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Introduction

Storytelling in India

Long ago in the city of Mahilaropya lived a king who was righ-
teous and wise. He was also generous and treated his subjects
fairly while taxing them very lightly. This virtuous king had
three slow-witted sons and fretted over his task of teaching them
the laws and duties of kingship. He called in his ministers for
their counsel and said, “Advisors, you already know that my
three sons are complete fools and slow to learn their lessons. I
can see little profit in the birth of a son if he be neither virtuous
nor wise. What can a man do with a cow which gives neither
milk nor calves? Still, it is my duty to provide instruction for my
sons in the duties of kingship, and I now ask your advice as to the
best means.”

One minister responded, “Your majesty, you know that the
study of Sanskrit grammar takes twelve years to complete before
a student can progress to the study of moral obligations, the art
of love, and the means of worldly success. This is a difficult as-
signment even for the intelligent pupil to accomplish; how much
more troublesome for the dull-witted. Still, I have heard that



there is 2 brahman named Vishnusharman who is famous for his
wisdom and teaching skill.” The king was pleased to hear his
minister’s report, and summoned Vishnusharman at once.

When the elderly sage was brought and seated before the king,
the anxious monarch said, “Noble brahman, I beg you to help me
in the education of my three dull sons so that they may be
counted as second to none in the knowledge of their princely du-
ties. I will give you a fortune in gold if you are able to accom-
plish this task.” The wise old teacher replied, “Your majesty,
since I am old and my senses are numbed by the passage of time,
the age for me to enjoy a fortune in gold is past. Still, what you
ask me to do is a challenge to my teaching skill and I gladly ac-
cept this difficult task. In fact, if by the end of six months I have
not raised your sons’ knowledge above all their peers, you may
banish me from your kingdom as an imposter!”

When the king and his ministers heard the sage’s incredible
promise, they at once turned the three idiot princes over to him
for instruction. The proud and venerable sage then composed the
Five Books of Princely Fables (the Panchatanira) and by these
animal tales achieved his appointed task.

N

This account of the origin of the Panchatantra illustrates the im-
portance Indians place upon storytelling as an instructional de-
vice. The many collections of myths (e.g., Puranas) serve as ve-
hicles of lay religious education in a culture where literacy is
low but storytelling abounds. Animal fables, fairy tales, epic sto-
ries of cultural heroes, narratives of the previous lives of the
Buddha, and regional folktales of all kinds have been a part of In-
dia’s oral culture for over three thousand years. These narratives
are conveyed by folk-singers, priests, dramatists, and parents in
all the Indian dialects. Festivals, daily temple recitations of poetry
and scripture, dramas, and songfests all provide occasions for
transmission of the tales which instruct, admonish, and simply
entertain Indian children as well as adults.



To grow up in India is to mature in a world alive with demons
and water nymphs, goblins and irate goddesses. Wisdom is often
measured not by degrees or formal education, but by the ability
to tell the right story or recite a passage of scripture appropriate
to a particular situation. Mothers and fathers teach their children
religious and family responsibilities through stories. Household-
ers scold their servants with reference to the fate of a character
in a particular tale. In classical times, the student priest had to
commit to memory vast quantities of scriptures, which varied in
subject matter from the techniques of sacrifice to the proper con-
duct of the king in peacetime and at war. The moral tales and fa-
bles as well as myths relating the feats of the gods were common
fare for any person who sought to be educated.

Sources

The specific sources for the stories told herein are listed at the
end of this work. To place such sources in the history of Indian
literature would require a book of equal length to this one, but
to note some broad features of Indian story telling and collecting
can be instructive. First of all, since stories are transmitted orally
in the first instance, the same story may be found in different ver-
sions in written sources quite distant from each other in time. For
example, the famous story of the god Vishnu assuming a dwarf’s
form to trick a demon king out of his ill-gotten rule of the uni-
verse, is mentioned in the earliest Aryan collection of hymns in
Sanskrit called the Vedas (c. twelfth century s.c.) and is repeated
in various writings down to the Bhagavata Purana (c. ninth cen-
tury a.n.). Secondly, the sharing of stories from one time period
to another is mirrored in the use of the same story by different
religious traditions in the same era. For example, the story of the
donkey disguised in a lion’s skin appears in Hindu and Buddhist
literature, as well as in Greek fable collections. Thirdly, in spite
of the fluid movement of stories through time and traditions, In-



dian stories are “frozen” periodically in story collections evi-
dencing a wide variety of purposes and designs.

The earliest Indian literature, the Vedas, consists of hymns to
various gods, whose stories are more often assumed than told.
The dozens of references to various stories, however, have given
credence to the primary importance of story in this earliest pe-
riod of Indian literature and religion. The threads of this early
Sanskrit mythological tradition persist throughout later priestly
writings, the Brabmanas (c. goo B.c.), and reach full bloom in the
“Legends” of the gods, the Puranas (c. 300-goo A.p.). Alongside
this development of myths and legends, didactic moral fable col-
lections began to emerge (200 B.c.~200 A.D.). One early fable col-
lection was the Panchatantra or “Five Wisdom Books” from which
several of our stories come. Concurrently, the Buddhists bor-
rowed many of the fables used in other contexts to tell of the
many “Previous Births” of the Buddha (the Jaraka tales of the
Pali Canon, the Buddhist scripture dating from the second cen-
tury B.c.). These narratives form the source for many of the Bud-
dhist tales told in the pages which follow.

The two Indian epics, the Ramayana and the Mababbarata, have
also long been reference points for priest, teacher, or parent in
locating instructive stories. The Mababharata is ostensibly a story
with a single narrator about the great war of two rival families of
cousins who contest each other’s right to rule India in the early
golden days. In fact, the Mababharata is a collection of several
story traditions compiled over four or five centuries (third cen-
tury B.C. to second century a.n.) which provides advice and in-
struction for earthly pursuits as well as spiritual advancement.
Within the framework of this famous war story literally hundreds
of ancillary stories are told. Its most famous section is the Bhagavad
Gita (“Song to the Lord”) which extols the purpose and might
of the god Vishnu and the necessity of devotion to him. The
Ramayana of Valmiki (200 B.C.-200 A.D.), on the other hand, is a
shorter story less intermixed with divergent tales, which tells of
the life of King Rama and the abduction and release of his beauti-
ful wife Sita. Still, the various recensions of this story reveal the

6



work of many hands. Stories from both of these epic compila-
tions are represented in the tales which follow.

Function

Whether pan-Indian or local, stories have been and continue to
be a primary vehicle of religious instruction in India. Reading, re-
citing, hearing, singing, and remembering the myths of one’s
chosen god is a basic and required devotional act. Furthermore,
those who receive and transmit the holy narratives can expect to
achieve worldly success as well as spiritual rewards. Nearly all
Indian story collections end with some statement about the effi-
cacy of hearing and telling the stories enclosed. One good exam-
ple is the comment found at the end of the Ramayana: “He who
listens to this marvellous story of Rama shall be forgiven all his
sins. By listening to the feats of Rama a son, wealth, or a husband
will be granted those who desire them. They who read or hear
these sacred verses shall obtain all their desires and all their
prayers shall be answered.” Such is the importance attached to
many of the Buddhist and Hindu stories preserved in oral, and
now written, form.

From the thousands of stories available we have selected sixty-
five that meet the following two criteria:

First, each story has been used for instruction. The stories in-
cluded in this book provide models for social roles or religious
values. In many cases the model behavior is exemplified by the
story’s main character, but almost as often the main character is
an example of immoral or improper behavior, and the reader is
encouraged to behave in the opposite way. We will refer to the
positive examples as “models for” behavior and the negative ex-
amples as “images of”” behavior.* For example, the story “Savatri

*For a good discussion of this twofold function of religious symbols and
stories, see Clifford Geertz, “Religion as a Cultural System,” in Anthropo-
logical Approaches to the Study of Religion, ed. by Michael Banton (Lon-
don: Tavistock Publications, 1966), pp. 1-46.
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and the God of Death” provides a model for the ideal wife,
whereas “The Carpenter’s Wife” furnishes an image of the wife
as an untrustworthy, lustful creature.

Second, each story is entertaining. Most stories which were
morally instructive but not entertaining fell into oblivion cen-
turies ago. What survive in any culture are the stories that the
people of that culture love to hear. The endings are satisfying in
the sense that the bad people are punished and the good are re-
warded. Many of the stories are somewhat larger than life, and
they would not be so entertyaining if they were not. For example,
the story of Sita (“The Test of Fire”) provides a model for sex-
ual fidelity in a woman who demonstrates her chastity by emerg-
ing from a raging fire unharmed.

Context

The original stories take for granted that the reader is Indian
and therefore familiar with Indian rituals, customs, and world
view. Since our goal has been to tell the stories in a lively style
understandable to readers not familiar with India, we have trans-
lated the stories very freely from their Sanskrit and Pali originals.
To meet this goal, we have omitted much of the repetition occur-
ring especially in Buddhist stories, abridged and retold lengthy
narratives, and occasionally added a word or phrase to make an
intended reference or meaning clear to non-Indians. However,
there are some themes which recur in many of the stories without
being fully explained in any of them, so we wish to comment
upon them here. For example, frequently we read that one god,
named Indra in the Hindu stories and Sakka in the Buddhist sto-
ries, gets a hot throne when a human meditates or performs aus-
terities with great success. The underlying assumption for this
image is that practices such as meditation, asceticism, and self-
mortification create a mystic heat (tapas) which purifies the prac-
titioner. However, when the heat becomes intense because of



unusually severe asceticism or unusual virtue, the power of the
heat reaches all the way up to the heavenly realm of the gods.
This may heat up the whole of the heavens, and all of the gods’
residences, but in most of the stories it specifically causes the
marble throne of the king of the gods (Indra or Sakka) to be-
come uncomfortably hot. The god always worries about this be-
cause he fears that the meritorious human who is causing the heat
intends to displace him. It is assumed that the gods themselves
gained their high offices by practicing asceticism and virtue, and
that they can be replaced by someone who is even more ascetic
or virtuous. With this in mind, the gods usually come down to
earth to try to disrupt or corrupt the potential usurper.

Another recurring story motif involves the practice of grant-
ing a boon. In several stories a master or a god responds to some-
one’s great service by offering to grant him or her a reward for
meritorious service. It is expected that the servant will choose a
boon of riches or of long life, but many of the characters of the
stories make surprising requests for loved ones or for spiritual
knowledge.

The reader of these stories should also have in mind the com-
mon Indian distinction between “householder” and “monk.” A
“householder” is the male head of a house, but the term also ap-
plies to everyone who lives a non-monastic lay life. That is,
householders are all those men and women who have not aban-
doned the family life for the ascetic path of the religious seeker.
The “monks” on the other hand are those who have “departed
from the world,” that is, from the secular, worldly life. They live
under vows of celibacy, poverty, and homelessness. They may
live in monasteries, forest hermitages, or parks. Or they may
wander, alone or in groups, from place to place. Most who took
such vows were men, but the Buddhists and some other Indian
religious traditions had monastic orders for women as well.

Finally, several of our tales are taken from collections told
around a frame story. For example, all the stories which begin
with a goblin posing a riddle-story to a king named Vikram come
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from the collection of tales entitled “Twenty-five Tales of the
Goblin.” According to the frame story, King Vikram is tricked
by an evil brahman (a member of the priestly class) into carrying
a goblin from a cemetery to a goddess’s temple. To accomplish
his task, the king must maintain silence, yet the goblin continues
to pose riddles through stories which entice the king to speak, so
the goblin is able to return to his tree in the graveyard. Twenty-
four times King Vikram begins his journey anew with the story-
telling goblin on his back.

Another frame story lies behind many of the Buddhlst stories
in this book. According to Buddhist tradition many eons ago a
young man vowed some day to become an Enlightened One, a
Buddha. From that time on he was known as the Future Buddha
(Bodhisattva), and he experienced hundreds of rebirths, that is,
lived hundreds of times. The Buddhists collected various stories
(fables, moral stories, folktales) under this frame story. In the
Pali language collection which we draw upon in this book, there
are over five hundred such Birth Stories (Jatakas). The Future
Buddha’s final rebirth, as Gautama the Buddha, provides the ma-
terial for the stories “Buddha Sets the Wheel in Motion,” “Bud-
dha Finds a Middle Path,” and “The Dying Buddha’s Compas-
sion.” The literary device of telling one story as the occasion to
tell many other diverse stories is common in the oral traditions of
India.

Interpretation

A final word must be said with regard to the interpretation of
the following stories as models for and images of family and re-
ligious roles and values. We are quite aware of the variety of ap-
proaches and interpretations applied to Indian mythology and
folklore. Much is to be gained from structuralists’ assertions re-
garding the bipolarity of Indian mythic thought and expression.
Likewise, psychoanalytic attempts to fathom Indian fables and
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folklore to reveal certain unconscious dimensions of the joint
family, the monastic path, or Indian sex roles are valuable, In ad-
dition, sociological interpretations and anthropological analyses
of Indian stories lay bare much content that is peculiar to Indian
social groups or universal among all peoples. Therefore, it is quite
clear that the chosen interpretation exposes only one level of in-
fluence Indian stories have. As multilayered vebicles of meaning,
Indian stories are not to be fully digested as “models” alone.
Nonetheless, among the many functions stories have and the
meanings they convey, none is more apparent than their role as
cultural and religious guideposts. Whether young boy or girl,
husband or wife, skeptic or priest, images of the errant life and
models for proper conduct and living abound in Indian story tra-
ditions. And it is that panoramic display from lustful maidens to
ascetic kings the reader is now invited to survey.

11



This page intentionally left blank



1
Family Roles



This page intentionally left blank



From the ancient clan grouping (gotra) to the contemporary
joint family, the Indian family has been understood to include
not only the parents and children, but also the brothers, sisters,
grandparents, and cousins living under one roof. Consequently,
blood ties have always been important in determining marriage
partners and allies. For example, the heart of Arjuna’s concern in
the great war between cousin families (as told in the Mababharata
epic) was that he, as a warrior, would have to fight the cousins
and uncles with whom he grew up (Bhagavad Gita, Ch. 1).
Thus, the family is a good place to explore the roles that Indian
folktales mirror and prescribe.

Buddhist stories reflect the same Indian cultural roles and val-
ues seen in the Hindu stories, so far as life within a family
(“householder life”) is concerned. But Buddhism’s emphasis dif-
fered radically from that of Hinduism when it encouraged young
men to “depart from the world” and take up the life of a celibate
monk. We will return to this Buddhist call to asceticism. Here
we wish.to retell Hindu and Buddhist stories which communicate
images and models of family roles.
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MAN
Hindu Stories

The roles of husband and father are the keystone of all familial
roles. In traditional Indian literature which records the four basic
(though admittedly ideal) religious stages of every man’s life, the
stage of the householder (husband and father) is regarded as the
superior one. A classical Hindu ethical code, the Laws of Manu
(6.87, 89, 9o) says, “The student, the householder, the forest-
dweller and the ascetic comprise the four stages of life, but all
of these stages spring from that of the houscholder. . . . As all
rivers, both large and small, flow into the ocean, so it is that men
of all stations of life find protection with householders. . . . Be-
cause men of the other three orders are daily supported by the
householder, it is the householder’s which is the best of all
stations.”

Only if a man is married is he permitted to perform life-giving
sacrifices according to ancient Hindu custom. Likewise, it is only
a married man who is charged with the responsibilities of ritually
remembering the ancestors, honoring the gods, and providing
sons to continue the family line. The value of a man’s role in the
Indian family is high indeed. In the story which follows, the
three roles of father, son, and husband are distinguished accord-
ing to their duties.

The Brabman in the Graveyard

The goblin told this story as he was being carried by King
Vikram: “Along the river Kalindi there was a city named Brah-
mapura [Brahma’s City]. In that city lived a brahman* named

*The classical caste system in India is comprised of the (a) brahman or
priest; (b) kshatriya or ruler/warrior; (c) vaishya or farmer/merchant; and
(d) shudra or servant birth groups.
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Agnisvamin and his daughter, Mandaravati [Rich in Coral]. See-
ing her beauty as equal to that of the heavens and the earth, three
young priestly suitors asked her father for her hand in marriage.
Her father responded, ‘All three of you are handsome and
wealthy as well as noted for your good families and mascu-
line qualities. T'o which of you should I give my daughter?’

“One young brahman said, ‘Give her to me.’

“Another young brahman responded, ‘If this young woman is
given to one of us worthy suitors, the other two will surely die.
Then you would be guilty of murder.

“Fearful of the terrible consequences of murdering a priest,
Agnisvamin did not give his daughter to any of the three young
brahmans.

“As fate would have it, Mandaravati died within a very short
time. When she had been cremated, one of the young priests
smeared his body with ashes from her funeral pyre and, wearing
the matted hair and bark garments of an ascetic, went away into
another country. The second young priest took her bones to
various places of pilgrimage to receive blessings for her. The
third young priest made himself a dwelling place upon the ashes
of the cremation site and, abandoning wordly attachments, dwelt
constantly on that spot.

“The first young brahman, wandering as an ascetic, came upon
the house of a fellow brahman named Rudrasharman where he
asked for food. Rudrasharman said to his wife, ‘Give some food
to this noble ascetic.” While the wife was cooking the meal, her
son cried until, distraught, the wife threw her child into the fire.
When the visiting brahman saw that the child had been killed
and would be part of his meal he prepared to leave without
taking any of the polluted food. Seeing his guest about to depart,
Rudrasharman recited a magical incantation and brought his son
back to life. The host ran after the ascetic to show him that the
boy was alive and to prevent his going. After the young priest
had returned and eaten the food, he took the book containing the
charm and rushed back to Mandaravati’s cremation site.

17



“In a short while, the second brahman suitor returned to the
cremation ground, with the bones of his beloved which he had
washed at various places of pilgrimage. The third brahman still
continued to guard the cremation site. Then the ascetic brahman
took the bones and ashes from the other two suitors and formed
a new body for Mandaravati which he brought to life by chant-
ing the spell from the stolen book of charms. When they saw her
restored to life, the three young brahmans all desired her more
than ever and quarreled over whom she should marry.”

The goblin asked King Vikram, “Who is her husband accord-
ing to what is right?” Although desiring to remain quiet, the
king gave this resolution: “Goblin, the one who possessed the
charm is her father because he created her. The one who washed
her bones at places of pilgrimage is her son because he cared for
her when she was in the heavenly abode. The one who guarded
the pyre and ashes is her true husband because he waited for her.”

7

According to King Vikram, it is the father’s duty (with his
wife) to provide children to populate the family cluster. There-
fore, the man who initiates life is the father. In agreement
with religious tradition, King Vikram asserts that it is the son’s
duty to perform all the necessary rituals associated with death.
Such activity is simply an extension of the filial task of honoring
and caring for parents. The husband’s role, however, is under-
stood to encompass protection and care centered upon the wife
during her lifetime. Consequently, the man who lived upon the
funeral pyre represented the protection and honor accorded a
wife with whom one lives daily.

The story of Nala which follows gives a contrasting glimpse of
a man who fails in his husbandly duties.

18



Good King Nala's Downfall

The land of the Nishadhas was ruled by the handsome and
strong King Nala. This young king possessed uncommon skills as
a warrior, was a masterful horseman, and loved the game of dice.
He stood above all kings in his generosity to holy men and in the
protection of the citizens of his realm. He was learned in the re-
ligious traditions of his ancestors and endowed with all the good
qualities of manhood. No man alive could match the wisdom,
might, or goodness of King Nala.

In the nearby kingdom of Vidarbha there lived a young prin-
cess named Damayanti. Her beauty and virtue matched that of
Nala, and when the time came for Damayanti to choose her hus-
band even the gods of heaven came hoping to be chosen by this
pretty maiden. In spite of the divine competition, Nala was
chosen by Damayanti to be her husband.* It seemed the perfect
marriage had been sealed.

As the gods returned home from the wedding of Nala and
Damayanti they encountered on the road the evil god Kalit who
was on the way to Damayanti’s husband-choosing ceremony
hoping to gain her hand in marriage. When he heard the cere-
mony had already taken place and that King Nala had been
chosen, the evil Kali vowed to disrupt this perfect marriage.
Though the other celestials told Kali that Nala would prevail in
the end, the angry god vowed revenge.

For twelve years Nala and Damayanti lived in perfect har-
mony and love in accordance with their virtuous qualities. Then
one morning Nala gave the evil Kali his chance to interfere. For-
getting to wash his feet before beginning his morning prayers [a
breach in ritual preparation], Nala was immediately possessed by
the spirit of Kali.

*See “An Act of Truth” in Chapter 3 for Damayanti’s husband-choosing
ceremony.

t1In one ancient Indian dice game, Kali was the name of the losing die,
which had one spot. Here Kali is personified.
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In a weakened moral and intellectual state, Nala accepted the
greedy king Pushkara’s challenge to gamble. Aided by Kali,
Pushkara sought to debase and dethrone Nala through a fateful
game of dice.

The widely publicized game began even though Damayanti
and the citizens of Nishadha tried to dissuade Nala from playing
with the infamous Pushkara. Nala insisted that he could not re-
fuse a public challenge, issued before his very wife as a witness.
As the game of dice began behind the closed doors of Nala’s pal-
ace, the influence of Kali was immediately apparent. Nala lost
one fateful roll after another. First, his gold and silver were lost,
then one by one all his material possessions. Nala’s chariots and
horses, his cows, his granaries, and finally, even his royal robes
were lost to Pushkara. Though Damayanti, the court ministers,
and the citizens of his kingdom all pleaded with him to stop the
game, Nala persisted until he had bet his very kingdom, and lost.
Then Pushkara insisted Nala offer Damayanti as a final prize, but
Nala refused. Since Nala had nothing left to wager, Pushkara
threw him out of the palace and banished him from his former
realm.

Wandering in the forest with only one piece of cloth to wear
and with his wife dutifully at his side, Nala sought roots and ber-
ries on which he and his wife could survive. Days passed, and the
former king and queen both grew lean from hunger. One day
Nala happened upon a small flock of birds that were unaware of
his presence and he saw a chance for a meat dinner. He removed
his single piece of cloth and cast it upon the birds as a makeshift
fowler’s net. The frightened birds flew up with Nala’s only gar-
ment in tow. The debasement of the virtuous former king was
complete as he stood nude in the forest.

