presented with dogmatically held views.

For instance, in the Subha Sutta, Subha comes out with the view that a
househol der is acconplishing the right path and one who has renounced
is not. The Buddha replies: "On this point, brahmn youth, |
discrimnate, on this point I do not speak definitely." He stresses

t hat both househol der (//gihin//) and the one who has renounced
(//pabbajital//) can be living wongly; both can be living rightly. The
deciding factor is not the label, but rightness of action, speech and
t hought . [24]

A simlar approach can be seen in the Esukari Sutta where the
Buddha speaks about service. In this case, the deciding factor as to
whet her a person should serve is whether the one who serves is better
for the service in terns of such things as growing in noral habit and
wi sdom [25] Then, when faced with the question of sacrifice by the
brahmin Ujaya, there is again discrimnation according to condition
Not every sacrifice is blaneworthy. Wiere living creatures are not
killed or where the sacrifice is an offering for the welfare of the
famly, there is no blanme: "No, brahmin, | do not praise every
sacrifice. Yet, | would not withhold praise fromevery sacrifice."
[26] The deciding factor here is the presence of suffering for
ani mal s.

[/ Paticca samuppada// opposes the human tendency to generalize and
encour ages anal ysis on the basis of enpirical data and noral val ues
applied to these. [27] It criticizes standpoints which use
i nappropriate categories through insufficient observation and dogmatic
statenments about right and wong which do not take enpirically
observed facts into account.

To understand Early Buddhi sm s anal ysis of violence, this
conditionality is inportant. Wen the Buddha speaks about the causes
and the renedies of violence, his approach is dependent on the
conditions prevalent in a particular situation. For instance,
psychol ogi cal factors are not enphasi zed when the Buddha is speaking
to those in power about societal disruption; social and economnic
causes are stressed instead. [28] Yet, in other contexts, particularly
when nonks are addressed, it is the psychol ogical factor which is
gi ven prom nence. [29] In contrast again, with King Pasenadi, the
Buddha does not condemm vi ol ence in defense of the real mbut places it
within the | arger context of inpermanence and death to encourage
reflection. [30]

It is possible to hold together the above divergent enphases if we
bear in nmind the full inplications of conditionality and the
enpiricismof Early Buddhism W should not expect dogmatic,
non-enpirical generalizations. For instance, if craving (//tanha//) is
to be posited as the root of much violence, it would not follow that
every situation was conditioned by //tanha// in the same way or that
the renedy in each situation would be identical. Likew se, it would
not follow that what was i ncunbent on one type of person in one
situation would be incunbent on all sections of society in al



contexts.

* * *x % * * % %

2

REASONS FOR BUDDHI SM S ATTI TUDE TO VI OLENCE

Bef ore | ooking nore closely at what is said about the roots of
violence, it is worth drawing out reasons given in the texts for the
avoi dance, questioning or non-espousal of violence. |Interconnected
framewor ks energe: //nibbana// as the goal of the spiritual life; the
demands of //mettal// and //karuna// (Iloving kindness and conpassi on);
the need for peace, concord and harnony w thin society.

Since the ultimate goal of the spiritual path for the Buddhist is
/Inibbana//, attitudes towards violence nust first be seen in relation
toit. //N bbana// is the ultimate eradication of //dukkha//. It is a
possi bl e goal within this life and, anobng other things, involves a
conpl ete de-toxification of the mnd fromgreed, hatred and del usion
a revolution in the way the world is perceived, freedom from craving
and liberation fromthe del usion of ego. The //Therigatha// or Songs
of the Sisters contain some of the nost noving testinonies to this
reality; they are paeans of joy about |iberation

Mne is the ecstasy of freedom won

As Path nmerges in Fruit and Fruit in Path.

Hol ding to nought, | in N bbana live,

This five-grouped being have | under st ood.

Cut fromits root, all onward gromh is stayed
| too am stayed, victor on basis sure

I movabl e. Rebirth comes never nore. [31]

/I Ni bbana// and //samsara// are antithetical. One is the ceasing of
the other. In the context of the goal of //nibbana//, actions,
t hought s and words can be evaluated as to whether they build
/Il samsaral// or lead to //nibbana//: whether they are unskilled
(//akusalal//) or skilled (//kusala//). Indulgence in violence is
normal |y deenmed //akusala//. In other words, it cannot lead to the
goal of //nibbana//. In the Anmbal atthi ka- Rahul ovada Sutta, the Buddha
says to the Venerabl e Rahul a:

If you, Rahula, are desirous of doing a deed with the body,
you should reflect on the deed with the body, thus: "That deed
which | am desirous of doing with the body is a deed of the
body that night conduce to the harm of self and that m ght
conduce to the harm of others and that m ght conduce to the
harm of both; this deed of body is unskilled (//akusalal//),
its yield is anguish, its result is anguish." [32]

Harmto others is central to what is unskilled. In the Sall ekha
Sutta advice is given to nonks about the cleansing of the nind as the
basi s of spiritual progress. Forenost anong the thoughts which have to
be cl eansed are those connected with harnmi ng and vi ol ence; both
represent unskilled states which | ead downwar ds:

Cunda, as every unskilled state | eads downwards, as every
skilled state | eads upwards, even so, Cunda, does non-harm ng



(//avihimsal//) come to be a higher state for an individual who
is harnful, does restraint from onslaught on creatures cone to
be a higher state for the individual who makes onsl aught on
creatures. [33]

VWhen the Buddha is in conversation wi th Bhaddiya, //saranbha// is
added to //lobha//, //dosal// and //nmoha// (lust, hatred and del usion)
as a defilenent which flows fromthem //Saranbha// can be transl ated
as "accompani ed by violence." As the nmind filled with //Iobha//,
/ldosa// and //nmoha// is led to actions which are //akusala//, so is
the mind filled with the viol ence which acconpanies the triad. Al
lead to a person's |oss:

"Now what think you, Bhaddiya? When freedom from malice

(//adosal/l/) ... fromdelusion (//anpha//) ... fromviolence
(//asarambha//) that goes with these arises within oneself,
does it arise to one's profit or to one's loss?" -- "To one's

profit, sir." [34]

The point of the above suttas is that violent action and viol ent
t hought, actions which harm and debase others and thoughts which
contenpl ate the sane, stand in the way of spiritual growth and the
sel f-conquest which leads to the goal of existence. In this respect,
indulging in violence is doing to oneself what an eneny would w sh. It
is a formof self-harmng:

He who is exceedingly corrupt
like a //maluval// creeper strangling a //sal// tree
does to hinmsel f what an enemy woul d wi sh.

Dhp. v. 162

In contrast, abstaining fromviolence has personal benefit in the
present and in the future. It is part of the training of mnd and body
whi ch lays the foundation for spiritual progress.

The accusation has been made that the application of the terns
//kusal a// and //akusala// are oriented only towards an
i ndi vidualistic goal, making the notivation for abstention from
vi ol ence a selfish one. But it can be argued that the distinction
bet ween al trui sm and egoi sm breaks down for anyone truly follow ng the
Nobl e Eightfold Path. There are al so many textual references to the
i nherent inportance of harnony, justice and conpassion in society to
bal ance t hose passages which seemto be solely individualistic.
Har mony and justice are recogni zed as worthwhile in thensel ves as well
as a prerequisite for the spiritual progress of society's nenbers.
Hence, in society, violence is to be eschewed because it brings pain
to beings with simlar feelings to oneself:

Al trenble at violence,

Life is dear to all.

Conparing others with oneself

One should neither kill nor cause others to kill.

Dhp. v. 130

On the | evel of personal anal ogy, nen and wonmen are to condemn
violence. It is an anal ogy which demands //netta// (Iloving kindness)
and //karuna// (conpassion) of the human being. [35] They call on a
frame of mind which cannot remain insensitive to suffering in others
or untouched by the agony produced by viol ence. Non-vi ol ence,
therefore, arises through the urge to prevent angui sh in others:



Conparing oneself with others in such ternms as "Just as | am
so are they, just as they are so am|" (//yatha ahamtatha ete
yatha ete tatha aham' /), one should neither kill nor cause
others to kill.

Snp. v. 705

The Buddha, however, did not credit all people with this |evel of
awareness. He is recorded as saying that shane and fear of blane
protect the world, and if there were not these forces, the world would
cone to confusion and prom scuity. [36] Not all beings rally to the
call for conpassion on the grounds that others have like feelings to
t hensel ves or that harnony in society is necessary. Therefore, sone
texts invoke the concepts of heaven and hell, rewards and puni shnments,
to control violence. Vivid pictures are drawn of the agonies of hell:

Brahm n youth, here some wonman or man i s one who makes

onsl aught on creatures, is cruel, bloody-handed, intent on
injuring and killing, and without mercy to living creatures.
Because of that deed, acconplished thus, firmy held thus, he,
at breaking up of the body after dying, arises in the
sorrowful way, the bad bourn, the Downfall, the N raya. [37]

Even so, nonks, that angui sh and dejection that nman
experiences while he is being stabbed with three hundred
spears, conpared with the anguish of N raya Hell does not
count, it does not anpbunt even to an infinitesiml fraction of
it, it cannot even be conpared to it. Monks, the guardi ans of
Ni raya Hell subject himto what is called the fivefold pinion
They drive a red-hot iron stake through each hand and each
foot and a red-hot iron stake through his breast. Thereat, he
feels feelings that are painful, sharp and severe. But he does
not do his tine until he makes an end of that evil deed. [38]

Here, self-interest in terns of avoidance of future pain is
appealed to as a reason to desist fromviolence. This enphasis can
al so be seen in the Petavatthu in which those fallen to the real m of
the //petas// speak to those on the human | evel about the reasons for
their suffering. [39] Fal sehood, failing in the duties of wife or
husband, stinginess and fraud are sone of the actions mentioned. Story
No. 32, however, speaks of a deerhunter who explains that he was "a
rut hl ess man of bl oody hands": "Anmong harm ess creatures, |, with
wi cked mind, wal ked about, very ruthless, ever finding delight in
sl aying others unrestrained," he declares in verse three. H's
puni shment is to be devoured by dogs during the daytine, the hours
when he used to be involved in slaughter. He is able to teach the
living that the First Precept should be kept and that it applies not
only to the killing of human beings but also to animals. The
deerhunter, therefore, is held up as an authoritative w tness to what
happens to violent individuals. His story is useful as a deterrent to
socially disruptive elenments and is confirmati on of the inportance
Buddhi sm pl aces on non-viol ence within the social fabric. The threat
of future punishment is used to control potentially violent el enents.

Two broad, interconnected areas, therefore, emerge in the reasons
for the condemation of violence within the Early Buddhi st texts.
Firstly, thoughts of violence and violent action are defilenments and
nmust be eradicated if //nibbana// is to be reached. In this light,

/I ni bbana// is the highest ethical good. This stress al one, however,
can lead to distortion if //nibbana// is seen as a netaphysical state
above the enpirical world and the path to it as divorced fromsociety.
Early Buddhi smwas rooted in the enpirical. Violence was to be
repudi at ed because it caused angui sh to nen and wonen and di sruption
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in society. The human person was seen as precious. Harm ng a bei ng who
desired happiness and felt pain could rarely be right. If a society
was to be established in which people could Iive without fear and with
the freedomof mnd to follow the Eightfold Path, violence had to be
eschewed.

The question of political, defensive violence, however, mnust be
nmentioned here. Can violence be justified in a situation where the
state needs to defend its citizens against external and interna
threats? Is this a situation in which violence is not condemed? The
texts suggest Buddhi sm woul d here insist on discrinination. The
Cakkavatti Sihanada Sutta gives this advice to the righteous king:

This, dear son, that you, |eaning on the Dhamma, honouri ng,
respecting and revering it, doing homage to it, hallowing it,
bei ng yoursel f a Dhamma- banner, a Dhanma-signal, having the
Dhamra as your master, should provide the right watch, ward
and protection for your own folk, for the arny, for the

nobl es, for vassals and brahmi ns and househol ders, for town
and country dwellers, for the religious world and for beasts
and birds. [40]

Thi s passage inplies that the need for an arny and consequently for
the use of force in defense is accepted as a worldly necessity. But
the picture which emerges is not glorification of the "just" war but
an appeal for war and violence to be seen agai nst a higher set of
val ues.

Rel evant perspectives on these political realities are seen in the
Buddha's advice to the Vajjians and to King Pasenadi. The Vajjians are
faced with vicious aggression fromKing A atasattu, King of Migadha,
who is bent on destroying them The latter sends a brahnmn to the

Buddha for advice and a prediction about how successful he will be in
war. The very fact that he does so shows that he does not consider the
Buddha either ill-informed or dismssive of such political conflicts.

The reply he receives is significant. The Buddha does not refer
directly to Ajatasattu but inplies that the use of arns against a
peopl e who are norally pure and in concord would be fruitless. His
words to Aj atasattu becone words of advice to the Vajjians that they
shoul d nmeet together in concord and give respect to their elders,
their ancient institutions, their traditions and their wonmen. No
mention is made of the Vajjian mlitary strength; only of their nora
strength. Moral strength is held up as defense agai nst viol ence. Yet
it is not denied but inmplicitly understood that the Vajjians would
have to use force to repul se aggression, and al so present is an
inmplicit condemation of Ajatasattu's intentions. [41]

Ki ng Pasenadi is also seen in conflict with A atasattu, neeting
force with force. At first, Ajatasattu is the aggressor and the
victor. The reported response of the Buddha is significant:

Monks, the King of Magadha, Aj atasattu, son of the Vedeh
Princess, is a friend to, an intimate of, mxed up wth,

what ever is evil. The Kosal an King Pasenadi is a friend to, an
intimate of, nmixed up with, whatever is good. [42]

Thus Pasenadi's role as defender of the nation agai nst aggression
is accepted as necessary and praiseworthy. In the next battle,
Pasenadi is the victor. Ajatasattu's arny is confiscated but Pasenadi
is merciful enough to grant A atasattu his life. It is stil
Aj atasattu who is condemmed. His fate is seen in kanmic terns:

A man may spoil another just so far
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As it may serve his ends, but when he's spoiled
By others he, despoiled, spoils yet again.

So long as evil's fruit is not matured

The fool does fancy: "Now s the hour, the chance!"
But when the deed bears fruit, he fareth ill.

The slayer gets a slayer in his turn,

The conqueror gets one who conquers him

The abuser wi ns abuse, the annoyer frets:

Thus by the evolution of the deed

A man who spoils is spoiled in his turn. [43]

In one respect, Pasenadi becones an instrument of kanma for
Aj atasattu. At another |evel, acceptance of political realities
energes. The king has a duty to protect his citizens from externa
threats of violence. Therefore, the advice given to a king or those
with responsibility for governnent about reacting to the viol ence of
others is fitted to the situation, a situation in which the use of
vi ol ence may becone a political necessity in a world governed by
craving (//tanha//). Yet, even with affairs of state, war is placed in
t he perspective of a nore inportant set of values. To Pasenadi
burdened by responsibility, the Buddha says:

Nobl e and brahm n, conmoner and serf,

None can evade and play the truant here:
The i nmpendi ng doom overwhel ms one and all.
Here is no place for strife with el ephants
O chariots of war or infantry,

Nay, nor for war or woven spell or curse
Nor may finance avail to win the day. [44]

War is not presented as worthy of praise initself. It is
recogni zed that battle cannot take place w thout hatred and the w sh
to kill, in both the mnd of aggressor and victim A Samyutta N kaya
passage illustrates this. A fighting man cones to the Buddha and
explains his belief that the warrior who is killed whilst fighting
energetically in battle is reborn in the conmpany of the Devas of
Passi onate Delight. The Buddha's answer condemms this idea as
perverted. A warrior is always led by the idea, "Let those beings be
exterm nated so that they may be never thought to have existed." Such
a view can only | ead downwards rather than to any heavenly world. The
Buddha thus rejects any glorification of war, since there can be no
glory when the mnd is dom nated by hate.

Anot her duty of the state is to punish. Punishnent, although a
harm ng of creatures and a cause of pain to them is neverthel ess seen
as a social necessity because of the need to protect society fromthe
greater violence which would flow fromundeterred greed. Fear of
puni shrent (//dandabhaya//) is described in vivid terns, with the

mention of specific punishnments. A man sees them and thinks: "If |
were to do such deeds as those for which the rajahs seize a bandit, a
m screant, and so treat him... they would surely treat ne in |ike

manner." [46] lnportant here is the fact that Early Buddhi smwoul d
make di scrim nations about the question of punishment. As a deterrent,
puni shment has val ue. Meted out as an expression of hate, it is to be
rejected. Inflicted where social justice is the requisite, it is also
condemmed, as seen in the Kutadanta Sutta, referred to in the next
part.

* * * % * * % %
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THE ROOTS OF VI OLENCE

The Attadanda Sutta of the Sutta Nipata is the voice of soneone
overcome by despair because of the viol ence he sees:

Fear results fromresorting to violence -- just |ook at how
peopl e quarrel and fight. But let ne tell you now of the kind
of dismay and terror that | have felt.

Seei ng people struggling like fish, withing in shallow water,
with enmity agai nst one another, | becanme afraid.

At one time, | had wanted to find sone place where | could
take shelter, but | never saw such a place. There is nothing
inthis world that is solid at base and not a part of it that
i s changel ess.

| had seen themall trapped in mutual conflict and that is why
| had felt so repelled. But then I noticed something buried
deep in their hearts. It was -- | could just nmake it out -- a
dart. [47]

The above is froma translation of the Sutta N pata which attenpts
to preserve the spirit of the text rather than the letter. Here it is
the spirit of dismay and fear |eading to discovery which is of prine

i nportance. The speaker detects a common root -- the dart of craving
(//tanha//) and greed (//lobha//) -- a viewdirectly in line with the
Four Noble Truths. Violence arises because the right nourishnment is
present.

However, it has been pointed out earlier that differences may exi st
in the way in which //tanha// conditions situations of violence. On
anal ysis, two broad and mutual |y interdependent areas energe: (1)

vi ol ence arising froman individual's mal adjustment, and (2) craving
and viol ence arising fromunsatisfactory social and environnent al
conditions, caused by the craving of others.

The latter can be taken first with reference to the foll ow ng
texts: The Kutadanta Sutta; the Cakkavatti Sihanada Sutta; and certain
Angut tara N kaya passages. The first weaves a nyth within a nmyth. The
inner myth tells the story of a king, King Wde-Realm whose land is
wracked with discontent and crime such that people are afraid to wal k
in the streets for fear of violence.

The king's solution is to hold a sacrifice for the nation and he
goes to a holy nman for advice. But the king is not given what he
expects. The sage tells the king that fines, bonds and death for the
wr ongdoers woul d be sel f-defeating. Punishrment is not the right path.
On the contrary, it would increase the nal ady because the root causes
remai ned untouched, in this instance, econonic injustice and poverty.
King Wde-Real mis advised to give food and seed corn to farmers,
capital to traders and food to those in government service:

But perchance his majesty might think: "I'lIl soon put a stop
to these scoundrels' game by degradati on and bani shnent and
fines and bonds and death." But their |icense cannot be
satisfactorily put a stop to so. The remmant |eft unpuni shed
woul d still go on harassing the realm Now there is one method
to adopt to put a thorough end to this disorder. \Wosoever
there be in the king' s real mwho devote thensel ves to keeping
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cattle and the farm to themlet his majesty give food and
seed corn. \Whosoever there be in the king's real mwho devote
thenselves to trade, to themlet his majesty give capital
VWosoever there be in the king' s real mwho devote thensel ves
to governnment service, to themlet his mjesty give wages and
food. Then those nen, follow ng each his own business, will no
| onger harass the realm the king's revenue will go up; the
country will be quiet and at peace; and the popul ace pl eased
wi th one anot her and happy, dancing their children in their
arms, will dwell with open doors. [48]

The above anal ysis recogni zes that nmen and wonmen can be pushed to
violence if the prevailing conditions do not enable themto preserve
their own lives without it. The instinct to survive is credited with

enough strength to push people to struggle before they will sink into
need. In such a situation, it follows that to press down the hand of
the law will not be effective. In fact, it could encourage a growth in

serious crine.