Later Nala and Damayanti collapsed from fatigue and hunger
in an abandoned hut in the forest. During the night, Nala awoke,
cut off part of Damayanti’s garment to cover himself, and, leav-
ing his devoted wife asleep in the hut, set out alone through the
forest. Twice he returned to the hut and twice departed, con-
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vincing himself that his beautiful wife would be better off with-
out him. He reasoned that a maiden of her virtue would be pro-
tected from any danger the forest or its inhabitants could offer.
He said to himself, “Should I desert my wife? Truly she is de-
voted to me and suffers distress on account of my actions. Freed
of me, she may return to her relatives and enjoy once again the
royal environment she deserves. If I do not leave her, Damayanti’s
devotion to me will only cause her further pain and suffering.”
So Nala abandoned Damayanti, who continued her exhausted
sleep.

As morning approached, Damayanti awoke to find Nala gone.
Crying out in anguish, Damayanti sobbed, “Oh my lord! Oh my
dearest husband, why have you deserted me? Illustrious prince,
if you are truthful and virtuous, how then can you desert me
asleep in this fearful forest? I have been faithful to you and have
done you no wrong, why then have you abandoned your hus-
bandly duty of protection? I am so afraid! Please cease your ter-
rible game and show yourself to me!” With these words Da-
mayanti fell down sobbing at her predicament. After it was clear
that Nala was not going to return, Damayanti set out in search of
her husband.

While searching for Nala, Damayanti walked even deeper into
the forest and encountered a huge serpent which encoiled her.
Once again Damayanti called out to Nala for protection. A pass-
ing hunter heard her cries and came to her rescue. After killing
the snake, the hunter learned of Damayanti’s plight. Tempted by
her beauty and her defenselessness, the hunter attempted to force
himself on Damayanti. Calling upon her accumulated virtue, Da-
mayanti cursed the hunter and he fell dead from the power of
her words. As Damayanti wandered farther into the dark woods,
she encountered one frightening situation after another until she
finally came upon a caravan. Joining the caravan in hopes of get-
ting out of the forest, Damayanti was welcomed by the mer-
chants who pitied the near-starved woman.

The caravan leaders decided to stop for the night by a serene
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lake. As they set up camp along the shoreline, they were unaware
that they were bedding down on the only route of access by
which animals could approach the lake to drink and bathe. Dur-
ing the night, a large elephant herd charged the sleeping caravan,
enraged at this obstacle in their path. Many deaths and injuries
were the result of the elephants’ charge through the sleeping
camp. As the caravan leaders regrouped their remaining people
and animals, they blamed their misfortune on their new traveling
companion, Damayanti. Accused of being a witch or demoness
in disguise, Damayanti was again set loose in the forest to find
her own way.

After months of traveling alone, surviving only on the berries
and roots she could find, Damayanti emerged from the forest a
mere skeleton of flesh and bones. Coming upon a great city, Da-
mayanti was taken in by the queen of that city and nursed back
to health. Search parties of soldiers and priests were dispatched
to seek Damayanti’s possessed husband. It was through one of the
priests who returned from a distant city that Damayanti learned
that her husband also had encountered many hardships and had
been deformed by a snake bite. Using the strategy of a second
husband-choosing ceremony, Damayanti enticed Nala to come
to the city in which she now lived. She asked Nala (now in the
guise of Vahuka, a charioteer) what she had done to deserve be-
ing abandoned in the forest. Nala replied, “Oh frail one, neither
the loss of my kingdom nor my abandonment of you were my
acts. Both were due to Kali. I was possessed by that evil one and
forced by him to do all those evil acts which led to your discom-
fort. That evil one has now left me, and I am here to reclaim
your hand.” Damayanti reaffirmed her original choice of Nala,
and as Nala put on royal robes again, his disfiguration disappeared.

A BEEETN

As is often the case in Indian tales, it is the husband, not the

wife, who is pictured as a weak-willed person. Not only does
Nala neglect his primary duty of protection when he abandons
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Damayanti, but it is his wife’s merit and persistence which in the
end provides a happy reunion. Of course the storyteller provides
the excuse that an angry god possessed Nala and made him show
passion for dice and disregard for his wife’s well-being. Still, that
explanation does not excuse the misperformance of Nala’s reli-
gious duty which gave the angry god his entrée. The household-
er’s role, as that of men in general, is ideally superior to those of
women and children. However, less than ideal performance of
those masculine roles is evident throughout Indian literature.

Buddhist Stories

Indian stories unabashedly describe the husband as the head of
the household. As such, he has to take responsibility for the
moral behavior of all members of the household. In the following
story we hear of a man who was only able to fulfill this role after
getting some instruction from his precocious son. Note in the
story how family members have the responsibility to carry out
their roles properly even if the other members of the family are
ungrateful, hostile, or negligent in their duties. The main thrust
of the story is that a man must take care of his aged father, but
the duties of the wife are also made clear.

The Wisdom of a Child

Once when Brahmadatta was king of Banaras there lived in a
village of that region an old man and his only son, whose name
was Vassitthako. Fach day the son would get up very early and
do the work normally delegated to women, such as preparing
water and toothsticks with which the father could cleanse his
mouth. Then the son would do manual labor all day, and finally
he would bring home food and prepare it for his father. Finally
his elderly father said, “Son, you have too much work to do. I
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will get a wife for you who can do the housework and then you
will only need to do your work outside the house.”

“No, please don’t do that,” the son objected, “for if we bring
a woman into the house we will have no peace of mind at all.”
But the father did not listen. He contracted for a bride, who
soon came to live with them.

At first all was well, as the wife did her work and the son was
relieved of his double responsibility. Then the new wife grew
weary of waiting hand and foot upon the old man. She began
deliberately to provoke the old man’s wrath and then complain
to her husband about it. After she had caused him to lose his
temper several times, she confronted her husband with the prob-
lem, saying, “Look how your father makes a mess of this place,
and he is always yelling at me. Husband, your father is a violent
old man. I cannot live in the same house as he does. He is decrepit
and is going to die soon anyway, so take him out to the burial
ground, dig a grave, put him in it, hit him over the head with the
spade, and bury the old man.”

After repeated encounters such as that, the son finally agreed
to get rid of his father, but said, “Wife, it is a serious crime to
kill 2 man. How can I do it?”

“Here is a plan,” she said. “First, go to him early one morning
and speak to him in a voice loud enough for the neighbors to
hear, saying that you want to take him to another village the next
day to collect an old debt of his. Once you are away from town,
dig the hole and bury him and then come back pretending that
robbers attacked you on the road.” The man agreed to this plan
and all went well except that their young son overheard them
plotting, and he devised his own plan for saving his beloved
grandfather.

When the man put the grandfather in the cart, on the pretense
of going to another village, the son got into the cart too. When
they reached the burial ground and the man began to dig a hole,
the boy asked, “Father, we have no bulbs or herbs for planting,
no reason to dig a hole, so why are we out here digging?” The
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father gave the gruesome explanation to the boy, but pretended
it was a mercy killing, considering the grandfather’s senility.

The grandson was not so easily fooled, however, and he con-
demned the act as cruel and sinful. He then took a spade and be-
gan to dig another hole near where his father was digging.
“What are you doing?” the startled father asked. The boy re-
plied, “I also will bury my father when he is old, since it is the
family custom, so I might as well dig the hole now!”

“What a horrible thing to say to your own father,” the man
complained. “You are a foul-mouthed boy.”

“I am not foul-mouthed or cruel, father, but I must speak my
mind now for it will be soon too late. If a person kills his inno-
cent father or mother, his next life will surely be in hell. But if a
person feeds and cares for his elderly parents, just as surely he
will be reborn in a heavenly world.”

Upon hearing these wise words from his son, the man had a
change of heart and apologized to his son. “It was your mother
who put me up to this,” he explained.

“That wife of yours, who gave me birth, is no good. You
should send her out of the house before she causes another evil
deed,” the boy warned. His father took the advice. He returned
home with the grandfather, and to his wife’s horror, he beat her
and expelled her from the house.

The wife lived at a neighbor’s for several years until the son,
now nearly grown, tricked her into thinking that her husband
was going to remarry. Repentant and afraid for her livelihood,
the woman begged to be taken back as a wife. She kept her
promises and was a faithful housewife for the rest of her life.
The family followed the advice of the wise young son, giving
alms and doing good deeds, and eventually they all were re-
warded in heaven.

P )

These Hindu and Buddhist stories about men have emphasized
the duty of protection—protection of one’s wife, elderly parents,
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children, and all others living in the household. They also have
revealed the image of male dominance that is common to the In-
dian household. We now turn to stories about women and their
family roles.

WOMAN
Hindu Stories

The status and the image of women in India have always been
fraught with ambivalence. On one hand, women are considered
to be passionate creatures who know no bounds in their quest to
satisfy their lust, and on the other hand, they are considered the
bodily manifestations of the divine, creative feminine energy
(shakti), which is often personified by the goddess who is “mother
of all.” In accord with the first perception of women, it is the
men in a family (father, husband, and son) who are responsible
for the helpless women of the house. A Laws of Manu text
(9.2, 3) says bluntly, “Day and night women must be kept in
dependence by the males of their families and must be kept un-
der male control if they desire to express their passionate nature.
A father protects a woman in her youth, her husband in her
middle years, and her son in her old age; a woman is never fit for
independence.”

The common picture of a wife’s role is that of a fully obedient
servant to her husband. This subservient role is presented quite
clearly in the statement, “If a wife is obedient to her husband,
that alone will ensure her birth in heaven” (Manu 5.155). How-
ever, because a woman as mother and life-giver may be revered
as the Mother Goddess herself, the same text (Laws of Manu)
which derides women as morally deficient also says, “Where
women are honored, the gods themselves rejoice, but where
women are not honored, no religious act bears fruit” (3.56).

In the first tale which follows, the incorrigible passion of
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women is displayed, but it is the second story, of the ideal wife
Savatri, which is told and cherished in all parts of India by men
and women alike.

The Carpenter’s Wife

In a small town there was a carpenter whose lovely wife was
as unfaithful as the carpenter’s friends and family reported. In
order to determine the truth of these rumors, the carpenter said
to his wife one day, “My dear, there is a palace to be constructed
in a distant city and I must go there to work. I will leave tomor-
row and will spend a number of days there. Please make some
food for my journey.” The carpenter’s wife joyfully prepared
the provisions her husband requested. Early in the morning while
it was still dark, the carpenter took his knapsack of provisions
and said to his wife, “I am going, my dear, please lock the door.”
Instead of leaving, the carpenter circled his house, came in the
back door and situated himself and his apprentice under his
own bed.

The carpenter’s wife was overjoyed at the thought that she
could meet her paramour with no fear of being caught by her
husband. She quickly summoned her lover through a close friend
and the lovers ate and drank a meal together as though they were
children freed from parental guidance. When they climbed into
bed the wife’s foot brushed against her husband’s knee as he lay
coiled up under the bed. Terrified, the wife thought, “Without
a doubt, that must be my husband! What can I do?” Just then
her lover asked, “Tell me dear, whom do you love more, me or
your husband?”

The quick-witted wife responded, “What a silly question to
ask. As you know, we women are accused of being immoral
creatures who resort to all kinds of activities to satisfy our nat-
ural longings. In fact, some men would claim that we women
would eat cow dung if we did not have noses to smell. But I
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would die on the spot if I should hear of any harm coming to my
dear husband.”

The carpenter was deceived by the lying words of his shame-
less wife, and he said to his apprentice, “Long live my beloved
and fully devoted wife! I will praise her before all the people of
the town.” As he spoke, the carpenter rose up with the bed on
his back, bearing his wife and her lover through the streets of
the town proclaiming his wife to be devoted and honorable. And
all of the people of the town laughed at the foolish carpenter.

P e

The above well-known tale from the Panchatantra expresses
only the negative view of women, as passion-filled, deceitful crea-
tures. At the other extreme, the story of Savatri not only pictures
a devoted wife and daughter-in-law but a bold and courageous
person as well.

Savatri and the God of Death

Ashvapati, the virtuous king of Madras, grew old without off-
spring to continue his royal family. Desiring a son, Ashvapati took
rigid vows and observed long fasts to accumulate merit. It is said
that he offered 10,000 oblations to the goddess Savatri in hopes of
having a son. After eighteen years of constant devotion, Ashvapati
was granted his wish for an offspring even though the baby born
was a girl.

The king rejoiced at his good fortune and named the child
Savatri in honor of the goddess who gave him this joy to brighten
his elder years.

Savatri was both a beautiful and an intelligent child. She was
her father’s delight and grew in wisdom and beauty as the years
passed. As the age approached for Savatri to be given in marriage
as custom demanded, no suitor came forward to ask her father
for her hand—so awed were all the princes by the beauty and in-
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tellect of this unusual maiden. Her father became concerned lest
he not fulfill his duty as a father and incur disgrace for his failure
to provide a suitable husband for his daughter. At last, he in-
structed Savatri herself to lead a procession throughout the sur-
rounding kingdoms and handpick a man suitable for her.

Savatri returned from her search and told her father that she
had found the perfect man. Though he was poor and an ascetic
of the woods, he was handsome, well educated, and of kind tem-
perament. His name was Satyavan and he was actually a prince
whose blind father had been displaced by an evil king. Ashvapati
asked the venerable sage Narada whether Satyavan would be a
suitable spouse for Savatri. Narada responded that there was no
one in the world more worthy than Satyavan. However, Narada
continued, Satyavan had one unavoidable flaw. He was fated to
live a short life and would die exactly one year from that very
day. Ashvapati then tried to dissuade Savatri from marrying Sa-
tyavan by telling her of the impending death of her loved one.
Savatri held firm to her choice, and the king and Narada both
gave their blessings to this seemingly ill-fated bond.

After the marriage procession had retreated from the forest
hermitage of Savatri’s new father-in-law, Dyumatsena, the bride
removed her wedding sari and donned the ocher robe and bark
garments of her ascetic family. As the days and weeks passed,
Savatri busied herself by waiting upon the every need of her new
family. She served her husband, Satyavan, cheerfully and. skill-
fully. Satyavan responded with an even-tempered love which en-
hanced the bond of devotion between Savatri and himself. Yet
the dark cloud of Narada’s prophecy cast a shadow over this
otherwise blissful life.

When the fateful time approached, Savatri began a fast to
strengthen her wifely resolve as she kept nightly vigils while her
husband slept. The day marked for the death of Satyavan began
as any other day at the hermitage. Satyavan shouldered his axe
and was about to set off to cut wood for the day’s fires when
Savatri stopped him to ask if she could go along saying, “I can-
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not bear to be separated from you today.” Satyavan responded,
“You've never come into the forest before and the paths are
rough and the way very difficult. Besides, you've been fasting
and are surely weak.” Savatri persisted, and Satyavan finally
agreed to take her along. Savatri went to her parents-in-law to
get their permission saying she wanted to see the spring blossoms
which now covered the forest. They too expressed concern over
her health but finally relented out of consideration for her long
period of gracious service to them.

Together Satyavan and Savatri entered the tangled woods en-
joying the beauty of the flowers and animals which betoken
spring in the forest. Coming to a fallen tree, Satyavan began
chopping firewood. As he worked, he began to perspire heavily
and to grow weak. Finally, he had to stop and lie down telling
Savatri to wake him after a short nap. With dread in her heart,
Savatri took Satyavan’s head in her lap and kept a vigil knowing
Satyavan’s condition to be more serious than rest could assuage.
In a short time, Savatri saw approaching a huge figure clad in
red and carrying a small noose. Placing Satyavan’s head upon the
ground, Savatri arose and asked the stranger of his mission. The
lord of death replied, “I am Yama and your husband’s days are
finished. I speak to you, a mortal, only because of your extreme
merit. I have come personally instead of sending my emissaries
because of your husband’s righteous life.”

Without a further word, Yama then pulled Satyavan’s soul out
of his body with the small noose he was carrying. The lord of
death then set off immediately for the realm of the dead in the
south. Grief stricken and yet filled with wifely devotion, Savatri
followed Yama at a distance. Hours passed yet hunger and weari-
ness could not slow Savatri’s footsteps. She persisted through
thorny paths and rocky slopes to follow Yama and his precious
burden. As Yama walked south he thought he heard a woman’s
anklets tingling on the path behind him. He turned around to see
Savatri in the distance following without pause. He called out to
her to return to Satyavan’s body and to perform her wifely du-
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ties of cremating the dead. Savatri approached Yama and re-
sponded, “It is said that those who walk seven steps together are
friends. Certainly we have traveled farther than that together.
Why should I return to a dead body when you possess the soul
of my husband?”

Yama was impressed by the courage and wisdom of this beau-
tiful young woman. He replied, “Please stop following me. Your
wise words and persistent devotion for your husband deserve a
boon. Ask of me anything except that your husband’s life be re-
stored, and I will grant it.” Savatri asked that her blind father-
in-law be granted new sight. Yama said that her wish would be
granted, and then he turned to leave only to find that Savatri was
about to continue following. Yama again praised her devotion
and offered a second, and then a third boon. Savatri told Yama
of the misfortune of her father-in-law’s lost kingdom and asked
that Yama assist in ousting the evil king from Dyumatsena’s
throne. Yama agreed. Then Savatri utilized her third boon to ask
that her own father be given one hundred sons to protect his
royal line, and that too was granted by Yama.

Yama then set off in a southerly direction only to discover
after a short while that Savatri still relentlessly followed him.
Yama was amazed at the thoroughly self-giving attitude dis-
played by Savatri and agreed to grant one last boon if Savatri
would promise to return home. Yama again stipulated that the
bereaved wife could not ask for her husband’s soul. Savatri agreed
to the two conditions and said, “T only ask for myself one thing,
and that is that I may be granted one hundred sons to continue
Satyavan’s royal family.” Yama agreed only to realize, upon
prompting from Savatri, that the only way Satyavan’s line could
be continued would be for him to be restored to life. Although
he had been tricked by the wise and thoughtful Savatri, Yama
laughed heartily and said, “So be it! Auspicious and chaste lady,
your husband’s soul is freed by me.” Loosening his noose Yama
permitted the soul of Satyavan to return to its earthly abode and
Savatri ran without stopping back to the place where Satyavan
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had fallen asleep. Just as Savatri arrived at the place where her
husband lay, he awoke saying, “Oh, I have slept into the night,
why did you not waken me?”

NP7

Many other famous legendary wives (such as Damayanti and
Sita, whose faithfulness will be recounted in the story “A Test
of Fire”) are more like Savatri than the carpenter’s wife, leaving
a vivid impression that Indian women are more often honored
for their loyalty and courage than scorned for their lustful na-
tures. Certainly the ritual practice, now forbidden, in which a
widow ascended her husband’s funeral pyre to share his fate indi-
cated the extent to which some women took their wifely duties
of dependence and devotion. Still, ascetics and other religious fig-
ures feared the passion they saw in—or projected upon—women,
leaving the Hindu image of women ambiguous at best.

Buddhist Stories

The same ambiguous image of women runs through the Bud-
dhist stories. The Buddhists idealized the ascetic life, which re-
quired leaving the comforts of home and the pleasures of wom-
en’s company, so it is not surprising that wives and women get a
negative review in most of the Buddhist stories. Where they are
presented favorably, we find them also departing the world and
living as ascetics or members of Buddha’s Order (Sangha).

We will begin with a Buddhist story of a model wife, along
the lines of the Hindu story of Savatri. Then we will present a
story with an extremely negative image of women. The third
story is about the disturbances in men which beautiful women
can cause, whether or not they intend to.
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The Radiant Sambula

Once King Brahmadatta had a son named Sotthisena, who was
appointed viceroy when he matured. Sotthisena’s chief wife was
an extraordinarily beautiful and virtuous woman named Sambula.
Her beauty was as radiant as the flame of a lamp.

All was well for a while, but then Sotthisena contracted in-
curable leprosy. It became so bad that he decided to renounce the
throne, depart from the world, and live out his remaining days
as a hermit ascetic. The king and the other wives let him depart
alone, for his open sores were becoming foul and rotten. How-
ever, Sambula insisted that she accompany him wherever he
might go, saying, “I will take care of you in the forest, husband.”
So they went together into the forest where the man built a leaf
hut in a pleasant spot.

Sambula dedicated herself totally to caring for her ever worsen-
ing husband. She rose before him in the morning and prepared
water and a toothstick for him. She gathered fruit and vegetables
for his food and bathed his wretched skin with cooling water.
One day as she gathered food deep in the forest, she noticed a
pleasant pool in a cave and bathed herself there. As she put on
her bark clothing again and stepped from the cave, her radiance
lit up the dark forest. This attracted the attention of an ogre who
happened to reside in the area, and he immediately wanted her as
his chief consort. She refused the seven-fanged monster of course,
explaining that she was devoted to Prince Sotthisena who de-
pended upon her for his food and water. The ogre gave her one
more chance to marry him and then seized her and prepared to
make a meal of her. She struggled but was helpless against the
ogre’s strength. Her spiritual power was so great, however, from
many years of virtuous actions that the yellow throne of the god
Sakka began to heat up. Then, as usual when his throne heats up,
Sakka immediately came to earth to see what person of great
merit was causing this threat to his rule as king of the gods.

Thunderbolt in hand, Sakka approached the ogre and spoke to
him of Sambula’s great virtue. He warned the ogre that if he did
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eat the radiant Sambula, his head would split into seven pieces,
and advised him to let her return to her husband, which the ogre
did. Sakka took the ogre to a place far away and then returned to
his heavenly throne. '

Meanwhile Sambula returned very late to her leprous husband
in the forest hut. Her husband heard her singing a lament as she
approached, and he became suspicious, asking pointedly, “Why
are you so late, famous princesss Who did you pass the time
with, my precious?”