This is what happens in the Cakkavatti Sihanada Sutta, another
nmyt hol ogi cal story dealing with disruption in society. It has already
been nentioned with reference to the duty of kingship. But there is
one cl ause concerning his duty that has not yet been nentioned:
"Thr oughout your kingdomlet no wongdoing prevail. And whosoever in
your kingdomis poor, to himlet wealth be given." [49] The kings of
the story who keep to this are blessed with peace. Yet a king
eventual Iy arises who neglects the giving of wealth to the poor. He is
soon faced with a situation beyond his control. Poverty becones
ranpant and this leads to theft, since people would rather steal than
die. Wen the king realizes the cause, he starts by being | enient on
t he wrongdoer, by giving himthe neans to live. Such kindness too late
| eads others to see the only way to survive is turning to theft and
receiving a royal handout in return. The king has given charity, not
justice, and crinme increases leading to a return to bruta
puni shments. The brutality of the punishnents encourages the people to
be nmore extrene in their own crine as they try to survive. Punishment
here fails to deter because of the desperation of the people.

The sutta presents a disturbing picture of how a society can fal
into utter confusion because of a |ack of economic justice. The
extremes reached are far greater than anything envisaged in the
Kut adanta Sutta and they stemfromthe state's blindness to the
realities of poverty. Thus the sutta states in refrain after every
deterioration:

Thus from goods not bei ng bestowed on the destitute, poverty

stealing ... violence ... nmurder ... lying ..
evil-speaking ... imorality grewrife.
Theft and killing lead to fal se speech, jeal ousy, adultery,

i ncest and perverted lust until

Among such humans, brethren, there will arise a sword-period
(//satthant arakappa//) of seven days during which they will

| ook on each other as wild beasts; sharp swords will appear
ready to their hands, and they thinking, "This is a wild
beast, this is a wild beast,” will with their swords deprive
each other of life. [50]

In the Cakkavatti Sihanada Sutta, the nourishment of the viol ence
is the state's neglect of the poor. The whole nyth illustrates the
principle of //paticca samuppada//. Each state of degeneration is
dependent on the state before it. An evolutionary process is seen. An
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inevitability seens to energe, an inevitable novement towards
bestiality. It is significant that the sutta does not concentrate on
t he psychol ogi cal state of the people. The obsessive cravings which
overtake themare traced back to the failure of the state rather than
to failings in their own adjustnent to reality. The root is the
defilement in the state -- the //raga//, //dosa// and //moha// in the
king which afflict his perception of his duty.

An Anguttara N kaya passage states this principle in sinple and
direct ternms. If the king is righteous, his mnisters will be
ri ghteous, the country will be righteous and the natural world will be
a friend rather than an enemy. The opposite, of course, is also true
and is placed first in the sutta:

At such tinme, nonks, as rulers are unrighteous
(//adhanm ka//), their mnisters are unrighteous, brahm ns and
househol ders are al so unrighteous....[51]

The above passages show that a change of heart is needed where
vi ol ence exists but this change is needed in those who wield power in
society. When a state is corrupt, the citizens beconme victins of the
state and their own wish to survive and they are then led to actions
t hey woul d never consider if they were free fromwant. There is an
under st andi ng that, besides those who do evil, there exists a category
of people to whomwong is done and whose reactions are conditioned by
the original wongdoing.

To pass now to the psychol ogi cal roots of violence, another nyth
can be cited, the Agganna Sutta. Like the Cakkavatti Sihanada Sutta,
it describes an evolutionary process which takes on its own nmonent um
The root of the process is significant -- the craving of beings. The
sutta explains, in nyth form the process by which undifferentiated
bei ngs conme to earth froma Wrld of Radiance to eat the earth's
savory crust, to the point where there is private property and the
di vision of labor. One of its purposes is to challenge the static,
non-evol utionary theory of a divinely ordained caste systembut it is
significant al so because evolution is guided by the growh of craving
and individualism The whole sutta turns on the individual and his
craving as the root of violence. It depicts a situation before state
power is established. Craving first enters when the beings taste the
crust of the earth:

Then, Vasettha, some being of greedy disposition said, "Lo
now, what will this be?" and tasted the savory earth with his
finger. He thus, tasting, becane suffused with the savor, and
craving (//tanha//) entered into him [52]

The craving devel ops. The natural world evolves to acconmodate the
bei ngs, becomi ng ever | ess easy to manage. The bodi es of the beings
become gross and individually differentiated into male and femal e,
conely and unl ovely. Jeal ousy and conpetition enter. The savory crust
di sappears. Vegetables and plant life evolve. An inportant point is
reached when the beings establish boundaries around their individually
owned rice plots. Individualismis therefore institutionally
consol i dated and the consequence is viol ence:

Now some bei ng, Vasettha, of greedy disposition, watching over
his plot, stole another plot and made use of it. They took him
and, holding himfast, said, "Truly, good being, you have done
evil in that, while watching your own plot, you have stol en
anot her plot and made use of it. See, good being, that you do
no such thing again." "Aye, sirs," he replied. And a second
time he did so. And yet a third. And again they took himand
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adrmoni shed him Sonme snote himw th the hand, sonme w th cl ods,
some with sticks. Wth such a begi nning, Vasettha, did
steal i ng appear and censure and |ying and puni shnment becane
known. [53]

The sutta illustrates that //tanha// coupled wth individualism
nouri shes viol ence and conditions the necessity for state power to
curb excesses. As such, its teaching is directly in the mainstream of
Buddhi st thought: craving and grasping lie at the root of negative and
unwhol esonme states in society. However, nore needs to be said about
t he causes and consequences of individualism

The term"//puthujjana//" is used to describe the ordinary, average
per son:

Herei n, nonks, an uninstructed ordi nary person, taking no
account of the pure ones (//ariyanam/), unskilled in the
Dhamra of the pure ones, untrained in the Dhamma of the pure
ones, taking no account of the true nmen, unskilled in the
Dhamma of the true nmen, untrained in the Dhamma of the true
men, does not conprehend the things that should be wi sely
attended to, does not conprehend the things that should not be
w sely attended to. [54]

The term"//puthu//" has two mai n nmeani ngs: "several, many,
nunerous, " on one hand, and "separate, individual," on the other. The
usual definition of //puthujjana// is "one of the many folk," |inking
it with the first of the above-nmentioned neani ngs. However, a case can
be made for the second nmeaning also. In this analysis, the
//puthujjana// is one who believes hinself to be separate fromthe
rest of humanki nd; one who believes he has a self to be protected,
promot ed and panpered. It is this assunption which | eads to so nmuch

that is disruptive in society.

Violent tendencies link, at this point, with the defil enent of
//mohal// (delusion): delusion in ternms of a m sunderstanding of
/laniccal// and //anatta//. The latter states that there is no abiding,
unchangi ng substance within the human being. Men and wonen are verbs
rat her than nouns, causal processes rather than unchangi ng souls.
Buddhi sm does not deny that there is a person, but it refornulates the
definition of what constitutes a person to enbrace continuity rather
than static entity. As the sound of the |lute cannot be found within
the lute as it is taken apart, so the "I anmf cannot be found in the
human personality when it is dissected into the five //khandhas//.

[ 55]

Much anger and violence stemfromthe felt need to defend what is
seen to be one's own or to grasp personal gain. It is a need which
sees the gain of others as a threat to personal power and the rights
of others as an attack on personal prestige. This is none other than
the fault of the //puthujjana//, a failure to see the truth of
/lanatta// and the interdependence of all phenomena. It is this
failure which leads to the self becom ng the touchstone and neasuring
rule for every perception and judgnent. It is the failure which | eads
to the urge to be violent in defense of needs and seeming rights. The
Agganna Sutta shows this ego illusion manifesting itself in the form
of competitive individualism That the ego illusion and //tanha// feed
on one another is a thene found in many texts:

Monks, | will teach you the craving that ensnares, that floats
along, that is far flung, that clings to one, by which this
world is snothered, enveloped, tangled like a ball of thread,
covered as with blight, twisted up |like a grass rope, so that
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it does not pass beyond the Constant Round, the Downfall, the
Way of Wbe, the Ruin...

Monks, when there is the thought: "I anf -- there come to be
the thoughts: "I amin this world; |I amthus; | am ot herwi se;
| amnot eternal; | ameternal; Should | be? Should | be in

this world? Should I be thus? Should | be otherw se? May |
becone. May | becone in this world. May | become thus. My |
become ot herwi se. | shall becone. | shall becone otherw se."
These are the eighteen thoughts which are haunted by craving
(//tanhavicaritani//) concerning the inner self
(//ajjhattikassal//). [56]

One result of this interdependent feeding, the Buddhist texts
assert, is disruption in society.

Anot her inportant area of study is the mechani smthrough which the
"I'" notion hel ps to generate unwhol esone states. Buddhi sm sees a
danger in the view of some schools of psychology that there is a
creative use of the concept of self. In this respect, the Pali term
"/l papancal//," comonly translated as proliferation, is inportant. The
Madhupi ndi ka Sutta decl ares //papanca// to be the root of taking up
weapons, and the defeat of //papanca// is the way to end such
vi ol ence:

This is itself an end to the propensity to ignorance, this is
itself an end of taking a weapon, of quarreling, contending,
di sputing, accusation, slander, |ying speech. [57]

As the previous analysis in this paper points out, discrimnation
is central to the Buddhi st approach and therefore generalizations such
as the above need to be studied carefully. There is no doubt, however,
that //papanca// is central to a Buddhi st psychol ogy of violence and
to an understandi ng of the danger in the "I anmf notion

A study by Bhi kkhu Nanananda, //Concept and Reality//, gives
ext ensi ve coverage to the term"//papanca//".[58] He puts forward the
viewthat it is linked with the final stage of sense cognition and
that it signifies a "a spreading out, a proliferation" in the real m of
concepts, a tendency for the conceptual process to run riot and
obscure the true reality of things. He makes nuch use of the
above- quot ed Madhupi ndi ka Sutta and quotes the foll ow ng:

Vi sual consci ousness, brethren, arises because of eye and
visible forns; the neeting of the three is sensory

i mpi ngenment; because of sensory inpingenent arises feeling
(//vedanal//); what one feels, one perceives (//sanjanati//);
what one perceives, one reasons about (//vitakketi//); what
one reasons about, one turns into //papancal// (//papanceti//);
what one turns into //papanca//, due to that

/ | papanca- sanna- sankha// assail himin regard to visible forns
cogni zabl e by the eye belonging to the past, the future and
the present. [59]

The sane is said of the other senses.

Nanananda points out that a grammatical analysis of the above
reveal s that the process of perception involves deliberate activity up
until //papanceti//. After this, deliberation vani shes. The subj ect
becomes the object. The person who reasons conceptually becones the
victimof his own perceptions and thought constructions. So Nanananda
wites:



Li ke the |l egendary resurrected tiger which devoured the
magi ci an who restored it to life out of its skeletal bones,
the concepts and |inguistic conventions overwhel mthe
wor | dl i ng who evolved them At the final and crucial stage of
sense-perception, the concepts are, as it were, invested with
an objective character. [60]

Hi s analysis is of imense significance to the study of how certain
negative and destructive tendencies can grow in society; how objective
perception and reason can seemto fade before the force of what m ght
be irrational and obsessive. He roots the cause in the nature of
| anguage in the nminds of persons governed by //tanha//, //mana// and
/lditthi// -- craving, conceit (the tendency to measure oneself
agai nst others), and views -- which in thenselves flow from
ego- consci ousness. //Papancal//, according to this analysis, manifests
itself through //tanha//, //mana// and //ditthi//. It underlies each
of these qualities and breeds conflict in society.

To l ook at the process in nmore detail: The conventions of |anguage
enter near the beginning of the process of sense perception, at the
poi nt where feeling gives rise to mental activity and concepts. The
mnd, if unchecked, will attenpt to place order on its feelings
t hrough | anguage. This | anguage imredi ately introduces the duality of
subj ect and object, subject and feeling. The "I" enters with "I fee
aversion"” or "I feel attraction” or "I like this" or" | don't I|ike
this." This enphasis on the "I" is predeterm ned by the very nature of
| anguage and reinforces the strength of the feeling and the tendency
for the person to identify conpletely with what is felt. Wat seens to
happen after that is that |anguage takes on a dynam smof its own.
Concepts proliferate and | eave the enpirical behind, under the driving
force of //tanha//, //mana// and //ditthi//. For instance, the
observation, "I feel aversion" mght lead to further thoughts such as:

| amright to feel aversion.... Therefore, the object is

i nherently worthy of aversion.... So, the object must threaten
me and others.... Therefore the objects nust be got rid of....
| cannot survive unless the object is annihilated fromny
sphere of vision and feeling.... It is ny duty to annihilate
this for ny sake and the sake of others.

Thus the entrance of "I" leads to the urge to protect the w shes of
the ego and what is ego-based becomes a seemingly rational decision
about duty. The above is a purely hypothetical progression, yet it is
not an inplausible one. It illustrates the way in which thought
progresses further and further away fromwhat is enpirically observed.
Specul ation enters as the nind attenpts to reason. Eventually, as the
t hought process devel ops further, what mght appear to be reason

cl oaks obsession which, in turn, can nmake the person a victimof the
apparent |ogic of |anguage.

Kant in his //Critique of Pure Reason// [61] seens to adopt a
simlar point of view He challenged the view that specul ative
nmet aphysi cs using the categories of pure reason could extend our
know edge of reality. He attacked particularly those theol ogi ans who
bel i eved that the existence of God could be proved through | ogic
al one. There was, he claimed, an irresistible inpulse of the nind
t owar ds seeking unification and synthesis which led to the
illegitimte use of language. It is this which is particularly
relevant to this study. For instance, he posited that the m nd assuned
an unconditional personal ego just because all representati ons were
unified by the "I think" construction. It also assuned a concept of
God because of the drive to find an unconditioned unity. Such
concepts, Kant felt, arose through the inmpulse of the mnd and passed
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beyond the legitimte purview of |anguage. It passed beyond the
per cepti ons whi ch could add know edge and were not based on truly
enpirical data. Therefore, they could not give statements with any
factual reality.

Kant grasped that there was an irresistible inpulse which led to
concepts taking on an unwarranted life of their own. Buddhi sm says
that these concepts can generate obsessions, victimze the person who
bel i eves he or she is thinking logically, and lead to disruption in
society. What is lost in the process is the ability to see objectively
and val ue the enpirical through senses unclouded by craving, conceit
and views, or by greed, hatred and del usion

[/ Papancal//, fed and generated by //tanha//, is therefore centra
to the theme of violence in the thoughts and actions of human bei ngs.
Buddhi sm suggests that the human person can becone the victim of
obsessi ve actions, thoughts and inclinations. It holds that the drift
towards violence within one person or within society, especially if a
conmunal or cultural obsession has arisen, may become an inevitable
causal process unless the inner mechanismis discovered. Related to
this is the danger and notivating force of dogmatic and specul ative
views as one of the roots of violence -- the //ditthi//, connected in
t he above analysis with //papanca//. In his advice to the Kal amas and
t o Bhaddi ya, the Buddha sai d:

Be not mislead by report or tradition or hearsay. Be not

m sled by proficiency in the Collections, nor by mere |l ogic or
i nference, nor after considering reasons, nor after reflection
on or approval of sone theory, nor because it fits becom ng
nor by the thought: the recluse is revered by us. [62]

Here, logic and inference are deened to be as dangerous as what is
passed on by doubtful report and tradition. The sane approach is seen
in the Brahmajala Sutta [63] where a number of m staken views,
accordi ng to Buddhi st analysis, are discussed. //Tanha// is seen as
the root of these but |logic and inference are al so nmentioned.

In the follow ng, the question of conflict in relation to dogmatic
views is nmore clearly expressed. The Buddha points out the danger of
saying, "This is indeed the truth, all else is fal sehood" (//idam eva
saccam /, //nmogham annani/). For dispute is the result and: "If there
is dispute, there is contention; if there is contention, there is
trouble; if there is trouble there is vexation." [64] Adhering
dogmatically to views is a formof //papanca//, a particularly
dangerous form Several suttas in the Sutta N pata take up this thene:
the Pasura Sutta and the Kal ahavivada Sutta, [65] for instance. The
former speaks of the person who goes forth roaring, |ooking for a
rival to contest with, filled with pride and arrogance over his
theories. A battle-like situation is inplied, an attitude closely
allied to that which actually results in warfare and arnmed struggl e.
Cont enmporary struggles in the world give anple evidence to prove that
war and struggle are caused by the conflict of ideas, ideologies and
concepts. They show how powerful and charismatic a force ideas can be
Whether it is nationalism ethnicity or religion, groups can be pushed
towards viol ence in defense of them Buddhi st anal ysis points out that
some ideol ogi es which m ght appear |ogical could, in fact, be the
fruit of //papanca//. Adherents may be convinced of their truth but
they m ght have progressed far from anal ysis based on enpirical data.

In the above anal ysis of the roots of violence, two broad areas
have been studied: the external and the internal, the environnental
and psychological. Yet the two are not separate. They interconnect and
feed one another, just as external sense objects interconnect with the
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senses, giving rise to consciousness and psychol ogi cal processes. If a
peopl e's environnent is unhealthy, corrupt or unjust, the seeds are
sown for violent resistance, through the growth of notivating

i deol ogi es which take on a life of their own as they grip the m nds of
t hose who are being oppressed. If the environment is excessively
conpetitive, consuner-oriented and materialistic, //tanha// will

qui ckly arise, devel op and expand into obsessive patterns of greed,

t aki ng over and dom nating the perception of people who find

t hensel ves victinms of craving rather than masters of their own

per ceptual processes. The step to violence is then small. |f other

el ements are present, such as a group w thout access to the wealth
visible in others, discrimnation against minorities or racism then
the drive towards violence will be nore rapid.

* * *x * * * * %

4

CAN VI CLENT TENDENCI ES BE ERADI CATED?

There is an optimsmat the heart of Buddhism The Four Noble Truths
and //paticca samuppada// present a doctrine of hope because they

af firm change and evol uti on. Men and wonen are not pawns of fate,
chance or a capricious netaphysical being. [66] They can be nakers of
their own future. Applied to the issue of violence and di sruption

this means that violence within the individual and in society is not

i ntransi gent, although the Buddhist texts make it quite clear that the
obstacles to transformation are | arge.

Buddhi sm has no concept of a worldly utopia. //Samsaral// is
[/ samsaral//, characterized by //dukkha//. //N bbana// is a victory
over //sanmsaral//, not a destruction of //sanmsaral//. The doctrine of
//aniccall/ (inpermanence), in fact, undermni nes any dream of a gol den
future or a straight road of devel opnent towards harnony and peace.
Yet the worth of working for conditions for concord is never denied.
The inmportant questions which energe are: How feasible is the
| essening of violent tendencies in society? Can changes in the
i ndi vidual affect society as a whol e? Wen there is viol ence inherent
in the structures of society, what steps can be taken?

To take the possibility for change within the individual first,
certain passages fromthe texts suggest that the Buddha had rather a
| ow opi nion of the //puthujjana// and his or her ability to change.
Verse 174 of the Dhammapada reads:

Blind is the world

Few are those who clearly see.
As birds escape from a net
Few go to a blissful state.