Sambula told of how she had become the object of an ogre’s
affection and how she had escaped only with the help of Sakka
himself. But the suspicious Sotthisena continued to mistrust her
and reminded her of the wiles of women. “Oh my husband,” she
sighed in desperation, “what can I do to convince you of my
devotion to you alone?” Then the solution occurred to her. She
would perform the ancient ritual called an “Act of Truth” [in
which a person of great virtue proclaims the basis of the virtue
and, if the claim be true, the power of the virtue will prove suffi-
cient to work any miracle requested]. So she proclaimed aloud,
“May I be protected by this truth; that I have never held anyone
dearer than you. By this spoken truth, may your disease be
cured.” To complete the ritual she poured water over the dis-
eased skin of her husband and immediately his sores were washed
away.

They remained a few days longer as ascetics and then the prince
decided to return to the worldly life. Having heard the news that
his son was returning in good health, the old king met the prince
at the entrance to the city and ordered two rituals to be per-
formed. First he had the royal parasol raised over Sotthisena’s
head, which is the traditional Indian way of enthroning a king.
Then he had the priests perform a ritual in which they sprinkled
Sambula with holy water and elevated her to the office of “Chief
Wife of the King.” Then the old king retired to the forest to
live an ascetic’s life in preparation for death, according to Indian
tradition.

As the years passed the new king merely acknowledged Sam-

35



bula’s official position as chief wife, while in fact he ignored her
and preferred to spend his time with the younger girls in his
harem. Sambula bore the insult in silence; but the hurt and jeal-
ousy caused her to lose her appetite, and she grew thin and frail.

One day when the retired king came to the palace for food he
noticed Sambula’s sad state and asked what could be worrying
her, for she lived in total security within the palace walls. She
explained her plight to the old king, who had a serious talk with
her husband, saying, “A good husband or wife is very hard to
find. But you have a wife who is very virtuous, so treat Sambula
according to righteousness (dharma).” The husband apologized
to Sambula and promised that he and the other wives would pay
her the honor she deserved. Sambula and the king lived happily
and virtuously together at court for many years. Eventually they
died and were rewarded because of their merit, and the old king,
having found peace through meditation, went to the realm of the
god Brahma after he died.

A IEEZEN

Now we turn to a story which presents the negative view of
women as slaves to passion, especially sexual lust. (Also note the
role of the king as commander in chief, administrator of justice,
and head of the court, which will be the subject of several stories
in the next chapter.)

The Queen Who Cried Rape

Once when Brahmadatta was king of Banaras the Future Buddha
(Bodhisattva) was born into the family of the brahman who held
the post of king’é chaplain. Eventually the Future Buddha suc-
ceeded his father as king’s chaplain. The king was very pleased
with his chief wife and granted her one boon. She said, “What I
wish is not difficult to fulfill: T wish that you would never again
look upon another woman with love.” The king refused the re-
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quest at first, for he had many women in his harem, but the queen
persisted until he granted her request.

Some time later a robber band was causing trouble in a rural
part of the kingdom and the king’s frontier police could not stop
them, so the king himself led an army against the robbers. Before
he left, the queen made him promise to send back a messenger to
report to her every day the king marched. On the way out to the
field of battle thirty-two messengers were sent back to the
queen, and the same number on the return. By her beauty and
her position of authority she seduced each messenger—sixty-four
in all!

When the king and the army were nearly back to the city a
message came to the chaplain to alert the city and prepare for a
triumphal entry. The handsome chaplain went to the queen with
the news. She saw this as an opportunity for yet another seduc-
tion. But the chaplain was a man of impeccable virtue, and he re-
fused. “You must be afraid of the king,” she chided, and added,
“The sixty-four other messengers were not.”

“The other messengers do not think as I do,” he responded. “I
have never stolen anything, drunk strong liquor, nor made love to
another man’s wife, and I never will.”

“Do you forger that I am the queen,” she said menacingly,
“and I can have you beheaded if you do not do what I want?”
“If you must,” he responded as he left her and continued his
work. The angry queen decided to take revenge. She scratched
herself and pretended to be ill. When the king came to inquire
about her illness, she coyly waited until he asked three times and
then sobbed that the chaplain had tried to rape her in the king’s
absence.

The angered king ordered the immediate beheading of the
chaplain, but the chaplain managed to get 2 word with the king
by pretending to know the location of some buried treasure.
Once he had the ear of the king he told his side of the story and
suggested that the king get the testimony of the sixty-four mes-
sengers.
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Upon ‘Iearning the truth the king ordered all the messengers
and the queen beheaded. But the chaplain intervened. He said
that the messengers were not to blame, for they were only obey-
ing their queen, and asked for their pardon. As for the queen, he.
said, “No blame should be accounted to her, for women indeed
are insatiable in sexual matters. She was only acting according to
the nature of those born as women. Therefore, pardon her too.”

Having avoided the loss of any life, the chaplain, with the wis-
dom of a Future Buddha, went on to instruct the king in the
wisdom of following the counsel of the wise and not the foolish.
Realizing that he would not have become an object of the queen’s
affection if he had not been living the worldly life, the chaplain
withdrew from his family and possessions, and went to live the
life of a forest ascetic. There he attained great spiritual wisdom
and became destined for rebirth in the realm of the god Brahma.

SN

From the ascetic point of view which underlies the previous
story women arc passionate creatures whose seductive powers
are matched with promiscuity, making a deadly combination for
any man who wishes to lead a virtuous life. Yet the prohibition
referred specifically to the immorality of having sexual inter-
course with another man’s wife. Paying for the services of a pro-
fessional prostitute was not considered evil by most persons in
ancient India. We find in such stories as the following one that
the profession of prostitution was quite accepted and that the
prostitute in this story was rich, famous, and respected—more
comparable to a movie star than the prostitute of contemporary
Western society. What is condemned in the story is not prostitu-
tion but that some men, such as one young Buddhist monk, lose
control at the sight of such great beauty. Buddha’s solution to the
problem is as imaginative as it is drastic.
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The Prostitute Who Lost Her Charm

Once when the Buddha was teaching in the area of Rajagaha
the famous prostitute of the area, Sirima, happened to visit a lay
woman’s house at the very time that the Buddha was giving in-
struction to lay people. Hearing some of the instruction from the
Master, Sirima converted and became a devoted and generous
supporter of the Buddhist Order of monks. With the wealth she
had accumulated from her high-priced services Sirima was mis-
tress of a mansion and many servants. Whenever Buddhist monks
came by for alms she would personally serve them food fit for a
king. Soon she became as famous for her food gifts to the monks
as she had been for her sexual prowess among the laymen.

One young monk overheard another monk praise Sirima’s food
and physical appearance in great detail one night and determined
to see her for himself. He arranged this on a day when she hap-
pened to be so seriously ill that her servants had to carry her on
a cot to a point where she could salute the monks. The young
monk fell hopelessly in love with her—even though she had been
too weak to dress up properly in jewels and fine clothing. He
was so lovesick that he did not eat for several days. During this
time Sirima died and the king, at Buddha’s request, had her nude
body put on display at the burning grounds, rather than being
cremated. Again acting upon Buddha’s request, the king ordered
all his subjects to view Sirima’s decomposing, maggot-infested
body. “Who will pay one thousand pieces of money for Sirima’s
body,” the town criers called out. When there were no takers,
the price was lowered and lowered and lowered until at last no
one would have Sirima for free, though men had formerly paid
one thousand a night! The lovesick monk was cured and the
teaching of the Buddha about the transitoriness of all things, in-
cluding a woman’s beauty, was impressed upon the minds of the
people of Rajagaha.

]
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Buddhist stories have pictured a whole spectrum of women
from the devoted ones who uphold their husbands and children
through difficult times to the seductive, conniving women who
cause trouble for men. There are also stories about women who
are stingy or who are dissatisfied with the income provided by
their husbands, stories about women who get drunk, and stories
about women who run to their fathers or brothers too much to
complain about their husbands. Yet there are stories about women
whose generosity or wisdom far exceeds their husbands’, while
other women put up with the most despicable behavior on the
part of the men in their lives. Typically Buddhist also are the
stories about model women who depart from the secular life and
enter into a religious life.

CHILDREN
Hindu Stories

In keeping with the high value of male roles in Indian society,
a householder is obliged to produce not merely a child but a son.
Consequently, in the early months of pregnancy it is customary
for high-status Hindus to perform the ceremony of “acquiring a
son.” Nonetheless, daughters too may be thought to have ex-
ceptional value, as the following story indicates.

A Goddess Js Born

The powerful, world-ruling King Daksha was responsible for
peopling the earth and, to that end, married a beautiful young
woman named Virini. Together they bore sooo sons whose job
it was to sire all the people of the world. The 5000 sons set off on
a journey to the west and engaged in severe penances to acquire
the virility needed for their important task. While the sons of
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Daksha were living by a lake and doing merit-making austerities,
they were persuaded by the celestial sage Narada to renounce
the world of birth and death and become permanent wandering
ascetics.

When his sons did not return from their preparatory journey,
Daksha and his wife produced yet another roco sons. When these
1000 sons had matured, Daksha sent them off with a warning
about the fate of the earlier 5000, but the same end resulted.
Grief stricken, Daksha cursed the sage Narada for depriving the
world of its progenitors. Daksha’s own father, Brahma, consoled
him and encouraged him to try yet again to populate the earth
through his progeny. Again Daksha and Virini copulated, only
this time 6o daughters were born. As Daksha and Virini gazed
upon their daughters, they meditated upon the mother of all
creation, Durga-shakti, and with awe-filled words extolled the
divine feminine creative force. ‘

The goddess Durga was flattered and agreed to enter the world
in the form of one of Daksha’s daughters as a fulfillment of
Daksha’s desire to populate the earth. The usual signs of preg-
nancy alerted Virini that she would bear yet another child. When
it came time for Daksha to perform [as his fatherly duty] the
rite of “acquiring a son” unknown to the mother and father all
the gods of heaven came to visit the Mother Goddess who was
lodged firmly in the womb of Virini. To perceptive eyes, Virini’s
complexion radiated the presence of the in-dwelling goddess.

When nine months had passed and the moon, the stars, and the
planets were in their most favorable alignment, the goddess who
mothers all things was born in the form of the beautiful baby
Sati. As the new daughter of Daksha and Virini entered the
world, the heavens showered gentle rain and flowers. The gods in
heaven rejoiced in music and song at the gift of life represented
in the baby Sati. Recognizing his daughter’s true nature, Daksha
said to his newborn child, “Oh Goddess, the eternal mother of
the universe, we bow down to you. Please accept our honoring
you who are most true and truth-giving. I bow to you, the great
goddess who creates all things living.”
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At that moment, the baby Sati stirred at the side of her mother
Virini and began to cry. All the servants of the house gathered
around the newborn baby and danced and sang with delight at
the sight of the newborn daughter of Daksha and Virini.

TN

As we saw in the stories in which a positive role is attributed
to a wife and mother, the story of the birth of Sati demonstrates
one positive way in which a family may view the birth of a
daughter. While a son may be said to be preferred, many a happy
Indian father has held his daughter to his chest thanking the god-
dess who gives all life for such a blessing.

The interdependent set of family responsibilities extends to
brothers and sisters too. Since the joint family often includes
several brothers and their families (sisters are usually spread out
among their various husbands’ homes), affection and considera-
tion between brothers is very important, as is revealed in many
Hindu tales. One such tale is that of the noble King Yudhishthira
whose devotion to his brothers extended even into hell.

A Journey into Hell

As King Yudhishthira entered heaven he saw his cousin Duryo-
dhana seated in regal splendor. Angry that his earthly enemy was
the first person he saw in heaven, Yudhishthira said, “Oh gods of
heaven, I have no wish to see Duryodhana! It was because of him
that my friends and relatives by the hundreds were slaughtered
in battle. I wish to go where my brothers are.” The sage Narada
responded, “You should not speak that way. Such bitterness has
no place in heaven.” Yudhishthira retorted to Narada and the
celestials who had gathered around, “Oh gods of heaven, what
is heaven to me if I am separated from my brothers? To me,
heaven is where my brothers are. That is where I want to go.”

Obligingly the gods ordered one of their messengers to take
Yudhishthira to his friends and relatives, and the messenger set off
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with Yudhishthira fbllowing on a path which became darker and
more foreboding as they went. The path was enveloped with
slimy moss and the stench of rotting flesh and blood. The air sur-
rounding the path was filled with stinging flies, gnats, and bees.
Vultures and other large birds with beaks of iron hovered omi-
nously above the path. Human corpses were scattered about the
path, and many of them were missing arms or legs while others
had spewed out their entrails upon the rocky trail.

At last the two travelers from heaven came upon a river run-
ning with boiling water. Beyond the river were forests of trees
which had leaves sharp as razors and beyond which deserts of
molton rocks stretched as far as the eye could see. Yudhishthira
said to his guide, “Where are my brothers? How long must we
travel this ill-bred path?” The messenger replied, “This is as far
as I may go. I must now return to heaven. If you have tired of
your quest, you may return with me.” Tired of limb and soul,
Yudhishthira decided that it was useless to go farther down the ill-
omened trail. Just as he turned to retrace his steps, Yudhishthira
heard wailing voices, “Oh royal sage, Oh you of sacred origin,
O son of Pandu, please remain with us just a little while. At your
approach a refreshing breeze had begun to blow. Your presence
has brought us great relief, so please remain just a moment to
give us some peace.”

Hearing these words of anguish, Yudhishthira paused on the
path. The voices which cried out pitifully seemed vaguely fa-
miliar though Yudhishthira could not quite recognize them. “Who
are you? Why are you here?” he asked, and voices responded
from all sides calling out the names of his family. Hearing his
own brothers, wife, and friends call out to him, Yudhishthira
lamented, “What perverse destiny is this? What sin of theirs was
so great that they have been relegated to this place of stench and
woe? And by what great merit do King Duryodhana and his fol-
lowers enjoy the bliss of heaven?”

Yudhishthria cursed the gods of heaven for this display of in-
justice. Though nearly overcome by the stench of the hellish
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region, Yudhishthira said to the messenger, “Go back to heaven
and tell your heavenly lords that I shall not return to them but
shall instead remain here with my kinsmen and friends. My pres-
ence here seems to bring them relief.”

In the wink of an eye, all the celestials, headed by Indra, ap-
peared before Yudhishthira. Upon their arrival, the darkness and
stench disappeared from the place where the rebellious king stood.
Indra, the lord of the gods, spoke, “Oh mighty Yudhishthira, the
illusion has ended. You may now join your brothers and friends
in heaven. Hell should be seen by all kings since there is good
and bad in all thihgs. Like yourself, your brothers and friends
reached hell by an illusion such as you experienced. They all have
now attained their rightful places in heaven.” The lord of virtue,
Dharma, continued, “Your brothers did not deserve hell. All of
this has been an illusion created by the god of illusion. Come
now, righteous king, and follow me to the Ganges River which
flows through all three worlds.”

Yudhishthira then followed Dharma and the other gods to the
banks of the heavenly Ganges River. Having bathed in the celes-
tial portion of that sacred river, Yudhishthira left behind his ma-
terial body. Assuming his celestial form, Yudhishthira forgot his
anger, spite, and anguish and joined his brothers and previous
enemies in heaven.

SN

For Yudhishthira, his relationship with his brothers was more
important than heaven itself. Such devotion to siblings and family
is reported again and again in the tales of India. Another good
example is that found in the epic tale of the Ramayana in which
Lakshman is pictured as the fully devoted brother who follows
King Rama into exile. The bond of family again serves as the pri-
mary relationship against which all other relationships and events
are to be judged.
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Buddhist Stories

The Buddhist stories also reflect the Indian preference for male
children, without disparaging females. However, there are very
few stories dealing with the theme of sibling solidarity, as found
in the story of Yudhishthira. Instead, typical Buddhist stories illus-
trate these themes: children and spouses should not lament too
much for deceased loved ones, a son or daughter has an absolute
obligation to care for aged parents or grandparents, and depart-
ing the world is even more noble than being a faithful member
of a family.

How a King Learned To Care for Parents

Once there were two hunters who lived in villages on opposite
sides of the Ganges River. The son of one hunter had long been
contracted in marriage to the daughter of the other. But when
the son became old enough to marry, he refused to do so, saying
that he preferred to depart from the householder life and become
an ascetic. When the girl heard about her fiancé’s decision, she
announced her similar decision, so the young couple withdrew to
the forest to live as celibate ascetics.

At their decision the god Sakka’s throne grew hot, as it does
when especially virtuous persons practice asceticism, and he de-
scended to earth and built them a forest hermitage. All went well
for many years, as Sakka watched over them; but Sakka foresaw
their eventual blindness and recommended to them that they
copulate to produce a son who could look after them when they
became blind. They were aghast at the suggestion of practicing
sexual intercourse, but Sakka worked a miraculous conception
and they were relieved of having to lapse from their vows of
celibacy.

A boy was born, and he was as virtuous as they. After the boy
had matured the parents were indeed blinded by the venom of
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a snake, and when the boy found them floundering in the forest
he both laughed and cried. When his parents asked about his
curious response, he said that he wept because of their misfortune
but he was happy for himself, for now he would have the op-
portunity to be of great service to his parents. From that day on
he devoted himself entirely to their care. He brought them water
and toothsticks in the morning, well-chosen fruits and vegetables
during the day, and heated water for their bath in the evening.

One day as the boy was getting water, the king, who was on
a hunt, saw the forest youth and shot him with a poison arrow,
assuming that the boy was some supernatural creature. The boy
bled and became stiff, but before losing consciousness he con-
versed with the king and lamented the fact that his parents would
now have no caretaker. The king was so ashamed of himself and
so impressed with the boy’s filial devotion that he determined to
renounce his throne and stay in the forest to care for the blind
parents himself.

The blind parents received the king and were not angry at him
for shooting their son. While grieving over the boy’s body, how-
ever, the woman performed an Act of Truth and the power of
her stated truth, plus that of her husband and a nearby goddess,
miraculously restored the boy’s life. The youth, who was in fact
the Future Buddha in one of his previous lives, then instructed
the king in the great value in taking care of one’s parents, saying,
“Those children who treat their mothers and fathers according to
righteousness [dbarma] please the gods and go to heaven when
they die.” The king accepted the duty of caring for one’s parents
and several other duties as well, and as a result of his meritorious
living from that day forward, he was eventually rewarded in the
heavenly world of Brahma.

(e

Although the early Indian Buddhists valued family life and em-

phasized the responsibilities of children toward their aging par-
ents, a great deal of tension existed between the family order and
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the Order of Buddhist monks. The reason for this was that the
Buddhist teaching encouraged young men to leave home—parents,
wife, even children at times—in order to pursue the spiritual path.
This was at cross-purposes with traditional family values, which
encouraged the young man to marry and raise children (espe-
cially sons) for the preservation of the family line.

The tension between Buddhist monastic ideals and family ideals
was especially great when the family was a proud upper-class one
or when an only son wished to become celibate before fathering
any heirs. The son in the following story has to face both of
these complications.

The Only-Child Who Left Home

During the many years in which Buddha traveled through
northern India teaching in various cities and villages, he once
came into a prosperous market town in the area where the Kuru
people live. Nearly everyone from the village came to hear
Buddha teach, and afterward a young man named Ratthapala
saluted the Buddha and said, “As I understand your teaching,
Lord, it is not easy for one who lives the householder life to make
great progress on the godly path, the path to being as pure and
polished as a well-rubbed conch shell. Lord, I wish to shave off
my hair and beard, put on a saffron robe, and be admitted to
your order of those who have gone forth from the householder
life.”

The Buddha asked, “Do you have the permission of your par-
ents to go forth into the homeless life?” Ratthapala answered that
he did not, and the Buddha explained that a Tathagata (another
name for a Buddha) does not allow a youth to go forth without
his parents’ permission. The youth hastened to his parents and
asked for such permission, and was told, “Dear Ratthapala, you
are our beloved only son. You live very comfortably here and do
not know suffering. Fat, drink, and be merry; and besides eating,
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drinking, and amusing yourself you can also perform meritorious
acts while living as a householder. We cannot grant you permis-
sion to go forth as long as we are alive. If you were to die before
we do, we would become joyless without you, so how can we
give you permission to leave us?”

Ratthapala asked a second and a third time, but the parents in-
sisted that his responsibility was to his family. Ratthapala then
sat down on the ground and proclaimed, “I will either die here
or go forth from here.” From that moment on he refused to
move, to eat, or to drink. His distraught parents made their
speech to him again and again, but Ratthapala remained silent.
The parents anxiously turned to his friends and asked them to
come and speak on their behalf, but Ratthapala remained silent,
all the while refusing to eat or drink. : :

The friends reported their lack of success to the parents and
asked them to reconsider, suggesting that if they didn’t he would
die, but if allowed to go he might become discontent with the
homeless life and return. The parents reluctantly conceded and
the friends conveyed the good news to Ratthapala, adding, “But
after you go forth, you must come back to see your parents.”

With joyful expectation Ratthapala left behind his inheritance,
friends, parents, and responsibilities as son, going forth to become
a homeless Buddhist monk.

N

These Indian stories are told from a man’s point of view. Men
are seen as the proper head of the family, as the ones responsible
for the welfare, protection, and morality of the family. How-
ever, men are capable of lapses of duty, as was the case with Nala
and Vassitthako. According to these stories, when men fail in
their family duties, it is often through some outside influence. For
example, Nala was bewitched into gambling by an angry god and
Vassitthako was led astray by his nagging wife.

Women in the stories are often pictured in extremes. Some
women are like goddesses in beauty and devotion to their duty
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(dbarma). Conversely, in the stories originally told for the bene-
fit of celibate ascetics (Buddhist or Hindu), the image of women
is quite negative. Women are conniving, seductive, and lustful,
these stories maintain. This ambiguity in the female image leaves
the impression that, from the point of view of the classical In-
dian storyteller, women have an important role to play in the
family, but their inherent weaknesses necessitate their being sub-
ordinate to men.

The stories are also told from an adult’s point of view, and the
dominant theme concerning children is that they should be obe-
dient toward their parents and should take especially good care
of aging parents. Appropriate rewards in heaven are promised for
those who care for aging parents, with parallel punishments in
hell for those who kill or abuse their parents.

We can conclude from these stories that for the Hindus and
to a lesser extent the Buddhists the proper fulfillment of family
roles was a religious duty. The gods are pleased with someone
who follows his or her family dharma, and society as a whole
benefits when the members of extended families live together in
peaceful cooperation. This cooperation, as the stories reveal, is
not based upon equality but upon a system of well-defined, inter-
dependent roles for each family member. Other stories make
clear the roles of all the members of the extended household,
such as widows, second wives, unmarried younger brothers, and
others. Having the duty (dharma) of each member of the family
spelled out so carefully might seem to be a severe restriction
upon individual freedom, but some Hindus and Buddhists would
argue that structured social roles facilitate spiritual growth.
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In one hymn from Vedic India (¢. 800 B.c.), a divine man is
used as a mythic model for the creation of the world and of hu-
mans in four classes. In that creation story (Rig Veda, X. go)
the priest (&rabmana) is said to have come from the mouth of
the divine man, the warrior/king from his two mighty arms, the
producer (merchants and traders) from his thighs, and the ser-
vant from his feet. This priestly story suggests a social pecking
order, and it in fact broadly outlines the so-called caste system of
classical and contemporary India. While there have been squab-
bles among the priest and warrior/king groups as to which of
the two really resides at the top of the social ladder, tradition and
practice clearly place the producers third and servants fourth, as
in the ancient myth.

While the social system that has dominated Indian history has
been hierarchical, the various social groups have had reciprocal
responsibilities. For example, the priests should serve as the spiri-
‘tual and vocational instructors of all other castes (giving special
attention to the instruction and support of the kings), while the
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rulers must protect all the people of their realm (especially the
priests and their rituals). In addition to these official responsi-
bilities, certain stereotypes became attached to the public roles of
king and priest, providing images of the way people do live and
models for the way they ought to live.

The Buddhist tradition deemphasizes the caste system, yet it
abounds in stories about the special roles of social leaders such as
kings, teachers, and ascetics. The practice of correct behavior by
and toward such persons is a very important part of Buddhist
morality, which in turn is considered a necessary first step before
great progress in meditation and wisdom are possible.

Here then are some Buddhist and Hindu stories which present
images of and models for the social roles of king, teacher/priest,
and ascetic.

KING
Hindu Stories

According to the traditional role of the king, it is the warrior/
king’s responsibility “to protect the whole world.” The king
carries the staff of power in order to punish those who disobey
his Jaw and to war against those who would threaten his people
and rule from without. In the story that follows we observe this
protective function in the divine-king Krishna, an emanation of
the god Vishnu.

The Serpent with One Hundred Heads

The serpent Kaliya lived in the river Kalindi, nearby Krishna’s
cowherd home. No ordinary serpent, Kaliya had one hundred
heads and the poison of as many snakes. Kaliya’s venom had af-
fected all the territory surrounding his watery home. Birds would
drop from the sky killed by the poisonous air which hung thick
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above the river. The grass and trees along the river had long
since withered and died, and the water of the river could kill the
heartiest man or beast.

Once Krishna and his friends were tending their cows not far
from the river Kalindi and, having become thirsty in the noon-
day sun, drank some of the poisoned water. Seeing his friends fall
dead, Krishna exerted his divine powers and gave back life to his
cowherd companions. Recognizing that the serpent Kaliya was
the source of the poison, Krishna climbed the only surviving tree
on the riverbank and dived into the water. Krishna thrashed
about in the water and made such a disturbance that Kaliya sur-
faced and encircled the young cowherder in his strong coils,
seeking to squeeze the life from his tormentor. In the tussle
which ensued, it appeared that Krishna was losing the battle. The
earth erupted with violent quakes. Meteors shot across the sky,
and peoples’ limbs shook from no apparent cause. Friends and
relatives from Krishna's village of Vraja came running to see
what could be causing these dramatic signs.

Seeing the plight of Krishna, all those on the riverbank sought
to drown themselves . . . not wanting to live without their most
beloved friend. Only the strong arm of Balarama, Krishna’s older
brother, prevented the drownings. Seeing his friends in such dis-
may, Krishna ceased his pretending and expanded his chest,
breaking the grip of Kaliya’s coils. Enraged, Kaliya rose out of
the water and breathed fire in an attempt to destroy Krishna.
Krishna responded by leaping from the water onto one of the
hundred hoods of Kaliya and dancing upon it until blood re-
placed venom as the product of its hollow tongue. One by one,
the one hundred heads of Kaliya were danced into submission
until the huge serpent lay unconscious in the water.

Everyone cheered, except the wives of Kaliya who pleaded for
their husband’s life. Out of compassion, Krishna banished Kaliya
and his wives to an ocean far from the villages of his friends.
Kaliya and his wives departed, praising the compassionate Lord
Krishna.
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The story of Kaliya and Krishna is depicted in Indian sculp-
ture, painting, and poetry as an example of the divine protection
of the loving and merciful god Vishnu from whom Krishna de-
scended as a human manifestation. The duty of protection for the
warrior/king is clear in this story, as is the warrior’s use of power
in the defeat of his foes. The next story, however, is an animal
fable which counsels a different kingly virtue for the ruler who
is weaker than his foes.

The Wise Old Crow

Once upon a time in a certain forest there was a large banyan
tree. In that tree lived a crow king named Cloudcolor with his
following of one thousand crows. In that same forest an owl king
named Foe-crusher lived with one thousand owls who served
him. One night, given the natural enmity between owls and
crows, Foe-crusher led his forces in a devastating attack upon the
sleeping crows. Early the next morning, Cloudcolor gathered to-
gether those crows who had escaped the owl attack and sought
advice from his counselors as to the crows’ proper response.

One advisor suggested retreating to a new forest. Another pre-
ferred remaining and making peace with the owls. Still another
recommended a pendulum-like policy of retreat and return ac-
cording to the relative likelihood of an owl attack. Yet another
advisor argued strongly for waging outright war upon the
stronger owls.

Cloudcolor turned at last to his father, Longlived, and asked
his advice. Longlived rejected one by one the earlier war and
peace strategies and said that when dealing with a superior foe,
deceit spawned in wit was the wisest course to follow. He said,
“Pluck out my feathers, abuse me with rough words, smear me
with the blood from our dead, and throw me down under this
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same tree. Then you go with our survivors to a safe mountain
and wait until I provide for the owls’ destruction and come to get
you.”

When Foe-crusher and his owl army returned the next night
they could find no crows in the banyan tree. Hearing a feeble
cry of a crow under the tree, Foe-crusher discovered Longlived
bloodied and near death. The owl king asked the elder crow
minister the cause of his terrible condition, and Longlived re-
sponded, “My lord, listen. After your warriors had inflicted ruin
upon our families, Cloudcolor’s counselors encouraged under-
taking your destruction. I replied that you and your warriors
were too strong and advised Cloudcolor to submit to your rule.
Then the other crow advisors said that I was taking sides with
the enemy and immediately put me in my present condition.”

The owl ministers argued whether or not to kill the wounded
elderly crow. One said that a weak enemy, when given a chance,
may become strong and harm you. Another owl countered say-
ing it is wrong in war to kill a fugitive even if he is an enemy.
“Besides,” the second minister continued, “even enemies may be
useful when they fall out with each other.” Longlived joined the
debate by suggesting that it would be best just to throw him into
a fire so that he could be reborn an owl and join Foe-crusher as
a true ally. Though the first advisor insisted that one’s inherited
nature is hard to overcome and that Longlived would bring ill to
the owls, Foe-crusher decided instead to take the old crow back
to the owl stronghold.

Upon arriving at the owls’ nests, Foe-crusher ordered that the
elderly crow would be permitted to live wherever he chose.
Longlived decided that the entrance to the owls’ home was the
safest place for him to reside. The owls passed by Longlived day
after day on their excursions of destruction and were ordered to
share with him some meat from their hunting. The old crow re-
gained his strength, grew back his lost feathers, and planned the
owls’ destruction. One day when the owls were all in their nests
asleep, Longlived stuffed rubble in the entrance hole to each nest
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and then flew off to get Cloudcolor and the other crows. They
all returned with fire-sticks and set the rubble-packed owl holes
on fire, destroying their enemies.

When commenting upon the success of his strategy, Longlived
concluded, “Prowess alone will not bring the supreme desire [de-
feat of one’s enemies] to fruition. Foes that are killed with weap-
ons are not killed, but those that are killed by wit are really killed
and never appear again. A weapon kills only a man’s body, while
wit destroys his tribe, his power, and his renown.”

A IEEEN

The use of deceit is only one of the many ploys a king may
use to defeat his enemies according to the book of fables called
the Panchatantra. Other war techniques at a king’s disposal are con-
ciliation, bribery, sowing. dissension among the ranks of the en-
emy, and outright warring with one’s foes. The story of the owls
and the crows shows a proper application of deceit as one way to
provide kingly protection even- when the enemy has superior
might.

The image of the king as weak-minded and given over to dan-
gerous passions is one some stories portray. The Panchatantra goes
so far as to say, “Kings, women, and creeping vines as a rule em-
brace whatever is beside them.” Still, stories that portray various
kings as models of compassion and self-sacrifice in providing pro-
tection for their people are legion. One such story of this virtuous
ideal is that of King Shivi.

A King and a Dove

Once long ago a beautiful dove being pursued by a hawk flew
down from the sky and sought the protection of the virtuous
King Shivi. Seeing the dove take refuge in his lap, the good king
comforted him saying, “Relax little bird, don’t be afraid. What
have you done that you have become wrapped in the quivering
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grasp of fear which makes you more dead than alive? Your color,
beautiful bird, resembles a wind-blown blue lotus and your eyes
are of the tone of a pomegranate or the Ashoka tree. Do not fear,
and that is an order! Now that you have sought refuge with me,
be advised that no one will even think of harming you, knowing
that you have such a powerful protector. If need be, I will for
your sake this very day give up my kingdom, or even my life.
So, be comforted little dove.”

‘Just then a hawk alighted near the king and said, “This bird
you hold has been fated to be my food for today. Therefore, you
should not protect him from me, O king. I have pursued this bird
with great effort and now have got him. His flesh, blood, mar-
row, and fat will provide good substance for my welfare and will
gratify me greatly. Therefore, O king, do not place yourself be-
tween us. I suffer from a terrible thirst, and hunger is gnawing
at my bowels. Release this bird and set him free. I am unable to
bear the pains of my hunger any longer. I pursued this bird as
my prey and you may observe the bruises and cuts on his body
my talons and wings have inflicted. Look, O king, and you will
see even now that his breath is weak and he is near death, so you
should not protect him from me any longer.”

Trying a different approach, the hawk continued, “Your
power, O king, may extend over your servants, your relatives,
and the quarrels that take place between your subjects. In fact
your protection and control may extend over all quarters of your
kingdom and even over your own senses. Your power, however,
does not extend over the sky. Your strength may be demon-
strated against foes of your realm and your control may be ex-
tended to include them. Still, your rule does not extend to the
creatures of the sky, though if it did, you would be as responsible
for me and my welfare as for that of the dove.”

Hearing these words of the hawk, the king was troubled. Re-
sponding to the hawk’s claim upon his protection and benefi-
cence, the king responded, “I will order a cow or a deer to be
killed and dressed for you today. Please appease your hunger on
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such food fit for a king. It is my vow never to abandon one who
has sought my protection. Observe, O hawk, this little bird hud-
dling in my lap.”

The hawk retorted, “O king, I do not eat the flesh of the boar
or the cow or any other kinds of fowl. What need have I of such
food when it has been ordained that hawks feed on doves? O
virtuous king, if you feel such affection for this dove then give
me flesh from your own body equal to the weight of this dove.”

The king replied, “Thank you for your kindness today in per-
mitting me this alternative solution. I will do as you ask.” Having
said this, the good king began to cut off his own flesh and weigh
it in a balance against the weight of the dove.

The earth began to tremble in response to the king’s act. The
king continued to cut off flesh from his sides, arms, and thighs
and placed it in the scales to balance the weight of the dove. Still,
the dove weighed more than the royal flesh. When the king had
cut off all his flesh and only remained a skeleton of bones, he
ascended the scales himself to give up his very life to balance the
scales and keep his promise of protection. Just then, the inhabit-
ants of the three worlds came to behold the righteous king. Celes-
tial and other drums were played by unseen visitors from the
sky. King Shivi was bathed in celestial nectar and garlands of
heavenly flowers were placed around his neck. The deities and
heavenly musicians sang and danced around King Shivi even as
they do around the creator Brahma.

The king ascended a heavenly chariot made of gold bedecked
with fine jewels as a celestial mansion with gold and jewel col-
umns. Through his act of self-giving protection, the virtuous
king then proceeded to heaven.

P

The tale of King Shivi ends with the admonition, “He who
protects those who are devoted to him, those who are attached
to him from love and affection, and those who depend upon him,
and has mercy on all creatures under his care will acquire great

62



happiness beyond this life.” The basic duty of the king is protec-
tion. (Not surprisingly, another, allegorical version of this story
equates the protected dove with Dharma.) Moreover, kingly pro-
tection is to be guided by compassion and self-sacrifice if a king
is to be judged virtuous as well as strong.

Buddhist Stories

In the third century s.c. the Buddhist King Ashoka had edicts
about righteousness (dbarma) carved upon large pillars and rocks
throughout his kingdom. For example, concerning the religious
rituals which the people were accustomed to performing in order
to ensure health and welfare, Ashoka wrote (in Rock Edict num-
ber nine) that it is far more fruitful to perform Dharma rituals,
which consist of treating people properly according to one’s rela-
tionship to them. Thus, servants should be treated kindly, teach-
ers should be honored, animals should not be killed, and of course
priests and ascetics should be protected and nourished. After
Ashoka had set such an example, subsequent Buddhist kings felt
responsible for promoting social righteousness as well.

The promotion of righteousness was not a luxury for kings
however, it was a necessity, as the king in the following story
learns from a mountain hermit.

As the King, So the Kingdom

There once was a king who ruled from the city of Banaras
with great virtue. He was so eager to please the people that he
sought reassurance that he was in fact a good king. He went
throughout Banaras inquiring of everyone he met whether or not
they considered the king a good ruler.

Everyone answered affirmatively, but the king thought the
people might be afraid to be honest with him. He disguised him-
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self and wandered throughout the area outside the capital, where
he was less likely to be recognized. Still, all the people assured
him that the king had many merits and no bad points. Then the
king, driven on by his need for reassurance, went far north of the
city to the foothills of the Himalaya mountains to learn the opin-
ion of the subjects in the most remote area of his rule. There he
came upon a mountain hermitage. He approached the hermit,
bowed before him with his hands together in respect for the holy
man, and sat down in front of him.

Now it happened that the mountain hermit was none other than
the Bodhisattva, the Future Buddha. In this particular life the
Bodhisattva had been born into a high-class brahman family and
had received a formal education as a youth, but upon reaching
adulthood had left the comfort and security of city life in order
to retreat to the Himalaya region in pursuit of spiritual insight.

The hermit offered the king a ripe fig to eat. When the king
tasted the fig he marveled at how sweet it was and asked for an
explanation. The hermit said, “The king now rules with justice
and impartiality, that is why the fruit is sweet.”

The king asked if that meant the fruit would not be as sweet
if the king ruled badly. “Precisely,” the hermit sage responded,
“for when the king is unjust not only wild fruit but also oil,
honey, roots, and all other such things in the realm lose their
sweetness and flavor.”

The king withdrew without revealing his identity and returned
to the palace where he began to rule unjustly as an experiment
designed to test the sage’s words. After a time he returned to the
mountain hermitage and was again offered a fig. This time the fig
was very bitter and dry, and the king spat it out of his mouth and
asked why it tasted so bad. “Evidently the king now rules un-
justly,” came the reply. “For when a king’s justice goes sour the
whole kingdom does too,” the sage again explained.

The king was convinced of this truth. He revealed his true
identity and returned to Banaras more determined than ever to
rule with justice.
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In the preceding story the legislative and judicial responsibili-
ties of the king are the implied subject matter, but in the follow-
ing story the king’s duty to protect all creatures under his domain
comes to the fore. Note that the deer king, like King Shivi in the
Hindu story above, is willing to sacrifice his own life to protect
a subject.

A Deer King Offers His Life

Once when Brahmadatta was the king of Banaras the Bodhi-
sattva, the Future Buddha, came into existence in the womb of a
deer. It was obvious from the moment of his birth that he was a
very special deer, for his skin had a golderi radiance, his eyes
were as round as jewels, his horns were silver colored, his mouth
was bright red, his hoofs were as shiny as if they had been lac-
quered, his tail was like that of a yak, and he was as large as a
foal. When the golden deer matured he became the king of a
herd of five hundred deer.

There was another golden deer named Branch who similarly
was the leader of a large herd in the same forest. The two deer
kings were wise and virtuous leaders and all would have been
well if the king of Banaras had not been so fond of venison.
Nearly every day the king would summon the men of the city
from their trades and the men of the country from their farming
in order to form a hunting party in quest of a deer from the
forest. The people objected to this because they were not able to
get their own work done, so they devised a plan. They built a
large corral in the royal park and seeded it with grass and pro-
vided a water tank. Then they got everyone together to act as
beaters, surrounded the forest, and drove the deer into the corral.
The two herds of the golden stags were corralled and thus forced
to live in the royal park. The king approved of the idea and upon
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seeing the deer was so struck by the magnificence of the two
golden stags that he granted them immunity.

FEach day from then on the king or his butcher would go to
the corral and shoot arrows into one of the deer until it became
so weak from the wounds and exhaustion that it collapsed. There
was no escape. The two stags met and planned a way for the
deer to avoid this horrible, futile struggle for life. It was deter-
mined that each day one deer would be chosen by lot, from each
herd on alternate days, and that deer would voluntarily put his
head on the chopping block when the king or butcher arrived.
This plan worked well until one day the doe that had been
chosen by lot from the herd of Branch deer came to Branch beg-
ging that another deer be substituted for her on the grounds that
she was pregnant and if she were permitted to live there would
soon be an extra deer in the herd. Branch refused, saying that he
could not ask another deer to take her place. In desperation she
took her case to the other golden stag, the Bodhisattva, who sent
her away with the assurance that indeed some other deer would
take her place.

What the golden stag did was place his own head on the block,
much to the astonishment of the butcher. The king was quickly
informed and came to the park himself to ask the golden stag
why he was volunteering his life when he had been granted im-
munity. The stag explained about the pregnant doe and said that
as king he really could not ask any other deer to volunteer its
life, so he himself was ready to die so that the doe might live.

The king was overwhelmed and said that even among humans
he had never seen such love and compassion. “I am so pleased
with your act,” he told the stag, “that I will spare the lives of
both you and the doe.”

“That is very nice for us,” said the stag, “but what of the other
deer in the park?” “Very well,” said the king, “I will spare their
lives as well.” “That is very nice for the deer here in the corral,
but what about all the others in the forest?” the stag continued.
“Very well, I grant them immunity also,” the king responded.
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The golden stag continued until he had received from the king a
promise of immunity for all the creatures of the forests, birds of
the air, and fish of the waters. Having in this way converted the
king from the violent ways of a hunter to the way of compassion
and non-injury to any form of life, which is the first of the five
great rules of morality, the golden stag continued to preach to
the king about the other virtues; that is, abstaining from stealing,
from unlawful sexual intercourse, from Iying, and from using in-
toxicants. “Walk in righteousness,” he continued. “Walk in righ-
teousness toward mother and father, sons and daughters, priests
and laymen, city and country folk. In this way, when your body
breaks up at death, you will go to a blessed heavenly world.”

The golden stag remained in the park for a few days teaching
righteousness to the king with the ease and skill of a Buddha, and
then he departed for the forest to live in peace with his herd.
Meanwhile the king followed the wise teaching of the Bodhi-
sattva and was suitably rewarded after death.

7

The Buddhist tradition considers one of the duties of the king
to be that of maintaining peace among the various wandering
holy men within his realm. There would be little need for this if
all the people who renounce the worldly life and undertake reli-
gious vows were indeed holy men, but sometimes they are given
to heresy or stubborn bickering. In his role as Protector of Righ-
teousness the king must therefore sometimes intervene in reli-
gious matters, as in the following story.

The Day the Sun Did Not Rise

Once when a good king reigned in Banaras two ascetics were
traveling through the area and sought overnight lodging in the
shed of a certain potter who was in the habit of providing hos-
pitality to wandering holy men. The first ascetic to arrive, who
followed the practice of allowing his hair to grow very long and
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matted, was granted the use of the shed for the night. Before long
the second ascetic, a holy man of great power named Narada,
arrived and was also granted hospitality, with the permission of
the first ascetic.

When night came the potter went home and the two ascetics
bedded down on opposite sides of the room. Later in the darkest
part of the night Narada wished to go outside for a while, but
the matted-haired ascetic had moved and was now lying across
the doorway, so that Narada stepped on his hair as he went out.
The ascetic awakened furious, scolded Narada, and then began to
weep because his hair had been abused.

When Narada returned to the shed he avoided stepping where
the ascetic and his hair had been, but because the ascetic had
moved, Narada again stepped on his hair. This time the ascetic
was even more furious and started calling Narada an “evil as-
cetic.” Narada protested his innocence, but the first ascetic
blamed him all the more and finally uttered a curse: “The sun
destroys darkness with its thousands of rays; when the sun rises
in the morning may your head split in seven pieces.”

In self-defense Narada pronounced the same curse upon his
rival ascetic, along with the wish that the curse should fall upon
whichever of the two was really responsible for the dispute.

As he settled back down for the night Narada used his great
mental ability to see into the future and foresaw that the matted-
haired ascetic was destined to have his head split at sunrise unless
something was done to alter the situation. Out of compassion for
his rival, Narada used his great power to keep the sun from ris-
ing, thus saving the rival ascetic from destruction.

When the sun failed to rise the people turned to the king for
help. The king examined his recent conduct and decided that he
had done nothing so wrong as to cause this cosmic standstill. In
his wisdom the king guessed that the power of ascetics might be
involved, and he was soon led to the potter’s shed where Narada
explained the situation to the king. In an attempt to mediate the
dispute, the king asked Narada what could be done to nullify the
curse. The curse could be broken if the ascetic apologized,
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Narada replied. The king turned to the matted-hair ascetic and
asked him to apologize, but the stubborn man refused. After
more futile attempts with words, the king became desperate
enough to order his soldiers to force the ascetic to bow before
Narada, as if for forgiveness.