H s sernmons show that he recogni zes that reaching people set on
material things with a new nessage is difficult because their
perception and ability to hear has been conditioned by the pattern of
their craving:

But this situation exists, Sunakkhatta, when sone individua
here may be set on the material things of this world
(/11 okam sadhimutto//), and the tal k of the individual who is
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set on the material things of this world follows a pattern in
accordance with which he reflects and ponders, and he
associates with that man under whom he finds felicity; but
when there is tal k about inperturbability (//ananjal//) he does
not |listen, does not |end an ear, does not rouse his mnd to
pr of ound know edge, and he does not associate with that nman
under whom he does not find felicity. [67]

A bad man, nonks, is possessed of bad states of mind, he
consorts with bad nmen, he thinks as do bad nmen, he advises as
do bad nen, he speaks as do bad nen, he acts as do bad nmen, he
has the views of bad nen, he gives gifts as do bad nen...

And how, nonks, does a bad man act as do bad men? As to this
nonks, a bad nan is one to make onslaught on creatures, to
take what has not been given, to enjoy hinself wongly...[68]

In one passage, a prince, Prince Jayasena, is pictured in
conversation with a novice monk who speaks about al oof ness and
one- poi nt edness of mind. On the evidence given, the prince declares
such an achi evenent to be inmpossible. Confused, the novice goes to the
Buddha, who says that such direct teaching could not possibly have
been understood by one of such a lifestyle as the prince:

That Prince Jayasena, living as he does in the nmidst of sense
pl easures, enjoying sense pl easures, being consuned by
thoughts of sense pleasures, burning with the fever of sense
pl easure, eager in the search of sense pl easures, should know
or see or attain or realize that which can be known by

renunci ation, realized by renunciation -- such a situation
does not exist. [69]

The above passages might seemto inply the reverse of hope on the
very same ground as hope was confirned in the introduction to this

section -- //paticca samuppada//. |f perception is conditioned by a
person's lifestyle, the friends he or she chooses, and greed for
mat eri al objects, then appreciation of another set of values will not

arise fromthat nourishnent. Such an argunment would seemto be
realistic given the framework of conditionality. However, this realism
nmust be bal anced with instances in the texts where change does take
place in the lives of individuals.

The case of Angulimala is one of the best known and nost frequently
quoted. Angulimala is a multiple nurderer, the terror of Savatthi. He
i s described as having depopul ated villages and districts through his
urge to kill. The Angulinmala Sutta describes the story. [70] The
Buddha, ignoring the fear of the people, sets out by hinself toward
where Angulimala is said to be. Angulinmala, on seeing him decides to
give himthe sane fate as others who had dared to wal k the roads.
However, at this point, the Buddha uses a techni que which sl aps
Angul i mal a so hard that he gains sudden insight into the futility of
the path he had been taking. The Buddha uses his psychic power to
ensure that Angulimala cannot catch up with him however nmuch effort
he applies. This opens up the opportunity for the question of wal ki ng

and standing still to be raised. Angulimala is forced into the
realization that his [ife has been a futile chase, a fretfu
searching, without peace or fulfillment. The tranquillity of the

Buddha contrasts sharply with his own turbul ence and the destructive
state of his mind. The contrast makes him see the nature of his mind
A revolution -- in its true sense of a conplete turning around --

t akes place. Angulimala, the nmurderer, becomes a conpletely changed
person. He asks the Buddha for ordination as a nonk, and soon becones
an Arahant, a saint.
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Sone interpretations have attenpted to explain this in terns of a
formof grace coming fromthe Buddha to the nurderer. No doubt the
person of the Buddha had a profound effect on the man. The sheer
contrast between the states of m nd and consequent physical appearance
and bearing of the two would have shaped the event. Yet it is perhaps
nore hel pful to think of Angulimala as being ready to change, ready to
face what he was doing to his life. The Buddha's words acted as a
sudden jolt to shock himinto realization and change. A sinilar
transformati on can be seen at the end of the Cakkavatti Sihanada
Sutta, nentioned earlier, when bestiality has overtaken society to the
point that a reaction takes place. At the point when beings think of
one another as wild beasts, some begin to think:

Let us not slay anyone; nor just |let anyone slay us. Let us
now, therefore, take ourselves to dens of grass, or dens in
the jungle, or holes in trees, or river fastnesses, or
nmountain clefts and subsist on fruits and on roots of the
jungle. [71]

The depth of barbarism causes a reversal, a disgust with the
nouri shment on which violent thoughts were feeding. Something new
seens to enter but it is neverthel ess part of the ongoi ng causa
process. The inmportant point is that there can be a stage at which the
unwhol esonme is recogni zed as such by those who are perpetrating it.
The process through which those who foll owed the Buddha saw t he
household life as a fetter, a state in which it was difficult to avoid
greed, materialismand conpetitiveness, to a certain extent parallels
this. [72]

That it is possible for people to change accords wi th human
experience. It is also worth going back to the advice given to the
novi ce who had tried to instruct Prince Jayasena. [73] The story does
not end with the Buddha's words about the inpossibility of reaching
the mind of the prince. An alternative nmethod is stressed -- gradua
trai ni ng. The Buddha expl ains that the prince m ght have understood if
told that the process of understanding was gradual. The sinile of the
training of an elephant is used: At first, the el ephant is brought
fromthe forest into the open; he is addressed with kindly words and
fed; then tasks are given to him progressing fromthe sinple to the
nore conplex up to the point where the animal can endure bl ows of the
sword and the din of war without flinching.

The stress on a gradual process of change and training, beginning
with noral habit, stretches like a thread across the Buddhi st texts.
There is a firmbelief that discipline, education and the taking of
one step at a time can | ead people froma state of relative ignorance
to greater wisdom The possibility of gradual change must be adnitted
al ongsi de t he sudden change of Angulimala. The two are conpl enentary.

In the Kevaddha Sutta, Kevaddha, a young househol der, cones to the
Buddha and pleads with himto performa nystic wonder. [74] The Buddha
nanes three wonders of which he has know edge: the nystic, the wonder
of manifestation, and the wonder of education. The first two are to be
feared and abhorred. It was the latter which was to be praised as the
nost worthy -- the wonder of education. Change through a gradua
process is, therefore, deened possible but it is also recognized as
somet hing of a wonder, given the strength of craving and grasping.

Evi dence that groups of both |lay and ordai ned people were foll ow ng
t he gradual training comes fromthe Mahaparini bbana Sutta. The sutta
speaks of the fourfold society being a reality -- the fourfold society
as composed of nonks, nuns, |aynen and | aywonen. Mara is seen to
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approach the Buddha, urging himto die because the task he had set
hi nsel f earlier had been conpl et ed:

Now is the tine for the Exalted One to pass away -- even
according to the word which the Exalted One spoke when he
said, "l shall not die, OFEvil One, until the brethren and the
sisters of the Oder and until the lay disciples of both sex
shal | have becone true hearers, w se and well-trained, ready
and | earned, carrying the doctrine in their nenory, masters of
the | esser corollaries that follow fromthe | arger doctrine,
correct in life, walking according to the precepts -- unti
they, having thus thenselves |learnt the doctrine, shall be
able to tell others of it, preach it, make it known, establish
it, open it, mnutely explain it and nmake it clear." [75]

In the above description, both lay and ordained are described wth
t he sane adjectives. Lay people as well as ordained are credited with
consi derabl e know edge. There are grounds of hope here, since the
first stage of gradual training is norality, the foundation of which
is the Five Precepts. Al of these are linked with abstaining from
different forms of violence: direct and indirect killing; theft; the
expl oitation of wonen; the violence connected with speech; violence to
onesel f through the use of drugs. The Early Buddhist texts are replete
wi th exhortations to keep the precepts. Heaven and hell, bliss and
torture, are held up and paeans of praise are given to those who
foll ow t hem

Faint is the fragrance of //tagara// and sanda
But the fragrance of the virtuous is excellent
Wafting even anong the gods.

Dhp. v. 56.

There are exanpl es, however, of |ay people going beyond norality.
Pessa, the son of an el ephant trainer, clains:

And, revered sir, we househol ders too, dressed in white, from
time to time dwell with our minds well applied to the four
applications of mndful ness (//catusu satipatthanesu//). [76]

Pessa receives the recognition and prai se of the Buddha for this.
It is significant that m ndfulness is crucial in halting the flow of
mnd, in halting //papancal//, as described earlier, and the violent
t hought s whi ch m ght consequently flow. The key to mndful ness is the
devel opnent of the ability to stand aside, detached fromwhat is
happening to the body, to feeling, to thought processes and nental
objects, [77] so that ever arising and passi ng novenent, feelings and
t houghts are carefully charted. It is an approach which recognizes
both //aniccal// and //anattal//: //aniccal/l/ because what is attended to
is seen as an ever-changing process; //anattal//, because the el enents
of the process are not assumed to belong to the person and therefore
are not clung to as unchanging truths. M ndful ness (//satipatthana//)
in fact can stop the m nd before obsessions based on //tanha//,
/lmana// and //ditthi// can grow

Guardi ng the doors of the senses (//indriya samvaral//) is one form
of practice of mndful ness, frequently nentioned as the second step in
the gradual training. The traditional way of describing this is:

Havi ng seen a visible formwith the eye, he is not entranced
by the general appearance, he is not entranced by the detail.
If he dwells with his organ of sight uncontrolled,

covet ousness and dejection, evil unskilled states of nind
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m ght predonminate. So he fares along controlling it, he guards
the organ of sight, he achieves control over the organ of
sight. [78]

The sane is said of the other sense organs. A guard is placed at
t he point where contact between the sense and the sense object results
in feeling (//vedana//). Know edge of how the nind works is gained.
M ndf ul ness is thus an antidote to //papanca// and stops the nechani sm
t hrough whi ch //papanca// devel ops. It demands effort and discipline.
The texts show that such mind-culture is possible and suggest that it
woul d lead to the |l essening of violence as an expression of persona
greed.

The exampl e of the Sangha, the Order of Mnks, nust al so be | ooked
at. No conproni ses were nmade concerni ng viol ence when it canme to the
nmonk. The Sangha was intended to be a nodel of harnonious
i nterpersonal relationships. It was to provide an alternative set of
values to lay people, to present a pattern of sharing rather than of
conpetitive individualism [79] If the Sangha had been able to carry
out successfully this role, a disturbing chall enge would have been
presented to the conmuniti es anong whi ch the nonks wal ked.