Although this was hardly a sincere apology, Narada forgave
the ascetic and asked the king to have the ascetic put in a lake
up to his neck in water, with a large ball of clay on top of his
head. When this was done Narada allowed the sun to rise and as
its first light fell across the lake the clay ball split into seven
pieces, but the ascetic submerged himself and was not hurt. In
this way peace was restored by the king and all the people were
able to return to work.

NP7

The Chronicles of the Island of Sri Lanka (Ceylon) record
that the Buddhist kings there often took their role as Protector
of Righteousness so seriously that they intervened in disputes
among religious leaders, as did the king in the preceding story.
These Sri Lankan kings supported some monasteries while hold-
ing others suspect of heresy, and one king went so far as to de-
stroy-the most important monastery on the island when his chap-
lain convinced him it promulgated heretical ideas (Mabavamsa,
Ch. 37). More typical, however, was the practice of royal inter-
vention in cases involving flagrant abuse of clerical privileges.
There were usually some scoundrels ready to put on the guise of
spirituality, and it fell to the king to bring them to justice.
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TEACHER / PRIEST

Hindu Stories

The Laws of Manu (10.75, 83) relates the basic duties of the
brahmans or priests as comprising: studying and teaching the
sacred traditions and texts, performing private and public sacri-
fices for worldly harmony and personal needs of the people, and
refraining from vocations such as farming or those requiring
manual labor which would lower the prestige of their social rank.
The brahmans are viewed as the intercessors between humans and
the divine world, and consequently as having fearful power as
well as the world’s future in their hands. The Epic tale which
follows shows both the high status of the brahmans as well as the
reciprocal support which exists between kings and priests. Most
important of all, the priest is pictured here as preserver and con-
veyor of the sacred traditions which he transmits in his role as a
storyteller.

The Brabwan and the Demons

Various demons continually disturbed the sacrifices of the re-
nowned sage Vishvamitra. Deeply concerned, the forest priest
went quickly to the court of King Dasharatha to secure protec-
tion. Seeing the venerable sage enter his audience hall, the king
said, “My birth is blessed with good fruits and my life made
valuable simply by observing your presence in my court. The
viewing of your holy form turns the darkest night into brightest
day. . . . Say what it is you would have me do and it will be
done.” :

The sage explained to the king that, as was his priestly duty,
he performed his devotional rites every day. However, the forests
surrounding his hermitage were filled with demons bent upon
disrupting the holy sacrifices. Daily the demons would come
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spreading bloody meat and entrails upon the sacred alter, void-
ing hours of preparation for this most holy of priestly rituals.
Vishvamitra explained that he had come to ask the king’s protec-
tion. The king asked what he could do, and the priest responded
that the king’s sons Rama and Lakshman should accompany the
sage back to his forest retreat. The king protested that Rama was
too young and no match for the might of demons. The king
pleaded, “Please show pity on my dear child and release me from
this unhappy fate. . . . For I venerate you as a god and must
obey your command.” The king’s pleas were of no avail since
his kingly duty demanded that he guarantee protection to all
priests and people in his realm.

Dawn broke over the sage Vishvamitra setting off toward his
forest abode with young Rama and Lakshman cheerfully at his
side. As they stopped at one hermitage and then the next, Vish-
vamitra performed his various priestly rites, explaining to the
young warriors the history of his sacred duties and telling stories
of the gods and men who had occupied the holy sites. Early on
the second day of their journey, the three travelers arrived at
the edge of a dark forest. Rama asked why the forest appeared
so forbidding. Vishvamitra explained that the demoness Tadaka
lived in the dark woods and then told the story of how a beautiful
maiden had become a mad demoness by the curse of a brahman
priest. He warned that Tadaka still roamed the dreary forest
ruining the sacrifices of the priests within.

Rama strung his warrior’s bow and entered the forest to en-
gage Tadaka in combat and rid the forest sages of their perturb-
ance. Plucking his bow’s sounding string, Rama awakened Tadaka
from her slumber. The angry demoness arose to fight the young
warrior and assailed him with all her evil might. Though Tadaka
showered them with stones, Rama and Lakshman fired arrow after
arrow, severing the demoness’s hands, nose, and ears. Screeching
in tumultuous rage, Tadaka became invisible and increased her
rain of stones. Rama quickly unleashed an arrow in the direction
of the sound of Tadaka’s roar, and the deadly shaft pierced

72



Tadaka’s bowels and ended her evil life. Freed from Tadaka’s
malicious interference, the priestly sages of the dark forest re-
newed their sacrifices which sustain the earth and the heavens.

As a gift for the young warriors, Vishvamitra taught Rama and
Lakshman the use of powerful weapons and divine spells to in-
crease their princely might. As they journeyed together, the ven-
erable sage taught the young princes by telling them stories about
the origin of places, gods, and people which devoted warriors
should know. When at last they reached the hermitage where
Vishvamitra usually performed his religious observances, the
hermits who lived there came and each washed the sage’s feet
and offered him food and a place to rest.

Early the next morning Vishvamitra began the rite of purifica-
tion in preparation for the daily sacrifice. Reciting sacred texts,
the sage sanctified the holy fire. Just then, a roar introduced the
onslaught of two grotesque demons. Raining down blood to spoil
the sacrifice, the demons quickly found themselves engaged in
battle with Rama and Lakshman. One arrow from Rama’s quiver
knocked one demon senseless as it carried him to a lake far from
the forest of Vishvamitra’s hermitage. A second arrow split the
other demon’s stomach, ending his demonic intrusions. Then
Rama and Lakshman destroyed, one by one, the remaining de-
mons in the forest, liberating the forest sages from demonic dis-
tractions. The priests within the forest sent up a cheer for the
protectors of their sacred rites. The sacrifices which keep the
world harmonious could once again be performed.

U IEEETN

In spite of the exalted role of the priest which Vishvamitra
provides, many stories show the brahmans capable of utilizing
their near-divine powers destructively to curse and harm those
who have offended them. The following episode from the epic
tradition of the Mahabbarata reveals the awesome and irrevocable
might of the curse of a priest.

73



The Curse of a Brabman

The great King Parikshit loved hunting. Once while searching
for game he shot and wounded a deer which took him on a pro-
longed chase deep into a strange forest. After tracking the
wounded deer for many hours and having become tired and
thirsty from the search, the king came upon a hermitage in a
clearing in the woods. Seeing an ascetic priest sitting on the
ground near his cows, the king approached the sage and said,
“Brahman, I am King Parikshit and I am tracking a deer which I
have wounded. Have you seen that deer?” The brahman sat in
silence due to a vow he had taken earlier. The king asked again
for the brahman to speak and again received no reply. Tired,
frustrated, and now angry, King Parikshit took a dead snake by
the end of his bow and placed the serpent around the ascetic’s
neck. When the brahman bore this insult in silence, the king felt
his anger subside and he gave up his search for the wounded deer
and returned home empty-handed.

As the brahman’s son was on the road home that day, one.of
his friends teased him about his father’s disgrace—sitting with a
serpent around his neck. Embarrassed, the son asked what had
caused his father’s disgrace. When he was told the story of how
King Parikshit had come to place the snake around his father’s
shoulders, the son angrily said, “That wretched king who placed
a dead snake upon the shoulders of my frail, old parent shall be
killed in seven days by the king of serpents, Takshaka.” Hurry-
ing home, the son approached his father who still had the dead
snake around his neck and told him of the curse of death he [1ad
pronounced. ‘

The old brahman responded, “Son, I am not pleased with you.
Ascetics should not behave this way. We live under the rule of
King Parikshit and he protects all priests under his care. He did
not know that I had taken a vow of silence and thus acted as he
understood the situation. The king did not deserve your curse
and you acted hastily. I will send a messenger and try to ward
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off the king’s demise.” The son responded, “Father, whether I
acted rashly or not, you know that the curse of a brahman is
never thwarted.”

When King Parikshit learned of the curse against his life from
the old brahman’s messenger, he was both saddened about his
improper treatment of the old priest and worried about his own
welfare. After counsel from his advisors, Parikshit built a plat-
form upon posts so that neither Takshaka nor his serpent helpers
could approach the king unobserved. Then the king built dwell-
ing quarters upon the platform.

As the fateful week drew to a close, Takshaka sent several of
his servants disguised as ascetics to- offer King Parikshit some
water, nuts, and fruit. The king permitted the ascetics to ascend
his platform and after receiving the gifts, bade the ascetics fare-
well, After the ascetics had departed the king invited his minis-
ters to join him in eating the fruits the ascetics had given him.
Just as King Parikshit was about to bite into his fruit, an ugly
black and copper-colored insect came out of the fruit. The king
said, “The sun is setting on the seventh day, and I am not afraid
of Takshaka’s poison. Therefore, assume your true form Takshaka
and fulfill the brahman’s curse.”

Just then, the insect was transformed into a large serpent and
Takshaka coiled himself around the neck of King Parikshit.
Emitting a tremendous roar, Takshaka ended the life of King
Parikshit with a deadly bite.

N

Even though the brahman who had been wronged did not de-
sire King Parikshit’s death, “the curse of a brahman is never
thwarted,” the epic tale proclaims. The priests who claim to rank
highest among humans and who, as ascetics, should be above hu-
man emotions such as anger, often are pictured to be like the son
of the offended sage. At his best, the priest uses his learning and
power to nourish and enrich those about him, but, as often as not,
the Indian stories of priests provide images of angry or self-
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centered men whose curse is to be feared and whose lives are
hardly models for virtuous conduct.

Buddhist Stories

Gautama Buddha spent the last forty-five years of his life
traveling about northern India teaching. He is revered as the
Enlightened One (the Buddha) primarily, but he is also revered
as the great teacher. Buddhists believe that from time to time a
Buddha appears in the world and teaches eternal Truth (dharma),
but as time passes a particular Buddha’s teachings are gradually
forgotten, and eventually there is need for a new Buddha. Each
new Buddha when he becomes enlightened and begins to teach
Dbhbarma is said to be again “setting the dharma-wheel in motion.”
Here in brief is the story Gautama tells of setting the wheel in
motion.

Buddha Sets the Wheel in Motion

Monks, after T had struggled so long and hard for enlighten-
ment and finally achieved it, I thought to myself, “This Dharma
which I have won is very profound, difficult to understand, ad-
vanced, and intelligible only to those of great learning. But most
people are attached to sensual pleasures and cannot comprehend
such a Dharma. Therefore, if I were to try to teach this Dharma
to them, I would just wear myself out to no avail.”

Then the god Brahma read my mind from heaven and he wor-
ried that the world would be lost if the Buddha decided not to
teach Dharma. So, monks, as quickly as a strong man can stretch
out his arm, the god Brahma disappeared from heaven and reap-
peared on earth next to me. He arranged his robes and ap-
proached me reverently, saying, “Venerable sir, let the Lord
teach Dharma. Let the Accomplished One teach Dharma. There
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are some people in the world who are close enough to the truth
to be able to benefit from your teaching.”

Then, monks, I surveyed the whole world with the supernat-
ural third eye of a Buddha, and I saw that there were some peo-
ple with only a little dust in their eyes. It occurred to me that
just as in a lotus pond, some lotuses never rise above the water,
some get just to the top but others rise above the water and their
blue, red, or white blossoms are not spoiled by the dirty water,
so there are some persons who can rise above the stains of the
world with the help of Dharma teaching.

Brahma, being pleased with my decision to teach, paid rever-
ence to me and instantaneously returned to his heaven. I then
considered whom I should instruct first. I thought of my two
former yoga teachers, but with my Buddha eye I realized that
they had already died. So I decided to teach the five ascetics who
were my companions while I practiced severe asceticism. By
means of my Dharma eye I discerned that they were staying in
the park at Banaras, so I began to journey there.

When the five ascetics saw me coming they said to themselves,
“Friends, let us shun this Gautama, for he has fallen away from
his ascetic practices. He now eats good meals. Do not rise to
greet him nor take his robe.” But when I got close enough for
them to see my transformed countenance, they abandoned their
haughtiness and received me hospitably, saying, “Welcome, friend
Gautama.” I explained to them, “Do not address an Enlightened
One by his personal name or by the word friend. Listen to me,
monks, I will teach you Dharma as a saint, a fully enlightened
Buddha.”

A EEZEN

The virtue of always telling the truth is an important one for
teachers in the Buddhist tradition. The virtue of doing what the
master asks is just as important for students, but the following
story provides an example of how such virtues may be set aside
when the situation warrants.



A Teacher's Tricky Test

Once when Brahmadatta was the king of Banaras the Bodhi-
sattva was born into a brahman family in Banaras. When he ma-
tured he went off to study under a renowned teacher and was at
the head of a class of five hundred. After he had studied there
for some time the teacher decided to marry his daughter to
whichever student was the most virtuous. To test them he an-
nounced that the student who brought him the most stolen cloth
“and jewels for his daughter’s dowry could have her hand in
marriage.

The students studied by day and stole by night, as the contest
proceeded, until the teacher had a large pile of stolen goods from
each of them except the Bodhisattva. When the teacher asked
the Bodhisattva why he had not yet brought anything taken in
secret, the youth replied that there was no such thing as secrecy.
He composed a verse of poetry for the master making the point
that no sinful act is ever totally “in secret” for the spirits 6f the
woods may see the act committed, and, at any rate, the criminal
himself will be his own witness.

The master called the students together and explained that the
test was a trick to see which was the most virtuous. He gave his
daughter in marriage to the Bodhisattva and made the other stu-
dents return the stolen goods.

SN

Later Indian Buddhism (the Mahayana school) emphasized the
fact that the Buddha teaches by “skillful means,” that is, by
cleverly chosen devices which may from one point of view be
deceptions but from another point of view are more than justi-
fied because they lead the hearers toward cternal Truth. The
most famous passage on “skillful means” in Buddhist literature is
the following allegory from one of the most popular of all Ma-
hayana Buddhist texts, The Lotus of the True Law.
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How the Clever Father Saved His Sons

Once there was a rich man who lived in a three-storied house
made of wood and thatch. The house was old, dilapidated, and a
firetrap. One day as the man came out of the house he noticed to
his horror that the roof of the house was ablaze and the fire was
spreading very quickly. He knew he must act fast to save his
many sons who were playing in various parts of the house, un-
aware of the danger.

His first thought was to dash into the house and gather up the
children in his arms, but then he realized that the boys would
think he was playing a game and run from him and hide. So he
decided to call to them to come out quickly. He called, “Fire!
Fire! Boys, come out quickly, the house is burning down!” But
this did not work. The boys just did not seem to understand the
gravity of the situation and they went right on playing.

The father then realized that he must employ some skillful
means to entice them out of the house. Thinking quickly, he
called out to them, “Boys, come on out. I have some presents
for you.” Since he knew that his boys desired different things,
he added, “I have deer carts, goat carts and bullock carts. Come
on out quickly and I will give each of you whatever cart you
wish.” With happy cries of “Race you out,” all the boys came
rushing out of the burning house, eager for the carts.

Boys being the way boys are, once they were out of the burn-
ing house, they asked their father where the carts were that he
promised. In his joy at saving his sons, the father decided to get
them the best carts money could buy. He bought each of them a
deluxe customized bullock cart with inlaid jewels, pretty sound-
ing bells, and beautiful trim, complete with bullocks to pull them.
The boys climbed on the carts and proudly drove them about in
great excitement.

I,
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When the Buddha had finished telling this story to his disciple
Sariputra, he asked him if the father in the story was guilty of
lying. Sariputra responded that in no way should the use of skill-
ful means for a higher purpose be labeled “lying,” for even if the
father had not gone out and bought carts for the boys he still
would not be blamable for promising them carts. The Buddha
then explained the allegory to Sariputra. The three stories of the
house represent the three levels of the universe. The fire in the
house represents the misery which the world suffers. The Bud-
dha is like a father who sees the danger his children are in. But
merely calling warnings to them is not enough, so he uses skill-
ful means such as teaching them that there are three kinds of
“vehicles” or spiritual paths which they can follow (the paths of
the disciple, of the private Buddha, and of the teaching Buddha).
Eventually, when they are ready to understand better, he explains
that the only real vehicle (according to this Buddhist text) is
that of the compassionate teaching Buddha.

ASCETIC
Hindu Stories

Asceticism is a bit difficult to understand in those cultures
where physical pleasures and pride in appearance are so highly
regarded. While the Indian religious and cultural traditions en-
courage worldly and economic success as well as the enjoyment
of sensual pleasures, it is the ascetic’s life which is claimed to be
the highest and final life-stage for a person who would prepare
for a more permanent existence, beyond the reach of death. The
options for worldly attachment and detachment are stated quite
clearly in the Matsya Purana (3.38-40) which says, “The 88,000
sages who desired offspring went south and obtained graves, but
the 88,000 sages who did not desire offspring went north and ob-
tained immortality.”
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Just as a woman’s attraction is the most feared of all worldly
enticements, passion is the one emotion to be quelled if the as-
cetic is to gain any level of success. Of all the forms of attach-
ment to the world, it is the emotional bond between persons of
the opposite sex that most easily deters renunciation of the world.
In. the story which follows, even an accomplished ascetic falls to
passion personified as Kama, the Indian Cupid.

The Monkey-Faced Suitor

The renowned sage Narada once decided to do austere pen-
ances in order to control all of his emotions and desires. Upon
seating himself in the conducive setting of a great hermitage,
Narada began his yogic practice. He sat for days in silence, con-
trolling his breath and keeping his mind free of impure thoughts.
The very throne of Indra, lord of the gods, became agitated by
the heat generated by Narada’s austerities. Indra became worried
that he might lose his lordship to this mere mortal unless he
could persuade Narada to abandon his penance. Indra sent for
Kama, the god of love. Explaining to Kama his predicament, In-
dra said, “O friend of great prowess . . . , render me your as-
sistance. Narada, the sage, is performing a penance in the Hi-
malaya mountain, directing his mind towards the lord of the

universe. . . . I now fear lest he should beg of Brahma, the lord
of creation, my kingdom. You must go there now and hinder his-
penance.”

Kama went to the hermitage of Narada with his lovely wife
Rati and began his many illusory tricks, such as causing spring to
come early with its sweet flowers and fragrances. But no matter
which of the arts of love Kama tried, Narada remained unmoved
in meditation. Kama left Narada’s hermitage seeming to have lost
the battle with this ideal sage.

Realizing his penance to be complete and thinking he had
thoroughly overcome love’s enticements, Narada ceased his pen-
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ances and left the hermitage. Puffed up by the pride of his as-
cetic achievements, Narada set off to the heaven of Shiva [the
god of ascetic renown] to brag of his newly acquired achieve-
ments. Shiva received him with praise for his defeat of Kama. Be-
ing encouraged, Narada then went to the lord of creation, Brahma,
and to Vishnu, the supreme god of protection and mercy, and
continued his boasting about his conquest of passion. Concerned
at the pridefulness of the sage who thought himself to be above
such human emotions, the gods planned a test of Narada’s ascetic
calm.

A city more beautiful than heaven itself was placed in Narada’s
path as he made his way back to earth from his heavenly sojourn.
The king who lived in this city was preparing to hold a husband-
choosing ceremony for his daughter Shrimati in which she would
pick her own husband. As Narada approached the palace of the
king, the king’s daughter came to wait upon the venerable sage.

Narada was struck dumb by the princess’s beauty. When he
learned that the king was holding a husband-choosing ceremony
for the beautiful princess, Narada, overcome by passionate long-
ings, decided that he must be the one chosen by the girl.

Narada ran back to Vishnu's heavenly abode and begged the
handsome god to bestow his good looks upon him to secure Na-
rada’s chances of being chosen by the pretty maiden. Narada
satd, “O Lord, give me your form. I am your servant and fa-
vorite. Give me your beautiful form so that the princess Srimati
may choose me.” Vishnu responded, “O sage, you can go to the
place where you wish. I shall do what is beneficial for you just
as a physician does what is good for his patients.” Thereupon,
Vishnu blessed the sage with his godly form and the face of Hari
[another name of Vishnu which means both “delightful or charm-
ing” and “monkey” |. Thus, from a play on words, the sage Narada
set off to the husband-choosing ceremony with the body of a
god and the face of a monkey.

Narada hurried back to the palace of the king to attend the
husband-choosing ceremony. In the great hall of the palace where
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the ceremony was to take place, there were assembled scores of
princes all anxious to be chosen by the beautiful Shrimati. Not
knowing his actual appearance, Narada thought, “She will choose
only me since I am in Vishnu’s form.” Several of those attending
the ceremony mocked Narada’s appearance and laughed at his
delusive pride. Just then, the princess came out of her chambers
and began to walk down the line of anxious suitors with a gar-
land of flowers to bedeck her choice. When she came to Narada
she was infuriated at the affront of a monkey-faced man be-
lieving he had a chance to be chosen. Shrimati ran from the cere-
monial hall without choosing a husband.

Narada was perplexed at the princess’s response to his counte-
nance until he was told by two divine attendants, “O sage Na-
rada, being deluded by love, you are desirous of getting her.
Your effort is in vain. You see, your face is as despicable as that
of a monkey.”

I

While the story of Narada may well provide an image of an
ascetic who failed in his attempt to become detached from tran-
sitory enticements, the ascetic in India is not without a model.
The god Shiva demonstrates his supreme asceticism in the fol-
lowing story.

The Destruction of Love

Indra, the lord of the gods, was at his wit’s end. The demon
Taraka roamed about heaven and earth wreaking destruction,
and no mortal or god could defeat him. Taraka had once beén
granted the boon of dying only at the hands of a son of the as-
cetic and destructive god Shiva, and Shiva was firmly seated in
meditation which was to continue for years to come. The ques-
tion Indra struggled with was how Shiva might be awakened
from his yogic trance and be encouraged to sport with his spouse
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Parvati in order to father a son who could relieve the world from
the oppressive Taraka.