The Kakacupama Sutta is one of the best exanples of the extent to
whi ch violent retaliation was condemmed for the nonk. The key
sentence, repeated many times, speaks of the attitude to be cultivated
in the face of abuse or viol ence:

Neither will ny mind become perverted, nor will | utter evil
speech, but kindly and conpassionate will | dwell with a mnd
of friendliness and devoid of hatred (//mettacitto no
dosantaro//).

VWhat is significant is the extent to which this is to be taken

Monks, as | owdown thieves night carve one linb fromlinmb with
a doubl e- handed saw, yet even then whoever sets his mnd at
ennmty, he, for this reason, is not a doer of my teaching.
Herei n, nonks, you nust train yourself: Neither will our mnds
becone perverted ... devoid of hatred. [80]

The Punnovada Sutta describes a nonk who took this teaching to
heart. He intends to travel to a district where the people are known
to be hostile. The Buddha questions hi mabout how he will deal wth
abuse and viol ence. Possibilities are mentioned, increasing each tine
inintensity fromverbal abuse to loss of life. After each one, Punna
responds by saying that he woul d be thankful that the abuse was not
even nmore serious. Wen the Buddha finally mentions rmurder, he says:

If the people of Sunaparanta deprive nme of life with a sharp
knife, revered sir, it will be thus for ne there; | wll say,
"There are disciples of the Lord who, disgusted by the body
and the life-principle and ashaned of them | ook about for a
knife. | have cone to this knife w thout having | ooked for
it." [81]

He is said to have made a thousand foll owers, suggesting that his
attitude became a true inspiration to a people who were characterized
by vi ol ence.

In contrast to the above, there are exanples of nmonks presenting a
harnful exanple to lay people. As the Sangha grew in nunber and in
reputation, the initial enthusiasmof the first disciples becane
di f fused. Evidence in suttas such as the Bhaddali Sutta, the
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Kakacupama Sutta, the Kitagiri Sutta and the Anumana Sutta [82] shows
that there were forces of deterioration. Sone nmonks were difficult to
exhort; sonme were rebellious towards the rules; sone were incapable of
taking correction fromothers. In this way, their ability to provide
an exanple to lay people would have been weakened. Yet it would be
wrong to place too nuch enphasis on this weakness. Other suttas can be
guoted to show what an inpact the Buddha's followers had on ot her
groups of wanderers and even on kings. [83]

The inportant point here is that hope for change in the Early
Buddhi st texts also lies in the Sangha as exanple and educator. Lay
peopl e were encouraged to show devotion to the Sangha and to listen to
its teaching. As outlined above, there is evidence that there was a
body of lay people who were very serious in their striving to
undertake the precepts and to train their mnd so that //tanha// could
be reduced. That change in the individual is possible is confirmed by
a study of the early followers.

The above picture conbines hope with realism The obstacles
mentioned at the beginning of the section nust not be overl ooked; the
barriers to change are great. According to Buddhi smthe average person
(//puthujjana//) will often need the threat of punishment, either in
the present or in a future life, to be deterred fromsocially
di sruptive activities. It has al so been pointed out that it is not
enough to concentrate on the individual. A society is nore than the
sum of its individuals. Just as the human person is such because of
the specific relationship between the five //khandhas//, so a society
takes on its character because of the way in which its parts are
organi zed through institutions, traditions and external influences.

The next question which rmust be | ooked at is how the individual can
af fect society as a whole or, nore exactly, what the consequences are
when a person follows the gradual training of Buddhism As with the
ot her questions raised, the nethod of this paper is to di scover what
the texts say, to uncover the guidelines or resources they provide for
t he anal ysis of contenporary issues.

In a previous section it was suggested that one of the causes of
vi ol ence was the proliferation of concepts and ideas flowi ng fromthe
per ceptual process when governed by //tanha//, //mana// and
[lditthi//. Is the answer, then, a retreat into silence and inaction
away fromall concepts? The evidence suggests not. The Buddha was
qui ck to condem any inference that he taught a doctrine of either
i naction or apathy. One exanple will illustrate this. The Buddha is
seen in conversation with a person called Potaliya. Potaliya declares
that the nbpst worthy person is the one who speaks neither in dispraise
of what deserves not praise nor in praise of the prai seworthy. He
advocates what would seem a conpl ete withdrawal from judgment and a
supreme detachnent fromthe issues governing society. And the term
Potaliya uses to describe the frame of mind he is talking about is
/I upekkhal// -- equanimty.

The Buddha, however, disagrees with him Far better is the person
of discrimnation who speaks in dispraise of the unworthy and in
prai se of the prai seworthy, saying seasonably what is factual and the
truth. In other words, he challenges the view that //upekkha//
(equanimty) neans the quality Potaliya advocates. The Buddha puts
forward anot her quality:

Now, Potaliya, there are these four persons existing in the

world.... O these four persons, Potaliya, he who speaks in
di sprai se of what deserves not praise and in praise of the
prai sewort hy, saying seasonably what is fact and true -- he is
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the nmost admirable and rare. Wiy so? Because, Potaliya, his
di scrimnation of proper occasions (//kalannuta//) is
adnmirabl e. [84]

The Buddha nentions the quality of //kalannuta//, in place of the
word used by Potaliya -- //upekkha//. The translation given by the
Pali Text Society is "discrimnation of proper occasions.” The ability
to discrimnate and nake objective evaluations, not indifference, is
t he consequence of curbing //papanca//. A certain silence of the m nd
is indicated but it is not the silence of apathy. The proliferation of
concepts which is //papanca// results in an obscuring of the
enpirical, since this proliferation noves one further and further away
fromthe enpirical because of the linguistic edifice of "therefore"
and "therein" erected on top of the initial enotion of like or
aversion. Preventing the erection of this edifice on the foundation of
//tanha// leads to a clearer perception of the enpirical and to
j udgrments and anal yses being nade with greater validity. The
concl usi ons reached through //papanca// may seemto be anal ytical
They are not. Resisting //papancal// is not a noving away from anal ysis
but a moving towards objective anal ysis uncl ouded by enoti ona
responses. It is this kind of analysis which is so often |acking when
there is violence and conflict in society.

VWhen perceptions, judgnents and consequent action are governed by
the roots of //papanca//, there will be no objectivity but a danger
t hat obsessions will grow. When //papanca// is allayed, what is good
and bad, //kusala// and //akusalal//, praisewrthy and bl amewort hy,
will be nore clearly visible. The injustices in society, for instance,
will be nore apparent. Judgnents about those who are oppressed in
soci ety or about those who gain wealth illegally through viol ence and
extortion will not be clouded either by the tendency to | ook down on
t hose who suffer or the wish to gain patronage fromthe wealthy. \Wat
is wong and what is right, what harns and what pronotes happi ness,
wi Il stand out untouched by personal w shes or personal greed.

This clarity of judgnent can be seen in the words of the Buddha. In
t he Assal ayana Sutta, the Agganna Sutta and the Madhura Sutta the
caste systemis vigorously opposed. [85] The Esukari Sutta condemns
the kind of service which becones slavery. [86] Meaningless ritual is
attacked in the Sigalovada Sutta. [87] Brahm nical excesses are
uncovered in the Brahnajala Sutta, the Anbattha Sutta and the Tevijja
Sutta. [88] The violence and shame of sacrifices is condemed in the
Kut adanta Sutta. [89] These are not the only exanples. The Buddha is
reveal ed as a person who was unafraid to point out wong when he saw
it and to use unconpromi sing words. It is this kind of effective
speech and action which should flow when //tanha//, //mana// and
[lditthi// are reduced.

Abstention fromthe harnful or violent is not enough by itself. The
texts stress that the active cultivation of the opposite is necessary.
A replacement is needed as well as an annihilation. This is seen at
lay level as well as anmpong the ordai ned. For instance, in the
Sal eyyaka Sutta, addressed specifically to |lay people, the two courses
of faring by Dhamma and not - Dhamma are expl ai ned. Ml evol ence is
expl ai ned by reference to the wish to kill:

He is malevolent in mnd, corrupt in thought and purpose, and
thinks: "Let these beings be killed or slaughtered or
anni hilated or destroyed or may they not exist at all." [90]

Faring by Dhanma is explained in opposite terns and yet the effect
is not nerely a negation of or a restraining from not-Dhamma but the
practice of positive virtue. So, the one who abandons sl anderous
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speech becones "a reconciler of those who are at variance and one who
conbi nes those who are friends." The one who restrains hinself from
mal evol ent thought is the one who thinks: "Let those beings, friendly,
peaceful , secure, happy, |ook after self." [91] Simlarly, during

nmedi tation, positive qualities are to be cultivated to replace the
five hindrances. For instance:

Putting away ill-will and hatred (//vyapadapadosa//), he
abides with heart free fromennmty (//avyapannacittal//),
benevol ent and conpassi onate towards every |iving being
(/1 sabbe panabhut ahi t anukanpi//) and purifies his mnd of
mal evol ence. [92]

The Early Buddhi st enphasis, therefore, indicates that the
eradi cati on of the tendencies which cause violence | eads to greater
realism the growth of positive, wholesone qualities and nore
ef fective speech and action against what is unjust and exploitative.
An inmportant question, however, remrains unanswered, the third question
nmentioned at the beginning of this section: Wen there is violence
i nherent in the structures of society as a whole, what steps can be
t aken?

In many societies, violence is institutionalized in structures
whi ch oppress certain sections of the people. Sonme would nention the
caste systemin India in this context, corrupt trading practices, or
the forces which keep some groups of people poor. On the other hand,
vi ol ence can flow fromthe nonarchy or state, frominternal terrorist
groups or an outside threat. In these situations, violence is rarely
| essened by changes in a few individuals, unless these individuals
have consi derabl e power. Wat strategies should be used to oppose such
vi ol ence? |Is there any situation where violence should be nmet with
violence? Is there a different path for the lay person than for the
nmonk? |Is there a situation where it mght be justifiable to overthrow
the state? If so, could this lead to a changed society? If undeserved
suffering occurs because of the greed of others, do the demands of
conpassion (//karuna//) ever involve what could be called violent
resi stance to the perpetrators? These are crucial questions in the
light of current world tensions such as racial injustice, capitalistic
nmonopol i es, terrorismand fascism The question here is whether any
gui del i nes can be gai ned fromthe Buddhi st texts thensel ves.