Indra decided that only the passion-arousing enticements is~
suing from Kama, the god of love, could break Shiva’s ascetic
concentration. Love’s embodiment, Kama, was begged by Indra
to assist the whole world in its dire need. Kama assented and set
off for the forest where Shiva was engaged in fasting and yogic
meditation.

Upon arriving at Shiva’s hermitage, Kama set in motion the
snares of passion for which he was famous. Spring was activated
with its soft winds carrying fresh fragrances. The sweet-smelling
mango blossoms sent forth their enchanting aromas. The Ashoka
trees sparkled with their bright flowers of springtime. Bees hov-
ered above the water lilies causing love to rise in the minds of all
within view. The mating coos of the doves heightened feelings
of affection in the hearts of all living things. These lurings of
spring agitated even the most resolute of forest ascetics.

Through all Kama’s efforts, Shiva sat unperturbed and calm,
untouched by the god of love. Just then, the maiden Parvati
came with two attendants to bring flowers for Shiva’s worship.
Shiva came out of his concentrated state for a short while to re-
ceive Parvati’s display of devotion. Seeing his chance, Kama dis-
charged his flowery arrows at the awakened Shiva. Shiva then
began to notice the lovely limbs of the graceful Parvati. He be-
gan to describe her beauty in words used by lovers and poets.

Moved by Kama’s enticements and Parvati’s beauty, Shiva
said, “I feel great pleasure just looking at Parvati. How much
greater the joy would be if I would embrace her.”

Immediately upon thinking these lustful thoughts Shiva be-
came detached again and observed, “Though I am lord of all as-
cetics, I have been perturbed by Kama. . . . How is it that ob-
stacles have cropped up while I am performing great penances?
Who can be that wicked person who has made my mind greatly
perturbed?” Looking around his hermitage, Shiva saw Kama
hiding among the trees and about to discharge another flower
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arrow. Instantaneous anger was aroused in Shiva, and the flower
arrow of Kama struck the ascetic lord to no avail. Kama dropped
his bow and trembled with fright. A bright flame issued forth
from the third eye located in the forehead of Shiva and, resem-
bling the fire of the world’s dissolution, shot forth into the sky.
When that fire returned to earth it rolled over the earth re-
ducing Kama and his enticements to a pile of ashes. The entice-
ments of the god of love had failed finally to prevail over Shiva,
the lord of all ascetics.

Buddhist Stories

Buddhism grew from ascetic soil in northern India in the sixth
century B.c. Gautama practiced severe asceticism for a while, as
the first story describes, and later softened his position toward
that of a “middle path.” But even the way of the middle path
seems rather ascetic from the point of view of an overfed, indul-
gent Western society. Gautama’s middle path prescribed only
one full meal a day, no food after lunchtime, few hours of sleep,
no sexual contact, and so on. Buddhist monks and nuns have fol-
lowed these rules through the centuries and found that the spiri-
tual advantages offset the loss in bodily gratification.

The following story was told by Gautama Buddha to a monk
of the Jain religious tradition, which advocates strict ascetic
practices as a means to spiritual salvation,

Buddhba Finds a Middle Path

Back in the days when I was a Bodhisattva trying various paths
toward enlightenment it occurred to me to undertake an abso-
lute fast. But while I was contemplating this some angels came to
me and asked me not to abstain totally from food and drink. If I
did, they would feed me through my pores, they assured me.
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So T undertook a slightly less severe fast instead. For many
days I ingested only a few drops of soup each day, and I became
very emaciated. My arms and legs became like withered vines;
my buttocks shrivelled up, my backbone and ribs protruded
greatly, and my scalp shrank. When I sought to touch my stom-
ach, I reached my backbone, and vice versa. I often fell down
while attempting to urinate or defecate. When I stroked my arms
the hair would come out because the roots were rotting. My skin
tone changed so much that people remarked that I was black or
dark brown complexioned.

Then 1 realized that severe fasting was not getting me any
closer to enlightenment, so I tried to think of some other ap-
proach. I remembered that as a child I had entered into a blissful
state of wakeful meditation under a tree while my father was
ploughing. With that experience in mind I ate food again, in
moderation, and began the practice of meditation which led to
my enlightenment.

7

The preceding story makes the point that ascetic practices
alone, no matter how severe, will not lead to higher spiritual
knowledge. The Buddhist middle path recommends moderation
concerning the bodily needs, and most monks have not been
overly ascetic. Yet there is another type of asceticism, which in-
volves withdrawing from worldly responsibilities in order to
concentrate upon spiritual development. This latter dimension
of asceticism is highly valued in the Buddhist tradition, as the
following story reveals.
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The Man Who Wouldn't Be King

Once when Brahmadatta was king of Banaras the Bodhisattva
came into existence in the womb of a brahman woman whose
husband was the king’s chaplain. A son was born to the king on
the same day, and the two boys were raised together and even
dressed alike. They were sent off to school together and later as
adults at court remained great friends.

Eventually the prince became king and the chaplain’s son be-
gan to think seriously about his own career. IHe guessed that
sooner or later his close friend, the king, would appoint him to
the high position of king’s chaplain, which would make him the
most honored priest in the land. But he was more interested in
spiritual development than honor at court, so with his parents’
permission he left the court and the city behind and journeyed
north to the Himalaya mountains. There he built a hermit’s hut
and enjoyed dwelling in meditational states of mind.

Meanwhile the king missed his old friend and was informed
that he had gone to meditate in the mountains. The king told a
messenger, “Go and bring my friend back and I will give him
the office of king’s chaplain.” The messenger found the hermit
meditating, motionless like a golden statue, in front of the her-
mitage. “Reverend Sir,” the messenger said, “the king desires you
to return to court as king’s chaplain.”

To the surprise of the messenger the Bodhisattva refused, say-
ing he would not return to be the king’s chaplain or even to be
the king of all India. A wise man would no more take up again
the [worldly] defilements [kilesa-] he had left behind than the
ordinary man would again swallow phlegm [kbelasa-] he had spit
out, he explained. He then recited some verses of poetry which
stated that no throne could tempt him away from his spiritual
life and that it is better to be a homeless beggar than a king, given
all the temptations to power and oppression that go with the office.

The messenger paid respect to the holy man and returned to

report to the king.
%
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The stories in this chapter exhibit again the great extent to
which traditional India’s roles and values can be communicated
in story form. In both the Buddhist and Hindu traditions the
stories emphasize the great responsibility the king has for the
protection of the people, animals, and land under his rule. The
king should be willing to substitute his own life for that of a
subject who has turned to him for protection, according to the
model] provided in several of the stories. Hindu stories put more
emphasis upon the king’s duty to protect his subjects with might
and cunning, while the Buddhist stories stress the way the whole
domain responds automatically to the righteousness or unrigh-
teousness of the ruler. Compassion is a quality in kings which
both Hindu and Buddhist stories advance. The Buddhist stories
also described the model king as one who intervenes when neces-
sary in quarrels which arise among ascetics.

Both Hinduism and Buddhism venerated the teacher/priest,
but here there is often more diversity than in stories of the
kings. Hindu stories usually depict a sage as a learned brahman
who instructs people of all castes in the knowledge of traditional
and supernatural matters, while piously continuing the sacrifices
which sustain the world. He gains his status by his birth into a
brahman family, which brings him great respect. However, the
brahman’s power may on occasion be turned against others in
anger, which gives rise to a fearsome image of the brahman. The
Buddhist stories on the other hand provide a model of the
teacher-monk as a man who, having left family or worldly life
behind in order to gain wisdom, selflessly desires to share it with
others. Such a teacher may find it necessary to practice what
might seem to be deceptions, according to some schools of Bud-
dhism, but in his higher understanding the seeming deceptions
are instruments of invaluable instruction.

In both the Hindu and Buddhist stories the teacher or priest is
a person of great spiritual knowledge that has typically been
gained by long hours of meditation and study, and the final sec-
tion of the chapter presented stories about Hindus and Bud-
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dhists engaged in the ascetic practices in hope of gaining spiritual
knowledge and power. In both traditions it is taken for granted
that ascetics must remain strictly celibate, and many stories tell
of the sensual temptations that ascetics have faced, to their detri-
ment or their credit. Many Hindu stories emphasize the psychic
and physical powers that come from prolonged periods of aus-
terities. Although the Buddhists also believed that such powers
resulted from meditational practices, they were skeptical of any
meditator who made it his goal to gain psychic powers rather
than wisdom. The emphasis in the Buddhist stories is upon find-
ing a middle path between indulgence and self-torture, but with
some idealization of the monastic life.

The stories in the first two chapters present some negative im-
ages of and some positive models for the roles Hindus and Bud-
dhists play in families and in the larger society. We have found
that these images and models izply religious doctrine and prac-
tice. We now turn to stories that deal more directly with reli-
gious values.
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3
Lay Values
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It is a bit artificial to call some Indian religious values and de-
mands “lay” and others “monastic” for both groups share many
religious sanctions and requirements. For example, the “Univer-
sal” Hindu duties (dbarmas) number five and are applicable to
every member of the top three classes regardless of social station
or occupation. These five duties are: (1) to avoid causing injury
to living creatures (abimsa), (2) to abstain from stealing, (3) to
abstain from lying, (4) to engage only in proper sexual behav-
ior, and (5) to remain aloof from material attachments (for Hin-
dus) or to abstain from intoxicants (for Buddhists). Nonetheless,
it is also the case that what is required of a person changes ac-
cording to the class level into which he is born or to his life-
stage. For example, a householder is not only permitted the
necessary sexual activity which his obligation to produce sons
implies, but is also encouraged to enjoy sex for pleasure alone as
the householder’s duty of love (kamu) suggests. When that same
person, however, takes the vows of the forest dweller or ascetic
upon himself, strict chastity is required. Likewise, there are real
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distinctions made in India between the religious duties of the
laity and those of the individual or communal “world-renouncer,”
as is implicit in some of the stories of the previous chapters.

Stories have been included in this chapter which will permit
the distinctively Hindu or Buddhist emphases to surface, while
allowing areas of agreements also to remain.

COURAGE

Hindu Stories

While the orthodox Hindu stand regarding killing is that of
abimsa or non-injury to any living creature, the religious duty of
the warrior (and king) often came into conflict with that gen-
eral moral requirement. Since the duty of the warrior is to pro-
tect by his might the people under his king’s rule, killing of oth-
ers in the line of duty is not only required but praised. In the
story which follows, a young warrior’s courage is immortalized
by his ferocious, self-neglecting charge into an enemy formation.
Here it is valor and death-dealing courage rather than non-injury
which are extolled.

The Warrior's Death

On the twelfth day of the great battle between the two great
clans of the Bharata family, the evil forces of Duryodhana were
led into battle by the mighty archer Drona. Deploying his army
in a circle formation, Drona attacked Yudhishthira’s army which
was weakened by the absence of its strongest warrior, Arjuna,
who was fighting elsewhere that day. Again and again Yudhi-
shthira’s army tried to break through the circle of bowmen who
protected Drona, but each thrust proved costlier than the previ-
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ous one. Meanwhile, Drona inflicted heavy casualties and threat-
ened to overrun those who would protect Yudhishthira from
capture.

Just as it appeared that all was lost, Arjuna’s son Abhimanyu
came forward and said, “I will go forward and break the band
of archers who protect Drona. My father has taught me how to
do this. It is clear, however, that if anything goes wrong I will
not be able to get away.”

King Yudhishthira responded, “Go forward, best of warriors,
and make a passage for us. We shall all follow you into the
breach and help you turn back the enemy.”

Abhimanyu set out in his chariot. Like a shaft of lightning
piercing a dark sky, he charged furiously into the outer line of
Drona’s circle defense. Shooting arrows and thrusting with his
sword at the same time, Abhimanyu broke through the first line
of Drona’s archers. The brave warrior continued his charge as he
struck down enemy soldiers mounted on elephants and chariots.
The warriors around the enemy king Duryodhana became con-
fused by Abhimanyu’s furious rush, and the angry king called
upon all in the inner circle of defense to concentrate their force
upon this young warrior.

One after another of the gallant warriors of Drona encoun-
tered Abhimanyu in hand-to-hand combat, and each one was
killed or left dying. So frightening was the charge of Abhimanyu
that some of Drona’s warriors began to flee. It appeared that
Abhimanyu had broken the circle-defense. As he approached
Drona’s chariot, he was attacked by Drona’s son and struck by
sixty arrows. Returning his antagonist’s punishment, Abhimanyu
wounded Drona’s son with dozens of arrows. At that point, the
master of archers, Drona himself, entered the fight. Discharging
over one hundred arrows, Drona dealt a near deathblow to Abhi-
manyu from which none of the young warrior’s allies could save
him. Weakened from his wounds and deprived of his bow and
chariot by the skillful shots of his opponents, Abhimanyu charged
on foot toward Drona’s chariot. Abhimanyu was finally felled by
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the blow of a war club to his head, but not before he had stopped
the seemingly inexorable onslaught of Drona’s circle formation.
%

The sage Vyasa consoled King Yudhishthira, on whose behalf
young Abhimanyu had fought and died, by saying, “Great king,
you have much wisdom and you know that you should not be
overcome by such a misfortune. This brave young warrior [Abhi-
manyu] who killed many enemy soldiers will attain heaven.”
In other words, in spite of the general moral requirement of non-
injury, killing in the line of duty (when done courageously and
according to the laws of war) can itself provide the reward of
heaven. It seems obvious, therefore, that courage and valor are
more desirable traits for the lay warrior than would be a refusal
to kill. (See Krishna’s instructions to Arjuna in chapter two of
the Bhagavad Gita.)

In the following story, the goddess (whom we will call Devi
though she was also known by other names) is described and
glorified in a divinized version of the values of courage, valor,
and destructive might such as Abhimanyu displayed in the pre-
ceding story.

The Goddess Who Drank Blood

The gods had been defeated in a one-hundred-year war by the
demons (asuras), and the throne of Indra, the lord of the gods,
had been taken by Mahishasura, the lord of demons. The gods
went to the unsurpassable divinities Vishnu and Shiva and begged
for their help. Out of the anger of Shiva and Vishnu there arose
a great light which took bodily form, and the form was that of
a magnificent and radiant goddess who bore the names Durga,
Kali, Chandika, and Devi. Each of the assembled gods gave to
this goddess his own weapon. The Wind gave his quiver of ar-
rows, Indra gave a bolt of lightning, etc.
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Endowed with the best virtues and powers of all the gods, Devi
let out a deep-throated roar which terrified all the unrighteous
and sounded to them like the roar of death itself. All the worlds
shook, the earth quaked, and the mountains trembled at the
sound she emitted. The demon Mahishasura and his demon allies
rushed immediately to the place of Devi’s roar and found the
goddess seated upon her lion waiting for them to engage her in
battle.

One by one Mahishasura’s prized warriors went out to chal-
lenge the goddess in combat and one by one they were killed. No
matter what weapon a demon used, Devi’s might was greater.
Some demons were decapitated, others had their limbs uncere-
moniously removed, while still others were divided in half by
her broad sword. The battlefield ran knee-deep with the blood of
the demons and their mounts, and it seemed that no force could
stem the onslaught of Devi’s carnage.

Seeing his army decimated by the now roaring goddess, Ma-
hishasura sent out his most trusted general to do battle with her.
The demon general showered a rain of arrows upon the goddess,
but she playfully cut all the arrow shafts into small pieces. Then
she advanced to engage the demon face to face and immediately
killed his horse and driver. The demon retaliated with a blow
from his mighty sword, only to have his weapon shatter into
pieces upon impact with the goddess’s arm. With one blow from
her mighty arm, Devi killed the demon general, leaving Ma-
hishasura alone.

Mahishasura assumed his terrible buffalo form, and charged
Devi’s army, destroying many soldiers as he went. With his
horns he cut open some warriors, with his tail he knocked others
unconscious, and with his hooves he disembodied still others. Fi-
nally, the demon lord in buffalo form charged the lion upon
which Devi sat. As he charged, the buffalo-demon tossed moun-
tains aside with his horns and dug valleys in the earth with his
hooves. Seeing the ominous charge of the buffalo form of Ma-
hishasura, Devi produced a noose by which she caught the charg-
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ing buffalo and threw it to the ground. Just as she was about to
pierce the buffalo with her spear, the demon gave up his buffalo
disguise and adopted that of a lion. As Devi decapitated the lion
form of Mahishasura, he assumed a human form. And as Devi
destroyed his human guise, Mahishasura again entered the buf-
falo form. Before he could do any more damage or assume yet
another form, Devi cut off the demon’s head while the whole de-
mon army let out a mournful cry. The demon which had ter-
rorized the heavens and the earth was now dead, and the goddess
hungrily drank the blood of the dead demons which covered the
battlefield.

Buddhist Stories

The Buddhists were one of several sectarian movements cen-
tered around the Ganges River, which separated from the Hindu
mainstream in the sixth and fifth centuries 8.c. Most of these
groups were especially concerned with the teaching of non-
violence. One group had reached a novel compromise between
the desire to sustain life and the desire to avoid killing humans
or animals; they collectively killed one elephant a year and lived
on its dried flesh. In this way each member of the group accumu-
lated only the relatively small amount of bad karma which ac-
crues from being partly responsible for only one act of violence
per year. Most of the other sects, including the Buddhists, re-
fused to compromise their non-violent stance and undertook to
avoid killing even worms and mosquitoes. It was impossible for
farmers and most lay people to practice non-violence to such an
extent, however, so it was thought necessary to take on the
homeless life if one wished to follow the teaching completely. As
homeless ascetics, the practitioners of non-violence were freed of
the killing involved in plowing, fishing, or hunting, and many
took further precautions such as straining small animals out of
their drinking water and avoiding walking when rains had brought
worms to the earth’s surface.
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Their non-violent stance made the Buddhists shun the tradi-
tional values of courage in battle. Instead they idealized people
who had the courage to resist traditional forms of killing. The
first of the following stories teaches that even animals should not
be killed. The second is typical of the many Buddhist stories
about men who had the courage not to bear arms in the face of
danger.

The Goat Who Laughed and Cried

Once when Brahmadatta was king of Banaras a certain brah-
man, who was very learned in the scriptures and a famous
teacher, decided to perform the ritual appropriate for honoring
his ancestors. This ritual centers upon the sacrifice of a goat, so
the brahman picked a goat from his herd and instructed his pu-
pils to take the goat to the river, wash it, feed it grain, groom it,
put flowers around its neck, and bring it back for the sacrifice.
As all of these preparations were being carried out at the river
the goat contemplated its former lives, and suddenly it laughed
out loud. Then, just as suddenly, it began to cry loudly. The
perplexed pupils asked the goat why it first laughed and then
cried without apparent reason. The goat promised to explain if
the pupils would restate the question in the presence of their
brahman teacher.

When this was done, the goat explained that long, long ago it
had also been a learned brahman who had undertaken to honor
his ancestors with the ritual sacrifice of a goat: “To exhaust the
bad karma from that one violent deed I have been destined to be
born five hundred times as a goat and to have my head cut off
each time. I laughed with joy when I realized that this was the
last of my five hundred births, so after today I will be freed
from this curse and can again be reborn in a happy state. Then I
thought about how you, brahman, would suffer a similar fate for
the violence you are about to do me, and I wept out of compas-
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sion for you.” The brahman was overcome by the speech and
said, “Do not be afraid, because I have decided not to kill you.”
“Whether you kill me or not, I am destined to die today and ob-
tain release,” the goat explained.

The brahman insisted upon protecting the goat, so he ordered
his pupils to follow it around to keep it from being harmed. But
the brahman’s protection was no match for the powers of karmic
destiny, and the goat’s head was cut off by a piece of flying rock
propelled by a bolt of lightning.

This unusual event attracted a large crowd; and the Future
Buddha, who had been born as a spirit of a tree in that area, de-
cided to instruct the crowd on the virtue of non-violence. He
warned them in a poetic verse about the strict punishment which
comes from killing. The people were converted to the dharma of
non-violence that day. For the rest of their lives they did good
deeds rather than evil ones, and in the end they were rewarded
in heaven.,

NP7 N

The story of the goat reveals a crucial difference between
early Buddhism and the Hinduism of old India. Like the Hebrew,
Greek, Chinese, and so many other ancient religions, the Hindus
practiced animal sacrifices as an important part of their spiritual-
ity. But the Buddhists condemned animal sacrifices and backed
this teaching with the threat of a miserable rebirth in hell or on
earth as an animal or ghost. Furthermore, the Buddhists shunned
the warrior ideals evident in the Hindu story of Abhimanyu and
told stories such as the following about kings who ruled well
even without executing criminals or waging wars. Theirs was
not the courage of the warrior but the courage to remain non-
violent, even unto death.
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King Goodness Refuses To Fight

Once when Brahmadatta was king of Banaras the Future Bud-
dha came to birth in the womb of the chief wife of the king, and
at his naming ritual he was called Prince Goodness. Later he be-
came a king and ruled with extraordinary righteousness and
charity. King Goodness established places for feeding the poor
at the four city gates, the palace, and the market. He kept all the
moral rules and regularly fasted on holy days. He was patient
and cherished all the people and animals in his kingdom as a fa-
ther cherishes his children.

When a courtier “misbehaved” in the king’s harem and the
matter became public, King Goodness banished the man, who in
turn found employment in the court of the king of Kosala. The
exiled man advised the king of Kosala to capture King Good-
ness’s realm, predicting that the non-violent king would refuse to
defend it. The Kosalan king found the idea incredible, but agreed
to send a raiding party as a test. The party was captured after
some killing and plundering in a border village, and when they
were brought before King Goodness, he asked them to promise
not to make any more raids and sent them home with gifts! The
Kosalan king sent out two more raiding parties with similar re-
sults before deciding to march upon Banaras itself.

As the Kosalan army marched toward the capital, King Good-
ness’s generals pleaded for permission to defend the land, but the
king refused and ordered the gates to the city opened. The Kosa-
lan king led his army into the <ity, bound the soldiers and the
king, and buried them alive up to their necks in the burial
grounds, expecting jackals to eat their heads off in the night.
When the jackals came, the king of the jackals approached King
Goodness, who lifted his head to expose his neck. But this was a
trick. As the jackal charged, the king seized its neck with his
teeth and held on until the jackals promised to withdraw.