There is no doubt that the person who renounces the household life
is called to abstain fromviolence conpletely. It is one of the
hal | marks of the bhikkhu. Not to react in violent retaliation to abuse
was part of the training of the disciple. Wiere there was
state-instigated violence, the Early Buddhi st position seens to have
been that the Sangha could act as advisers to rulers and, in this
capacity, could raise issues connected with righteous governnent, but
it could not becone involved in violent resistance. As for the |lay
foll ower of the Buddha, he or she undertakes to desist from harning
others through the first precept. To break this intentionally is to
ri sk serious kamr c consequences. For the |lay person, as for the nonk,
t he approved line of action would seemto be advice and non-vi ol ent
pressure or resistance towards those in a position to change viol ent
structures.

A different set of responsibilities, however, is laid on the state
itself. As previously discussed, rulers with the protection of their
citizens at heart were inevitably drawn into conflict when threatened
by aggression. The question can therefore be raised as to whether
non-vi ol ence is an absolute val ue in Buddhism For instance, is a
father, as head and protector of the fanmly, justified in using
vi ol ence agai nst a person forcefully entering his house with the
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intention to kill? Has an elder sister the duty to protect a younger
brother if he is attacked violently, by using simlar violence? Has a
group of citizens the right to kill a dictator if, by doing so, they
m ght save the lives of oppressed mnorities to whomthe citizens fee
a duty? Should the terrorist gun be challenged with sinmilar methods?
These are areas where absolutes seemto break down. As a ruler m ght
realize that sonme aggressor cannot be deterred by persuasion, so sone
citizens mght feel that violence or injustice in society cannot be
stopped nmerely by giving advice to those in power. That |ay people
shoul d never initiate violence where there is harnony or use it

agai nst the innocent is very clear. That they should not attenpt to
protect those under their care if the only way of doing so is to use
def ensi ve viol ence is not so clear

Cui del i nes about the consequences of viol ence, however, are laid
down. The danger of violence, even if it is defensive, is that it wll
generate further violence. Non-hatred (//averal//) and |oving kindness
are the powers which halt it. //Metta// (loving kindness) is shown to
have great power: it can turn away the poison of a snake or the charge
of an el ephant; [93] it can render burning ghee harm ess. [94] The
latter story concerns a wife, Utara, who is narried to an unbeliever.
A courtesan, Sirima, is given to her husband so that Uttara can be
rel eased to attend on religious duties. A quarrel arises between the
two wonen which ends in Sirinma pouring boiling ghee over Uttara. As
she prepares to do this, Utara thinks: "My conpani on has done ne a
favor. The circle of the earth is too narrow, the world of the devas
is too low, but the virtue of my conpassion is great because by her
hel p, | have becone able to give alnms and listen to Dhamma. If | am
angry with her may this ghee burn ne; if not, let it not burn ne." The
ghee does not burn. Sirima tries again. Then the other wonmen present
attack Sirima and throw her to the ground. Uttara continues to show
conpassion by coming to her rescue, by preventing her from being hurt.

Responding to violence with //metta// and non-anger is deened
superior to any other path. Non-violent resistance is clearly the best
path. Yet Buddhi sm cannot claimto be conpletely pacifistic. Absolutes
of that kind cannot be found and perhaps should not be sought for in a
teachi ng whi ch spoke of the danger of claimng of a view, "this al one
is truth, all else is falsehood." The person who feels violence is
justified to protect the lives of others has indeed to take the
consequences into account. He has to renenber that he is risking grave
consequences for hinself in that his actions will inevitably bear
fruit. He or she has to be aware that there is a dynamismwthin
hatred and vi ol ence when the causal chain has not had its nourishnment
renoved. Such a person needs to evaluate notives in the know edge t hat
violent tendencies are rooted in the defilenments of //|obha//,

//dosal// and //noha//, and in the obsessions generated by //papanca//.

Yet that person might still judge that the risks are worth facing to
prevent a greater evil. Wether the assassination of Htler would have
prevent ed numerous innocent deaths is still an open question

In conclusion, it can be said that Buddhismlays down a form of
mental culture to |l essen the mnd' s tendency to veer towards viol ence.
However, it is a culture which involves qualities of faith
(//saddha//) and effort (//vayama//) that many in society are unable
to cultivate. Therefore punishment either by the state or in an
after-life is seen as a valid deterrent for extrenes of violence.
However, where violence flows directly and unjustifiably fromthe
state or fromother groups or institutions, questions are raised which
are not dealt with directly by the texts. The draw ng of concl usi ons
is therefore fraught with difficulty. Yet these questions nust be
tackled if Buddhismis to provide guidelines in a violent world. \Wat
seens to emerge fromthe above analysis is that non-violence in the
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face of violence, although preferable for all and i ncunbent on the
nmonk, is not a noral absolute in all circunstances.

* * *x % * * % %

CONCLUSI ON

It was clained at the beginning that the advent of the nucl ear bonb
had issued in a new era of violence and that Buddhi sm should be able
to address this devel opnent. The foregoing analysis started froma
study of the Buddha's awareness of violence in his own society and
passed to questions concerning the condemmati on of violence, the roots
of violence, and the possibilities for its eradication or reduction
Each of these issues has rel evance for the present age, although it
has been pointed out that many conditions have changed between the
sixth century B.C. and the twentieth century A D.

One area in which difference can be seen is in the nature of
warfare. In the Buddha's tine, professional armes were used to settle
conflicts. Although civilians were no doubt killed as victorious
armes took their plunder, it was the army itself which bore the brunt
of the slaughter. Today the cost in civilian, animal and plant life in
any future nuclear war is thinkable only in terns of the nost horrific
ni ght mare. The duty of the Cakkavatti King mght be to defend his
peopl e. Yet no nucl ear weapon can be used in defense. If it was, it
woul d prove the Buddhist view that the use of violence leads to
escal ation. The slim ever-shaky defense that nucl ear weapons provide
is MAD -- Miutually Assured Destruction -- an uneasy,

conput er-control |l ed peace feeding on fear and the willingness to
annihilate mllions in retaliation, if the other side dares to be the
aggr essor.

It would seemthat, in nuclear weapons, man has created sonethi ng
out of his greed which now makes himvictim The anal ysis given
earlier about the effects of //papanca// and the process of perception
is relevant here. Some people mght see the devel opnent of ever nore
sophi sti cated weapons of destruction as the result of objective,
scientific probing into the nature of reality, in this case the use of
the atom An approach nore in accordance wi th Buddhi smwould be to see
the root as //tanha//, //mana// and //ditthi//: the craving for power
over the material world and over other people; the wish to protect
sel f and judge other groups as inferior; the clinging to one ideol ogy
whi | st condemming all others. The result of //tanha//, //mana// and
/lditthi// is //papancal//, the proliferation of ideas which turn the
so-cal |l ed perceiver into the victimof obsessions bearing little
relation to the enpirical. Nuclear and chemi cal weapons are horrific
projections of the human mind. It has cone to the point where they
possess the mind rather than the mnd the weapons. Humanity is now the
victim

Wthin this atnosphere, one may ask how effective change in the
i ndi vidual is and whether the few who work to conquer //tanha//,
/[/mana// and //ditthi// can act as |eaven within the whole. The
obstacl es are great today as they were in the Buddha's time. The
Buddha saw the //puthujjana// as a person hard to convince or change,
given the strength of craving and views. Today, ideas have a
charismatic force. Nationalism ethnicity and religion, for instance,
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push groups towards viol ence. They form ego-feeding, identity-creating
creeds which are hard to break down. In such situations, enpirica

evi dence shows that some who try to show the alternative force of

[/ mettal// become the victins of violence, at least in the franme of
their present life.

Two insights fromthe foregoing study are rel evant here: the
reaction which took place in the Cakkavatti Sihanada Sutta and the
i nt erdependent nature of the environmental and the psychological. In
t he Cakkavatti Sihanada Sutta, the truth that violence |leads to
greater violence and crime to ever-deepening bestiality eventually
pi erces the consci ousness of some nenbers of society as they see what
i s happening around them Some realize that change is possible through
a change in thought patterns. A reaction takes place after the trough
of bestiality has been reached. Today, there are those who are
"turning around,"” who are realizing how destructive and bestial is the
present and potential violence in the world. However, for just as |ong
as the external environnent remains tension-creating, the rise of
violent tendencies will continue. Simlar injustices exist today as
are nentioned in the Kutadanta Sutta, but their scope has altered and
wi dened to include rel ati onshi ps between bl ocks of countries as well
as within countries. In nmost countries of the world, the poor are
becom ng poorer. Between countries, the richer nations are becon ng
richer at the expense of the poorer. The warning which the Buddhi st
texts give is that such conditions breed viol ence and that the arm of
the aw or the gun will not curb it. Only change at the |level of the
root causes will create nore peaceful conditions. This is one of the
gravest chall enges which the world faces, since it points to a
conplete re-drawi ng of the world econonic system The form dable
obstacle in the way of such change is //tanha// in those with power or
econom c mght -- for profit, influence and a luxurious lifestyle.

One reaction of the individual to the above tension is conplete
withdrawal into a life of inaction. This was evidently a tenptation in
the sixth century B.C. It has been a tenptation across all religions
t hr oughout the centuries. The m stake is to confuse renunciation and
i naction, detachment (//viraga//) and apathy. The life of renunciation
aims at detachnment from//raga//, //dosa// and //rmoha//, but the
result should not be apathy but rather greater compassion (//karuna//)
and | oving kindness (//netta//). In the Samanamandi ka Sutta, a
wander er, Uggahamana, declares that the one who does no evil deed with
hi s body, speaks no evil speech, intends no evil intention and | eads
no evil livelihood is the recluse who has obtained the nost worthy
end. The Buddha responds:

Thi s being so carpenter, then according to the speech of
Uggahamana a young baby boy lying on its back woul d be of
aboundi ng skill, of the highest skill, an unconquerable
recluse, attained to the highest attainments. [95]

In contrast, the Buddha |ays down the inportance of devel opi ng
whol esonme qualities, not nmerely abstaining fromwhat is unwhol esone.
The denmands of the Eightfold Path are stressed, demands incunbent not
only on the nmonk but on all followers:

As to this, carpenter, a nonk is endowed with the perfect view
of an adept, he is endowed with the perfect intention of an

adept, ... the perfect speech ... the perfect action ... the
perfect nmode of livelihood ... the perfect endeavor ... the
perfect m ndfulness ... the perfect concentration ... the

perfect know edge of an adept (//sammananena//), he is endowed
with the perfect freedom of an adept. [96]
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In a violent world, therefore, the duty of the Buddhist disciple is
not inactive wi thdrawal or apathy but culture of the mnd to root out
personal defilenents so that perception and judgnent can be unbi ased
and objective; cultivation of positive qualities which will create
har mony and peace; and, nobst inportant, a readi ness to speak out and
act against what is blaneworthy and in praise of what is worthy of
pr ai se.

* * *x * * * * %

NOTES

Abbr evi ati ons

D gha Ni kaya
Maj j hi ma Ni kaya
Sanyutta N kaya
AN Angut tara N kaya
Dhp Dhammapada

Snp Sutta N pata

252

Textual references have been taken fromthe Pali Text Society's
editions of the N kayas. Unl ess specified otherw se, English
transl ati ons have been taken fromthe PTS versions, though some have
been slightly altered.

1. Uilitarianismis a philosophy which clainms that the ultimte end
of action should be the creation of human happi ness. Actions
shoul d be judged according to whether they pronote the greatest
happi ness of the greatest nunber. The npbst inportant exponent of
this phil osophy was the nineteenth century British thinker John
Stuart MIIl. One of the weaknesses of utilitarianismis that it
can be used to justify the violation of mnority rights.

2. Reference may be made to many texts which stress that encouraging

others to do harmis blameworthy. AN ii, 215, for instance, speaks
of the unworthy man and the nore unworthy nan, the latter being
one who encourages others to do harnful actions such as killing

living beings.

3. MN95/ii, 167.

4. The Kosal a Samyutta (Samyutta N kaya, vol. 1) records the
conversations which this king had with the Buddha. The exanpl es
menti oned have been taken fromthis section

SN i, 97.

MN 13/i, 86-87.

MN 13/1i, 87.

SN iv, 343.

In several suttas, the Buddha comes across groups of wanderers
engaged i n heated di scussi ons about kings, robbers, armies, etc.
(e.g. DNiii,37; MNii,1). In contrast, the Buddha advised his
di sciples either to maintain noble silence or to speak about the
Dhanmma

10. See Ronmila Thapar, //A History of India// (Pelican Books UK,

1966), chapter 3.

11. SN i, 75.

12. MN 36/i,227ff.

13. MN 12/i, 68ff.

14. At the end of the Buddha's description of his austerities in the

Mahasaccaka Sutta he says: "And sone recluses and brahm ns are now
experiencing feelings that are acute, painful, sharp, severe; but
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15.

16.
17.
18.

19.
20.
21.
22.

23.

24.
25.
26.
27.

28.

29.
30.
31.
32.
33.
34.
35.

36.
37.
38.

39.

40.
41.
42,
43.
44,
45,

this is paramount, nor is there worse than this. But |, by this
severe austerity, do not reach states of further nmen, the
excel Il ent knowl edge and vision befitting the Ariyans. Could there
be another way to awakeni ng?" (M i, 246).

The Mahasakul udayi Sutta (MN 77/ii,1ff.) reflects contenporary
realities when a town plays hosts to various groups of wanderers.
DN 25/iii, 38.

DN 8/i, 162.

Trevor Ling, //The Buddha -- Buddhist Civilisation in India and
Ceyl on// (Penquin Books UK, 1973).

See Esukari Sutta, M\ 96.

SN iv, 330ff.

DN 31.

Ref erence can be made to the foll ow ng:

(a) AN i,188ff. The Buddha's advice to the Kal amas.

(b) AN ii,167ff. The Buddha advi ses the nobnks to scrutinize
closely anything said to have come from his nouth.

(c) Canki Sutta: MN 95/ii,170-71. The Buddha says that belief,
reasoni ng and personal preference are not guarantees of
truth.

(d) Vimamsaka Sutta: MN 47. The Buddha urges his disciples to
exam ne his own conduct before deciding whether he is an
Enl i ghtened One, and to investigate enpirical evidence rather
than accept things through blind faith.

The followi ng texts provide fuller discussions about //paticca
samuppada//:

(a) Sammaditthi Sutta: M\ 9.

(b) Mahat anhasankhaya Sutta: MN 38.

(c) Mahani dana Sutta: DN 15.

MN 99/i1i, 197.
MN 96/ii,177ff.
AN ii,42.

Ref erence may be made to the foll ow ng:

(a) Assalayana Sutta: M 93.

(b) Madhura Sutta: M\ 84.

(c) ANii,84. Here, four types of people are nmentioned, two of
whom are bound for |ight and two of whom are bound for
darkness. Deeds, not birth, is the criterion for the
di vi si ons between the two sets.

For instance, the Kutadanta Sutta and the Cakkavatti Sihanada
Sutta, to be discussed bel ow

The Mahadukkhakkhandha Sutta (MN 13) is an exanple.

SN i, 100ff.

Theri gatha vv. 105-6 (Sona).

MN 61/i,415-16.

MN 8/1i, 44-45.

AN ii, 191.

/I Metta// and //karuna//, as two of the //brahmavi haras//, are
mentioned at DN i, 250-51, MN i, 38, etc.

AN i, 51.
MN 135/iii, 303.
MN 129/iii,169-70. A simlar approach is adopted in the Devaduta

Sutta: MN 130/iii,178ff.

The Petavatthu is one of the books of the Khuddaka N kaya. It
contains 51 stories in four chapters, all concerning the
[lpetas//, a class of ghost-Iike beings who have fallen fromthe
human pl ane because of m sdeeds done.

DN 26/iii, 61

DN 16/iii, 72ff.

SN i, 82.

SN i, 83.

SN i, 101.

SN i v, 308.
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46.
47.

48.
49.
50.
51.
52.
53.
54.

55.
56.
57.
58.

59.
60.
61.

62.
63.

64.
65.
66.

67.
68.
69.
70.
71.
72.

73.
74.
75.
76.
77.

78.
79.
80.
81.
82.
83.

84.
85.
86.
87.
88.
89.
90.

AN ii, 121ff.
Snp. vv. 935-38. Translation by H Saddhatissa (Curzon Press,

1985) .

DN 5/i , 135.
DN 26/iii,61.
DN iii,73.
AN ii,74.
DN 27/iii, 85.
DN iii,92.

MN 2/i,7. The description of the //puthujjana// is a stock passage
recurring throughout the Canon

See SN iv, 195.

AN ii,211.

MN 18/i,109-10.

Bhi kkhu Nanananda, //Concept and Reality in Early Buddhi st
Thought// (Kandy: Buddhi st Publication Society, 1971).

MN 18/i,111-12.

/] Concept and Reality//, p.6.

| mmanuel Kant, 1724-1804. His nmajor work, //The Critique of Pure
Reason//, studies the place of //a priori// ideas in the formation
of concepts and exami nes the role of reason and specul ative

nmet aphysi cs.

AN i,188; AN ii, 190.

DN 1. See e.g. DNi,16: "In the fourth case, nonks, sone recluse
or brahmin is addicted to | ogic and reasoning. He gives utterance
to the follow ng conclusion of his own, beaten out by his
argunent ati ons and based on his sophistry...."

IWN 7411, 497.

Snp. 824-34; Snp. 862-77.

AN ii,173ff. The Buddha here quotes three views which result in
inaction: (i) that all feelings are due to previous kanma; (ii)
that all feelings are due to a suprene deity; and (iii) that al
feelings are without cause or condition

MN 105/ii, 253.

MN 110/iii,21-22.

MN 125/iii,129-30.

MN 86/ii,98ff.

DN 26/iii,73.

A stock passage found in many suttas (e.g. MN 51/i,344) extols the
honeless life as the only way "to fare the holy life conpletely
fulfilled, conpletely purified, polished Iike a conch shell."

Dant abhum Sutta: M 125/iii,128ff.
DN 11/i, 211

DN 16/ii,104.

MN 51/i, 340.

Body, feelings, thoughts and nental objects are the four
foundati ons of m ndful ness (see DN 22, M\ 10).

MN 27/i,181, and el sewhere.

This point is developed in Trevor Ling, //The Buddha//.

MN 21/1,129.

MN 145/iii, 269.

Respectively MN 65, MN 21, MN 70, MN 15.

The Mahasakul udayi Sutta (MN 77) and the Dhanmacetiya Sutta (M
89) describe the inpact which the general concord of the Buddha's
foll owers had respectively on groups of wanderers at Raj agaha and
on Ki ng Pasenadi

AN ii, 100.

Respectively MN 93, DN 27, MN 84.

MN 96.

DN 31/iii,181.

Respectively DN 1, DN 3, DN 11

DN 5.

WMN 41/1, 287.

33



91. MN 41/i, 288.

92. DN 2/i,71 and el sewhere.

93. See AN ii,71. A nonk dies of snakebite, and the Buddha decl ares
that if he had suffused the four royal fanmilies of snakes with a
heart of //metta//, he would not have died. A story in the
Cul I avagga of the Vinaya Pitaka rel ates how t he Buddha's envi ous
cousin, Devadatta, tried to kill himby releasing a notoriously
feroci ous el ephant called Nalagiri at himin the streets of
Raj agaha. The Buddha is said to have subdued it by exercising
[lmetta// and //karuna//, so that the el ephant |owered its trunk
and stopped before the Buddha. Hi uen-Tsang refers to a stupa at
the place where this is said to have happened.

94. Vimanavatthu, No. 15.

95. MN 78/ii, 24.

96. MN 78/ii, 29.
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