Having escaped the grave the king was asked to settle a dis-
pute between two ogres over a corpse they both wished to eat.

102






The king agreed and requested some favors first. The ogres
brought him the food, robes, sword, and other things which had
been laid out for his usurper in the palace. With the sword he
split the corpse in two, awarding each ogre half. Then the grate-
ful ogres magically transported him past the palace guards into
the royal bedroom where the Kosalan king was sleeping. King
Goodness awakened the usurper by a blow on the stomach with
the flat side of his sword. The startled king asked how King
Goodness had gotten past his guards, and upon hearing the ex-
planation the usurper repented having taken advantage of such a
genuinely good king. He swore an oath of friendship and apolo-
gized before his army and the townspeople.

King Goodness explained to his court that he was successful in
the end because he persevered in the way of non-violence and
virtue, and he encouraged them to do the same. When he died
he was rewarded according to his many merits.

N

King Goodness managed to maintain his sipiritual purity and
still meet his many responsibilities. We turn now to stories about
others who attempted to maintain personal purity under difficult
circumstances.

PURITY
Hindu Stories

Purity in the Hindu context refers to both the physical and
moral condition of a person. From the earliest times, rituals of
physical cleanliness and spiritual purity were obligatory for the
victim and participants of the Vedic sacrifice. Those rituals in-
cluded fasting, washing, haircutting, and other physical acts of
cleansing as well as prayers, meditation, yogic breathing, and
other actions designed to cleanse spiritually the person or animal.
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Given the Hindu world view in which moral laws (dbarma) are
also conceived as universal, cosmic laws, what people do physi-
cally affects their moral condition and vice versa.

In many stories, particularly devout prayer or meditation can
cause physical changes in the immediate environment or through-
out the cosmos. For example, in the story that follows, the
queen’s purity is capable of altering the usual effects of fire.

A Test of Fire

When Rama and his allies had defeated the evil King Ravana,
Rama sent for his wife Sita who had languished in Ravana’s cas-
tle as his captive. As Sita was brought on a couch befitting her
royal status, the crowd gossiped suspiciously about her stay with
King Ravana and the possibility of her infidelity. Hearing the
crowds’ suspicions, Rama responded angrily.

“A woman’s protector is not her archer, a high wall, or a
screened-in tower. Rather, her conduct is her best defense. . . .
And Sita, my queen, who has long endured the prison of Ravana
should now drop her veil and show her face since I now am by
her side to protect her. Let her come down from her vehicle and
walk proudly among the people.”

With Rama’s words, Sita’s joy turned to sadness, for it was
clear that her husband had been offended by the rumors of in-
fidelity and now insisted that she walk to him as a commoner
would. Dutifully, Sita lowered her veil and her head as she ap-
proached her lord. Rama, angrily continued:

“Woman, I have done my duty toward you; the prize of this
war has been won. . . . It was not for love that I rescued you
from across the sea, nor was it for you that my army spilled its
blood on foreign soil. I fought to regain my honor which Ravana
soiled with your capture, and my love for you has fled because
of the stain on your character caused by your relationship with
Ravana. Go wherever you choose. The world is open to you and
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I set you free! How could I take you home again with me? My
friends and relatives would scorn my rule as tainted now that you
have been subjected to the lustful gazes and amorous advances of
Ravana.”

Sita replied in a trembling voice: “How can you who call
yourself a ruling prince dismiss a wife of equal status with such
mean words? By my virtuous life I swear that I am not what you
make me out to be! Because some women are faithless, would
you find fault in all? . . . To be sure, I lay in the arms of the
mighty Ravana—by his forcé—and I dreaded those lustful ad-
vances. Yet not once did my heart or'body become his. I was al-
ways faithful unto you.

“Why did you not just leave me with Ravana? . . . I will not
bear the shame of your rejection in lonely wanderings. Prepare a
funeral pyre for me. I will not live to bear the shame of your
rebuff.” ‘

A pyre of wood was prepared and lit. Sita ritually walked
around her husband and, before entering the fire, made this plea:

“Fire, you universal witness, if I have never left the path of
virtue nor been unfaithful to my husband Rama, then protect my
body upon the pyre. Free me from Rama’s charge of infidelity
and aid my virtuous cause.”

To the sound of loud wailing from those who loved her, Sita
entered the fire. Rama’s eyés overflowed with tears for the wife
he still loved deeply. He had felt such joy at the return of his be-
loved wife, but his sense of honor and righteousness kept him
from receiving her into his arms. Now his joy at her return had
turned to grief as he watched the flames encircle her. But the
fire responded to her declaration of virtue, and the lovely Sita
emerged unharmed from the flames. Rama joyfully received her,
for her virtue was proven, and they returned to the palace to
reign in peace.*

el EEETN

*In other versions this famous story ends less happily with Sita being
“swallowed up” by the earth after a second rejection by Rama.
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The Hindu notion of purity extends not only to the realms of
physical and spiritual proprieties but also to the realm of social
relationships. Since a person’s social position is determined by
birth, the various classes are not just social conveniences, accord-
ing to Hindu traditions, but are part of the natural ordering of
the cosmos. Therefore, religious purity laws dictate with whom
one may eat and whom one may marry, as the following tradi-
tional Hindu folktale illustrates.

The Suitable Husband

After King Vikram had again retrieved the goblin from the
branches of the graveyard’s tree, the goblin posed yet another
predicament in story form:

“There was once a city called Shringaravati which was ruled
by King Virabahu and his wife Padmavati. The royal couple had
two children, a son and a daughter. The daughter, Anangavati,
one day said to her father, ‘Father, you must give me in marriage
to a man endowed with courage, generosity, and goodness,” and
the king agreed. In a matter of time, four young princes ap-
peared before King Virabahu to ask for his daughter’s hand in
marriage. Each of them was brave and handsome. One, head of
the servant class (shudra), said, ‘Your majesty, I am well known
for my good qualities and courage.” The second prince said, ‘1
am a trader (vaishya) and am wealthy because of my knowledge
of my Vedic duties and my skill in the ways of animals.” The
third suitor responded, ‘I am the heroic son of a warrior (ksha-
triya) who is knowledgeable in matters of warfare and renowned
for my courage.” The fourth young prince rejoined, ‘I am a
priest (brabman), and I am familiar with all the sacred lore and
schools of wisdom, not to mention my personal qualities of
merit.” Realizing that all four young men were suitable, King
Virabahu was perplexed.”

The goblin then posed the same question to King Vikram that
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he had been asking himself: “To whom is Anangavati to be given
in marriage?”

King Vikram responded: “Listen goblin, the vaishya and shu-
dra are to be rejected in any marriage of high standing. The
brahman is a suitable person, but a warrior and a warrior alone
should marry a woman of the warrior class.”

N

As this story implies, the traditional Hindu purity laws act as
a sanction against marriages between social groups. To marry
someone outside one’s own birth group would pollute the family
line and alter the very design of the cosmos.

Buddhist Stories

Inner purity is essential to spiritual development according to
Buddhist teaching. No significant progress toward perfection
and release from the wheel of rebirths is possible without the first
step of spiritual development, the practice of basic moral prin-
ciples. With this in mind, Buddhists at worship reaffirm the five
basic vows kept by all lay people and monks (see the “five du-
ties” listed previously). Those who are ordained as monks or
nuns are bound by over two hundred other rules of conduct, and
at special meetings on holy days they confess any misconduct
they may have committed.

For the lay person, sexual relations within marriage are not in
any way frowned upon, but for the monk the vow of sexual ab-
stinence implies strict celibacy, in accordance with the very an-
cient Indian principle that ascetics, monks, and other such holy
men should avoid completely all contact with women. A Bud-
dhist monk should not even touch a woman unless it is abso-
lutely necessary (for example, to save her from drowning). In
the following story a young ascetic breaks his state of celibacy as
a result of an elaborate plan devised by the god Sakka.
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How a Youth Lost His Virtue

Once when Brahmadatta was king of Banaras the Future Bud-
dha was born into a wealthy brahman family of the north. When
he matured, he departed from the worldly life and became 2 for-
est ascetic. Once when he was bathing in a pond near his hut
some of his semen mingled with water which was subsequently
drunk by a doe. The doe fell in love with the hermit and miracu-
lously conceived via the semen.

When the doe gave birth to a human boy, the sage named him
Supreme Sage and raised him in the forest. The boy grew quite
adept at meditation and was extraordinarily virtuous and pure.
The power of the youth’s virtue had become so great by the
time he was in his teens that the throne of the god Sakka once
more became hot. As usual, Sakka surveyed the world to deter-
mine whose virtue was causing this threat to his rule. Seeing that
Supreme Sage was the cause, Sakka devised a plan to bring about
his fall from purity.

The first part of the god’s plan was to withhold rain from the
Ganges area for three growing seasons. The people became so
desperate that they appealed to their king to bring rain. The king
tried prayer and fasting, but with no results. Then the god ap-
peared to the king at night and falsely blamed the drought on
Supreme Sage. The king naturally asked how to release the sage’s
hold on the rains, and Sakka suggested that the king send his
daughter into the forest to seduce the young man. The king re-
luctantly agreed in order to save his kingdom.

The next day he had a father-to-daughter talk with her about
things unmentionable under normal circumstances. She agreed to
carry out the plan and soon left with an escort for the Hima-
layan forest. :

Camping near the hermitage, the king’s men waited until the
elder sage had left for the day and then sent the princess toward
the hut disguised as a young male ascetic playing with a ball. In
his innocence Supreme Sage had never before seen a ball or a
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woman, and he asked, “What is the name of the tree where you
got that fruit which bounces back to you and does not break?”
She lied to him, saying that where her hermitage was located
there were many wonderful kinds of fruit trees. Supreme Sage
was pleased to have a friend in the forest and invited the soft-
skinned ascetic into his hut.

Once inside she told him a strange story, saying that once
when she was gathering roots and fruits in the forest she crossed
paths with a dreadful bear. “It attacked me and clawed off my
organ, leaving this deep wound which troubles me with an awful
itch. No matter what I do, I can get no relief from the itching. It
makes my ascetic task difficult to obtain, Sir.”

“Is there anything that I could do for you?” the kind sage re-
plied. She then showed him the “wound” which the bear had
made at the top of her thighs, and he said, “This deep wound is
red, fragrant, and very large. I will make some yellow-salve yoga
in order that you may become well again.”

“Oh no,” she replied, “no chant-yoga, yellow-salve yoga, nor
herbal remedy can bring me pleasure. The cause of the itch can
only be removed by something soft. Only in that way can I be
well again.”

Believing her, the naive sage was led into sexual intercourse,
and as a result his state of moral purity was destroyed and his
meditational consciousness was broken. The two had sexual rela-
tions for hours, and then the sage bathed in the pond and put on
his bark robe once more. The girl made an excuse for leaving
and gave him false directions for coming to her own hut an-
other day.

At dusk the young sage’s father returned and asked why his
son had not cut wood, brought water, and built a fire as usual.
The son enthusiastically described the stranger who had spent
the day with him. He mentioned the stranger’s beautiful black
hair, his smooth, beardless cheeks, pretty necklace, round golden
breasts, jewelry, soft limbs, and of course the magic bouncing
fruit. Then he told his father of the games they played and the
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bath in the pond. Finally he told how eager he was to journey to
the place where this stranger lived.

The wise father realized what had happened and gently in-
structed the boy never to associate with such a person again, for
to do so sweeps away an ascetic’s purity as flood waters wash
ripe grain from the stalk. The father’s explanation led the young
sage to conclude that he had encountered an evil female spirit,
and he returned to his meditation with renewed vigor.

P

In the previous story we are able to see the radical tension
which exists in the minds of ascetics between celibate purity and
sexual indulgence. The ascetics’ way to purity, strict celibacy,
does not apply to laymen, who have other spiritual means avail-
able. The most common Buddhist practice is that of doing meri-
torious works, or as it is usually translated in English, “making
merit.” For Buddhists, works of merit may take external forms
such as participating in rituals or festivals, giving food to monks,
or keeping the moral rules, but the essence of merit is said to be
always a matter of the mind, of mental purification. Keep this in
mind as you read the following story about a conflict between
the Buddha and a brahman who, like millions of Hindus, puts his
faith in the purificatory powers of India’s sacred rivers.

The Brabman and the Sacred River

Once when the Buddha was instructing a gathering of people
in a shady park near a city, a pious brahman approached the Bud-
dha and sat down at his side. The brahman was in the habit of
taking regular ritual baths for spiritual purification in the nearby
river, which he held to be sacred. Since he suspected that the
Buddha’s teaching and practice ignored this ancient custom, he
asked pointedly, “Do you, honorable Gautama, go down to the
Bahuka River to bathe?”
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“Why the Bahuka River, brahman? What will that river do
for you?” the Buddha asked.

The startled brahman replied, “Gautama, people esteem the
Bahuka as a means of liberation—a means of merit, a way to wash
away the stain of bad works [karmal.”

Then Buddha instructed the brahman, saying that the Bahuka
River and even more famous rivers can do nothing to purify the.
evil doer. What can any river do to appease one’s guilt? Those
who are already pure, he continued, do not need special places to
wash or special days. For them every place and day are holy.
“Bathe in doing good works, brahman, and you will bring secu-
rity to all creatures, and not just yourself. Do not lie, kill, or
steal, and if you are generous to others, you will be pure. What
else can a river do besides providing water, like a well?”

“This is excellent, clear, enlightening teaching,” responded the
brahman, who then asked to be formally received into the Order
of Buddha’s followers. The Buddha accepted him and adminis-
tered the ordination, in which the brahman repeated three times
the formula, “I go to the Buddha for my refuge, I go to the
Dharma for my refuge, I go to the Order for my refuge.” After
a few months of meditation and advancement in spiritual insight,
the brahman realized the goal of the spiritual path.

7

The above story is typical of many in the Buddhist scriptures.
They tell of Hindus, often high-status, well-educated ones, who
respond to the Buddha’s emphasis upon inner purification, as op-
posed to external rituals or prayers of petition to gods. Later, the
way of the Buddha was referred to as the “path to purification”
by one of Buddhism’s most famous commentators, Buddhaghosa.
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GENEROSITY

Hindu Stories

The lay Hindu practices generosity primarily by giving gifts
to various religious leaders. A teacher’s gift (guru daksina) is
traditionally given by the student or householder to the spiritual
teacher (guru) for his services. Such a gift is both a payment for
services and a way to honor the preceptor. In a different context,
brahman ascetics who have renounced the world and who come
to a home for food are to be given alms by householders. Such
alms provide sustenance for the brahman wanderer, and the gen-
erous act of giving acquires merit for the donor. This religious
institution of giving to holy men, for mutual benefit, is clear in
the following stories.

The Gift of Cows

There once lived a great king named Shivi. He was a strong
protector of his people and claimed victory over all of his foes.
He performed many sacrifices during which he made generous
gifts to all the brahmans present. During his long reign, King
Shivi acquired great wealth and the respect of his fellow kings
and warriors. During his many horse sacrifices, King Shivi gave
away thousands of golden ornaments, elephants, horses, sheep,
and baskets of grain. But of all his gifts, none were more blessed
or numerous than his gifts of cows. As a symbol of the benefits
of the earth Herself, the cow was considered the best gift of all.
And the cows King Shivi gave away were as numerous as drops
of rain, or the stars in the heavens, or the sands of the Ganges
River. Even the creator of the earth had not seen any king of the
past, or of the future, who could match the liberality of Shivi.

In the sacrifices of King Shivi, all the instruments and furni-
ture of the ritual were made of gold and were given to the priests
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afterwards. Every imaginable kind of food and drink was avail-
able in abundance. The brahmans came from all the territories
around to share in the king’s kindnesses, and the only phrases
heard on those occasions were “give away!” and “take!” Inside
the holy confines, where lakes of milk and curds were to be
found, the words rang out, “Bathe, drink, and eat as much as you
want.”

Pleased with King Shivi’s righteous deeds, the lord of all the
earth granted Shivi a boon: “Just as you have given away your
wealth, let your wealth increase. To the extent that you have
been generous, let your devotion, fame, and religious acts be in-
exhaustible.” And when King Shivi died, he ascended into heaven
to enjoy further rewards as the result of his benevolence.

I

The story of King Shivi seems to make clear the process by
which a layperson can achieve heaven. “Give to all priests who
call at your door and heaven will be your reward,” is its logic.
The story of King Nirga which follows, however, shows the dif-
ficulties that may arise if one improperly shares with wandering
priests, even if unknowingly.

A Mistaken Gift

Once while playing near a dry well, some boys found a beau-
tiful lizard. As they brought the lizard near Krishna, it immedi-
ately assumed its true form as a celestial king named Nirga.
When asked why he had been so unfortunate as to be born a
lizard, King Nirga replied that his generosity to a brahman had
gotten him into his predicament.

King Nirga explained that in his previous birth he had been a
righteous king accustomed to supporting all the wandering sages
and priests who came to his door. His typical gift was cattle. But
trouble began one day when the cow of a renowned brahman
strayed into the king’s cattle pen. Later when a wandering priest
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came begging, the king gave him all the cattle in his pen. When
the priest whose cow had been wrongly given away asked the
king for his cow, the king could not return it, and the angry
priest called him a thief. The king asked the priest to whom he
had given his cows if he could have back the one cow that he
had had no right to give, and the priest called the king a false
giver!

When King Nirga died a few days later, he was allowed to
choose whether to ascend immediately to heaven or first to work
off the only bad deed of his life, that is, the gift of a cow which
had not been his to give.

The king had chosen to suffer first for his one evil deed, and
consequently had been reborn as a lizard. Upon his release by
Krishna’s presence, King Nirga ascended to heaven where he
lived a long time.

tIEEEEN

While King Nirga’s generosity finally merited him a long life
in heaven, the story of his plight at the hand of an offended brah-
man exposes the priestly bias of the story teller. As we have al-
ready seen, brahmans consider themselves to be the highest so-
cial class, and the stories incorporate their claims to power and
prestige. Story after story in India reveals brahmans’ feelings of
superiority and reflects their high achievements or their harmful
pride. In King Nirga’s case, even a generous act based on good
intentions had harmful consequences due to two brahmans’ pride.

Buddhist Stories

Gifts given to holy men were the main avenue of generosity
for Buddhist as well as Hindu laymen, but as Buddhism devel-
oped the ordained monk replaced the wandering brahman as the
proper recipient of the householder’s gifts. The pattern that de-
veloped in old India and spread with Buddhism to other countries
was that the monks rise at dawn and walk silently through the
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village in quest of alms. Housewives come to the street and put
rice and other food into the monk’s almsbowl. Then the monk
returns to the monastery to eat his only full meal of the day. In
this way the monks are freed of the necessity of earning a liveli-
hood and the laity gains merit. On birthdays, high holy days, and
other special occasions larger gifts such as cloth for robes, equip-
ment for the monastery, or even new buildings are given.

The following stories present models of generosity as practiced
by a prince, a merchant, and a servant girl. The first is from the
longest and most popular of all the Jazakas, the stories of the
Buddha’s former lives. It has been illustrated on temple walls in
every Buddhist country and is retold at certain festivals.

The King Who Gave Away His Kingdom

Once the Future Buddha was born into a royal family of great
virtue as a prince named Vessantara. At his birth he announced
to his mother that he wished to make some gifts, and she pro-
vided him with pieces of gold which he in turn gave away. On
that same day a white [albino] elephant was born in the royal
stable, and since white elephants are very rare and very lucky, it
was treated royally.

Even as a little boy the prince gave away everything that his
father bestowed upon him. Then when he was eight he vowed to
give away anything that was asked for, even his eye or his heart.
His generosity continued as he matured.

A nearby kingdom was troubled by drought and in desperation
its king sent a delegation of brahmans to beg for Vessantara’s
lucky white elephant. He cheerfully gave the beast to them, even
though it had brought good fortune to his whole kingdom. The
citizens were very angry with the prince for giving away the
lucky elephant, and they complained bitterly to the king. At last
the king submitted to their demand that the prince be banished
from the kingdom. But before leaving Vessantara gave the “gift
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of seven hundreds” [he gave seven hundred maidens, cows,
horses, etc., to many eager recipients].

The prince’s wife insisted upon going into the forest with him,
although the delicate princess was ill-prepared for the rough for-
est life. So the prince, the princess, and their children rode out of
the city in a royal chariot pulled by well-bred horses.

Some brahmans who arrived too late for the prince’s massive
giveaway consoled themselves by begging the horses and chariot—
his last possessions. The family traveled on foot under the pro-
tection of the gods and eventually reached the Himalaya region
where hermits dwell. Then they began to live as ascetics in a
hermitage provided by the god Sakka. The princess rose early
each morning and brought water and toothsticks before going in
search of roots and fruits. The prince remained at the hermitage
in meditation through the day. At night the princess slept apart
from the prince, at his request, according to the tradition that
ascetics be celibate.

Trouble arose when a brahman sought out the hermit family
and begged to have the children as slaves for his wife. As the gen-
erous Vessantara gave him the children, the earth itself quaked
from the power of his spirituality, and he wished that by this
most difficult gift he might at Jast win the state of perfect mind.
The children were bound and beaten by the cruel brahman, even
before they were out of their father’s sight. The heartbroken
Vessantara went into his hut and wept bitterly as the cries of his
children faded into the distance. Meanwhile the gods detained
the children’s mother in the forest until nightfall. When she re-
turned to the hut and asked where her children were, Vessantara
could not bring himself to answer. Frantically, the mother
searched the moonlit forest, but the brahman had taken them
far away by then. She searched through the night and collapsed
from exhaustion at dawn. Vessantara was afraid she might be
dead and, readily breaking his vow, he caressed her and splashed
water on her face to revive her. When she regained conscious-
ness, he explained that the children had been given to a poor
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brahman, and she was relieved to at least hear that they were not
dead. “Somehow they will be returned to us,” he promised, “but
for now I had to give them away. I cannot refuse a brahman’s
request.”

Even more trouble came the very next day. Another old brah-
man came and asked Vessantara for his wife. At first Vessantara
despaired at the thought of separation from his wife, but he sum-
moned his courage and performed a ritual in which he poured
water over his right hand as a seal of the gift of his wife to the
brahman. The princess dutifully left her husband and prepared
to leave with the brahman when an unexpected turn of fortune
took place.

The old brahman revealed that he was the god Sakka disguised
for the purpose of testing Vessantara’s generosity, and he im-
mediately returned the woman to Vessantara and promised him
eight boons as a reward for his generosity. Vessantara wished
for: reconciliation with his father and a return to his kingdom as
the king, the power to rule without the need of capital punish-
ment, the power to help his subjects, the moral strength to avoid
adultery, long life for his son, food for his subjects, the means to
support his continued generosity, and liberation from rebirth on
earth.

Meanwhile, the gods confused the brahman who had been
given the children into traveling toward the palace where their
grandfather the king gladly ransomed them from slavery. The
king then set out to find his son and turn the kingdom over to
him. When the children were united with their virtuous mother
the earth shook again. The united royal family journeyed back
to the palace, where the new king reigned in peace and prosper-
ity. Sakka caused gold and jewels to be unearthed to replenish
the royal treasury which Vessantara’s generosity frequently
emptied.

TN
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Generosity is a value to be practiced not just by kings and
forest sages but by others as well, as the following story of a
generous businessman illustrates. It reminds us of the biblical
character, Job, another righteous man who was tested.

The Buddbist Job

Once when Brahmadatta was king of Banaras the Future Bud-
dha lived as an extremely wealthy merchant named Visayha. He
was a virtuous man who kept the five basic rules of morality and
was extremely generous. He endowed an alms-hall [for distribut-
ing free food] at each of the four city gates, in the middle of the
city, and at his residence, and thousands of hungry people were
fed each day. He personally helped distribute the food and ate
exactly the same food that he gave to the poor.

The power of the merit the rich merchant was accumulating
was so great that the yellow, marble throne of the god Sakka be-
gan to heat up, and once again the god turned his attention to
the earth to see who the pretender to his own throne might be.
Seeing that Visayha was the meritorious one, Sakka took radical
measures. With his divine capabilities he caused Visayha’s stored
food to perish and all his wealth to disappear. The situation was
so grave that when a beggar came to their door, Visayha and his
wife could find nothing whatsoever to give in charity.

In desperation Visayha turned to manual labor. He found an
old scythe and worked until he had cut two bundles of hay,
which he sold for two pennies intending to give one as alms and
to buy food for himself and his wife with the other. But many
beggars came along, so Visayha gave away both coins and went
without any food that day. And so it went until Visayha col-
lapsed from hunger. At that point Sakka appeared and tempted
the weakened man to cease his practice of extreme charity.

“Who are you, anyway?” Visayha asked the tempter. “1 am
Sakka,” came the reply, at which Visayha spoke his mind.
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“Sakka! Why, you yourself got your office by means of charity,
observing the fast days and keeping the moral rules. How can
you of all people thwart someone else’s good deeds? You are
quite wrong to do this.”

Without denying the charge against him, Sakka asked Visayha
what goal lay behind all his almsgiving. “l am not interested in
being a god such as Sakka or Brahma,” Visayha informed the re-
lieved Sakka, “rather, I am after perfect wisdom.” When he had
heard this good news, Sakka touched the weak merchant and his
health miraculously returned, along with endless wealth.

Visayha and his wife resumed their charities and Sakka re-
turned to his heavenly throne.

7

To make merit is an important goal for Buddhists, and the
generous giving of food and other requisites to monks remains a
major means of attaining that goal. Buddhist laymen and lay-
women are encouraged to overcome all evil desires, but the de-
sire to make merit and enjoy the corresponding heavenly reward
is quite acceptable, according to stories such as the following.

A Mansion in Heaven

During the days when Lord Buddha was a traveling teacher,
he happened to be in the vicinity of Thuna, a village of brahmans
who were staunch supporters of traditional religion and oppo-
nents of Buddha’s teachings. When the villagers heard that he
was coming, they agreed to withhold all hospitality from him in
order to discourage him from remaining in their area. They were
too pious to cause him harm, but they did remove the boats from
the village dock, blocked the bridges, polluted the wells with
rubbish, and closed down the area rest houses.

Lord Buddha intuited their strange behavior and took com-
passion on them; he decided to go teach among them despite their

120



stubborn resistance. He and his disciples crossed the river by
levitation and sat down under a tree in the village. The village
women, determined to withhold hospitality, did not offer him
water. A non-brahman servant girl broke the agreement, how-
ever, for she was generous and she also saw what an opportunity
this was to obtain a better life for herself in the future. She knew
that an enlightened person was a great merit-field, for gifts to a
holy man produce great fruit, like seed sown in an extremely
fertile field.

Though the girl knew that she would be punished by her
master, she respectfully approached the Buddha, saluted him
reverently, and gave him water for drinking and washing. To
her amazement the water jar remained full, so she proceeded to
give water to all the disciples as well and then returned home
with a water jar still filled to the brim, meditating on the joyous
occasion. When her master heard of her deed, he beat her so
mercilessly that she died.

The next day the Buddha and his disciples were again thirsty,
so he miraculously caused water to gush up from the wells, at
once cleansing them and flooding the village. The awestruck vil-
lagers converted to the Buddha’s teaching. At the celebration the
following day, another miracle occurred. A beautiful angel ap-
proached through the sky on a magic boat. The people were
spellbound by her radiance and her large retinue of servants.
They eagerly asked her what deed had merited such a heavenly
reward.

The angel identified herself as the former servant girl and de-
scribed her mansion in the heavens as a large property having
many buildings with high-peaked roofs, lotus ponds, a pleasant
river with pure water and white, sandy beaches, and a magic tree
able to grant all her wishes. All this splendor and her own beauty
was her reward for giving water to thirsty holy men, she ex-
plained, and added that anyone who, with the right attitude, did
likewise could expect a similar reward.

The Buddha then gave instructions concerning truth, and the
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angel achieved the first level of spiritual attainment, known as
“entering the stream to nirvana” before returning to her mansion
in heaven,

N

These Buddhist stories idealize giving gifts to holy men and to
the poor. In general, Buddhists consider the act of giving provi-
sions for the Order (Sangha) of monks the more meritorious be-
cause of the great merit of the recipients, but gifts to the 'poor
are also thought to be an important expression of compassion.

SELE-SACRIFICE
Hindu Stories

Servanthood is one context for self-sacrifice in India. However,
it is not only the servant class whose relationship to superior
classes requires self-negating behavior out of respect for a master;
all citizens are servants of the king. Here servanthood is not a
status determined by birth, but is a politically and socially de-
rived role which may change throughout a person’s life. (One
difference is that people born servants are governed by laws
(dbarma) which ensure that the servant will always bow in
service before all other superior classes, while religious or politi-
cal servitude is relative with respect to the status of the other
citizens of the kingdom.) For example, a warrior serves the king
as a serf yet demands respect and service from merchants, whom
he views.as lower residents of the king’s realm. In the story
which follows, a warrior’s service is interpreted to include even
the sacrifice of his life on behalf of his kingly master—a demand-
ing model indeed.
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Death’s Substitute

As King Vikram once again hoisted the goblin on his shoulder,
his passenger told this riddle:

“There once was a king named Shudraka who had the attri-
butes of a world ruler. As he sat surrounded by his ministers one
day, a warrior from a foreign country came to Shudraka’s gate
with his wife and children and told the gatekeeper he had heard
of King Shudraka’s renown and had come seeking employment.
The warrior was presented to the king saying, ‘My name is
Viravara [“Best of heroes” ] and I am a warrior. I have come here
to ask that I may serve you. The king asked, ‘What salary do
you require?’ The stranger replied, ‘Your majesty should give me
fifteen hundred pieces of gold a day.” The startled king retorted,
‘I know of many good men with excellent qualities, but none of
them commands so high a salary.’

“One of the king’s ministers advised Shudraka, ‘Don’t shrink
from testing Viravara’s merit. Pay him what he asks at least for
a few days. Your money will not be wasted.” So the king gave
Viravara the position of a palace guard at the salary he had de-
manded. Viravara’s response was to give half of his pay each day
to the brahmans, a quarter to some orphans, and a quarter he
used to support himself and his family. The king was pleased by
the warrior’s generosity and kept him in his service.

“One night the king heard a mournful wail outside the castle
gate to the south and called out, ‘Is the gatekeeper there?’
Viravara responded, ‘O Lord, T am here” The king said, ‘Vira-
vara, who is the woman who is crying? Find out and report to
me.” Viravara left to do the king’s bidding. The king also went
out secretly to observe the honesty of his highly paid palace
guard.

“When Viravara found the woman who was crying he asked,
‘Respected mother, why are you alone and weeping?’ The woman
responded, ‘Son, I am King Shudraka’s destiny personified. That
great-souled ruler will die at dawn. So I am crying for myself,
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for then I will have no form in which to reside.” The warrior re-
plied, ‘Good woman, tell me what can be done to prevent the
king from dying and to provide long life for you; I will do as
you say.” The woman, who was really the goddess of good for-
tune in disguise, said, “T'o prevent the king’s death will require
uncommon sacrifice.” Viravara answered, ‘I will do the impossible
if it will save the king.” The goddess continued, ‘Bring a son en-
dowed with auspicious marks whose mother and sister are will-
ing to hold his feet and whose father is willing to sacrifice his
son to the goddess Devi. After the boy is dragged by the hair,
and his head is cut off, the king’s life will be spared.” Saying this,
the woman disappeared. The king, who had heard the whole dis-
cussion, followed Viravara as he left.

“When Viravara returned and told his family what he had
learned his wife responded, ‘If we do not assist in the perfor-
mance of this difficult task, how will we be liberated in our next
birth?’ Viravara’s son said, ‘I am fortunate since my death will
provide a whole kingdom with good leadership for years to
come.” The daughter too consented. And all the while the king
stood outside Viravara’s door listening.

“The family went to Devi’s temple, and performed the sacri-
fice precisely as the strange woman had instructed. Having sacri-
ficed his own son that the king might live, Viravara then cut off
his own head out of grief for his son and in the hope that an
additional sacrifice would doubly ensure the king’s safety. The
wife and daughter followed Viravara by sacrificing themselves
too. Having seen all that had taken place, King Shudraka started
to cut off his own head out of remorse for his loyal warrior and
his family. Immediately, a voice came out of heaven and said,
‘Ob King, don’t give yourself as an offering, the goddess is
pleased with you.” The king responded, ‘Oh Goddess, if that be
so, then let Viravara and his family live again.’

“Restored to life, Viravara took his family home and then went
to see the king. The king came out to greet him saying, ‘Vira-
vara, what took you so long? Who was that woman crying?’
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Viravara replied, ‘Dear lord, an unhappy woman was weeping
and I sent her away.” The king sent Viravara home. The next day
the king told all his ministers of the heroism of Viravara and his
family, and all of them were astonished. As a reward for Vira-
vara’s loyalty, King Shudraka gave the prized warrior many
horses, elephants, servants, and treasures and made him king of
a realm of his own.’

The goblin then challenged King Vikram, “Who is the greater
hero, King Shudraka or his warrior Viravara?” Vikram replied,
“Listen goblin. It is the rule for servants that they lay down
their life for their master. King Shudraka is the greater hero since
by his willingness to sacrifice himself he was able to bring life to
Viravara and his family and to bestow a whole kingdom as a
reward.”

EEEN

A second Indian context in which self-sacrifice is a required
behavior is that of bhakti or “devotional” Hinduism. Often called
the “popular” religion of India, the theistic traditions of devo-
tional Hinduism promise a heavenly salvation to all who sur-
render their lives to an all-powerful deity (usually a form of
Vishnu or Shiva). The Bhagavad Gita (9.27) expresses succinctly
the devotional norm of self-giving, “Whatever you do, whatever
you eat, whatever you offer in sacrifice or give, whatever self-
controlling behavior you perform, do that as an offering to me
(Vishnu).” This complete devotion is required of all devotees,
regardless of social class. In the devotional context, all persons—
king, merchant, and serf—are considered equal before the throne
of the highest god. In the story that follows, a poor brahman
makes an extraordinary sacrificial gift to his boyhood friend
Krishna, who is actually the full incarnation of the god Vishnu.
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A Handful of Rice

Shridama had been a boyhood playmate of Krishna, and now
Krishna was the ruler of Dvaraka while Shridama was a poor
household priest. Shridama had mastered the Vedic lore and had
rejected sensual, worldly delights in order to perfect his simple
religious life. His wife, too, shared her husband’s poor life as they
both ate only what others had to spare and were dressed in dis-
carded rags. One day, Shridama’s wife came to her husband say-
ing, “I am weak from hunger and my body trembles from lack
of care. You were a boyhood friend of the noble and wealthy
lord Krishna. Please go to your childhood friend and tell him of
our situation, and he will surely give some of his wealth to an
old friend.” Again and again, Shridama’s wife urged him to seek
help from Krishna until Shridama finally made up his mind to it.

Shridama knew that he should take Krishna a gift, but there was
nothing of value to be found in his house. He asked his wife, “Do
you have anything worthy of being given to Krishna?” His wife
had begged four handfuls of flat rice which she bound in a cloth
and gave to Shridama. “Take this flat rice to Krishna,” she said.
“It is all the food we have.” So Sridama set off for Krishna’s
palace with his small gift in hand.

As Shridama entered the city of Dvaraka, he passed by soldiers’
huts and came to the gate of Krishna’s palace. Meanwhile, Krishna
had seen Shridama coming in the distance and ran out to greet his
old friend. Krishna embraced Shridama as tears of joy trickled
down both their faces. Krishna immediately ordered water to be
brought and then washed the feet of Shridama himself—a custom-
ary way of honoring a priest. Krishna then smeared sandalwood
paste over Shridama’s body as he would have done to any royal
guest. Then Krishna offered a sumptuous meal to his long lost
friend whose body showed signs of a meager diet and whose
clothes indicated his poor condition.

After the meal, some time was spent in good-natured remem-
bering of boyhood days together. Then Krishna said, “Good
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brahman, what gift have you brought for me from your house?
Any gift, no matter how small, is appreciated by me when I
know that it is given in love. When presents are given to me by
those who hold no reverence for me, I am unsatisfied, no matter
how grand the gift. So don’t be ashamed of what you could af-
ford to bring.” [Krishna had perceived that Shridama had come
out of love for his friend and not for the purposes his wife had
encouraged. Consequently, Krishna had decided to grant pros-
perity to his friend even though Shridama clearly was not going
to ask for it.]

Shridama gingerly pulled out his gift of flat rice bound in a
piece of tattered cloth and, without speaking, gave it to Krishna.
Krishna responded, “Indeed, my friend, you have brought a truly
worthy gift to me and I am grateful. This flat rice is very much
to my liking.” Saying this, Krishna ate a handful of the flat rice.

That night Shridama spent in the palace of Krishna eating and
drinking food his stomach had not known for some time. At
dawn, Shridama set off for his own home with the good wishes of
Krishna. As he walked along, Shridama reflected on the pleasant
visit he had enjoyed with his friend. He had not gotten any gold
or silver and he had not even been able to ask for help for his wife
and himself. His wife! What would she say now that Shridama
had given away their last bit of food and had nothing to show in
exchange.

As Shridama came into the vicinity of his own house, he was
startled from his musings by the sight of a palace sitting on the
spot where his broken-down house had been. Chariots were parked
outside the mansion, and soldiers and servants milled about doing
the various tasks one would expect at the home of royalty. As
Shridama stood perplexed, his wife greeted him joyfully. She con-
sidered her husband’s journey responsible for their good fortune
and fell down at his feet. Still struck with amazement, Shridama
embraced his wife as they entered the house together.

When Shridama entered the house he saw seats made of gold,
fine linens on the beds, and opulent fixtures wherever he looked.
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He thought to himself, “Where can this wealth have come from
except that my friend Krishna saw my poverty and gave me of
his goods without my even asking. My lord and friend gives this
kind of wealth even to those who do not ask, and promises noth-
ing to those who beg from him. May 1 always freely give regard-
less of what I have, because none of these fineries are as excellent
as love and service to Lord Krishna.”

Thereafter, Shridama and his wife lived in regal splendor, but
Shridama was not attached to those luxuries.

Buddhist Stories

Buddhist stories idealize self-sacrifice in much the same way as
the Hindu stories. However, the Buddhist stories do not stress the
idea that a servant should be willing to lay down his life for his
master, but rather that anyone should be willing to sacrifice him-
self out of compassion for another.

The Indians imagine the profile of a jumping “hare in the
moon” rather than a man in the moon, and the following fable
explains what the hare did to deserve the honor.

The Hare in the Moon

Once when Brahmadatta was king of Banaras the Future Bud-
dha was conceived in the womb of a hare in the forest. The baby
hare to which she gave birth grew to be very wise and virtuous,
and he gave moral instruction to an otter, a jackal, and a monkey,
who were his friends. On the eve of one full moon, he told them
that the next day was a holy day which they should observe by
fasting, and if the opportunity arose, by giving food to a brah-
man. The other three animals happened across food appropriate
to a human, but the hare had no way to obtain human food.
With this in mind, he vowed that if a brahman should ask him
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for food, he would sacrifice himself to the brahman. As he made
this vow, the throne of Sakka heated up once more, and Sakka
came to earth to test the sincerity of the hare.

Sakka, disguised as a brahman, first begged food at the homes
of the other three animals, and they responded generously be-
cause the hare had taught them the way of virtue. Then Sakka
came to the hare and begged food. The hare was pleased with
this opportunity and instructed the brahman to build a fire.
When 2 bed of hot coals was prepared the hare shook himself
three times to remove any insects which might be in his fur so
that they would not die in the fire, then he joyfully leaped into
the bed of coals. But by the power of his virtue the red coals felt
like pieces of ice, and he was unharmed. The puzzled hare asked
the brahman the meaning of this strange turn of events, and the
god replied that it was only a test of his virtue.

As a reward for the hare’s self-sacrifice, Sakka marked the
image of a hare upon the moon before returning to his heaven.
The hare and his three friends continued to live virtuously in the
forest for many years.

NP7 o

We have already told a Hindu story about the good King
Shivi’s willingness to cut off his own flesh as ransom for the
pigeon that sought his protection. Now we offer a Buddhist ver-
sion of King Shivi’s self-sacrificing virtue.

The Eye Transplant

Once the Future Buddha was born as the son of the great King
Sivi.* When the prince (also named Sivi) came of age, his father
retired and he took the throne. The young King Sivi ruled with
virtue and extreme generosity. He ordered that six alms-halls be
built, one at each of the four city gates, one in the center of the

* The (Buddhist) Pali equivalent of the Sanskrit “Shivi” is “Sivi.”
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city, and one at the palace. King Sivi had all kinds of good food
and clothing distributed to the poor at these six sites, and the peo-
ple were very content; but Sivi himself was not. “I give away only
external things,” he thought, “but never anything of myself.” Then
he vowed that he would give something of himself that day, if
asked. He decided that if he were asked for flesh, he would cut
off some of his own. If asked for a heart, he would cut open his
chest with a spear and pull out his bleeding heart, as if he were
pulling a lotus plant from a pond. If asked for an eye, he would
gladly pluck one out. Or if asked to do menial labor, he would
put on servants’ clothing and do the work.

Meanwhile, in heaven the god Sakka knew what King Sivi was
thinking and determined to put him to the test. Sakka, disguised
as an old, blind brahman, came to the alms-hall that day and held
out his hand before the king, saying “Victory to the king.” The
king asked him what he wanted, and the blind brahman replied,
“I have no good eyes, but you have two. Give me an eye and we
will each have one.”

The king was pleased with this opportunity to fulfill his vow
and immediately sent for the royal surgeon. The surgeon and all
the courtiers pleaded with the king to change his mind but he
would not, so the surgeon made a powder which he placed upon
the king’s eye. In spite of intense pain the king still refused to
change his mind. Again and again the powder was applied until
the eye popped out of the socket and dangled down the king’s
bloodied cheek. Still the king insisted the surgeon go through
with the operation, so the connections were cut and the eye was
placed in the king’s hands. The king then gave the precious gift
to the brahman, who put the eye in place. By Sakka’s power the
transplanted eye worked! The king was so pleased that he or-
dered the surgeon to transplant his other eye.

Sakka returned to heaven without revealing his identity, and
King Sivi returned to his palace to recuperate from the operation.
His eye sockets eventually healed, the pain ceased, and he ruled
for a while as a blind king.
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We have seen that the power of extreme generosity can work
miracles, and now we turn to stories about the power of truth-
fulness. The power of truth figures in the second half of the King
Sivi story, so we will continue it in the next section.

TRUTHFULNESS
Hindu Stories

Truthfulness is not simply a mode of speaking, but a way of
living according to Indian philosophical and religious literature.
It is not enough that what one says is true (since much may have
been left unsaid which could alter any given statement), but the
person who speaks must likewise be “true. Not surprisingly, the
Sanskrit noun for truth (satya) is derived from a verbal root
(as) which connotes being or existence. Therefore, a person who
lives righteously and truthfully will obviously speak the truth.
Moreover, those who live according to the duties of their rank
and birth can call upon that truthfulness as a witness for their
assertions, as the virtuous Sita did in the story, “A Test of Fire.”
Earthly goals are likewise achievable, as revealed in this story of
Damayanti’s engagement to Nala, whose subsequent addiction to
gambling was recounted in “Good King Nala’s Downfall.”

An Act of Truth

The auspicious lunar day arrived when Damayanti was to hold
her husband-choosing ceremony, and King Bhima had summoned
all of the mighty lords of the earth to this special event. Hearing
the summons, even the gods hastened to Damayanti’s court, ex-
cited at the thought that they might be chosen to be the husband
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of the slender-waisted princess. The assembled lords entered a
great theater with golden columns and shining arches like lions
ascending a great mountain. All these renowned princes, decked
out with garlands of fragrant flowers and polished, jeweled ear-
rings took seats around the huge hall. The assembled kings re-
sembled a den filled with potent serpents or a mountain cave
overfilled with awesome tigers. Their thick arms were strong as
iron bars and rippled with the might of five-hooded cobras. The
hair and facial features of the kings gave off a radiance like the
stars of the heavens.

When Damayanti- entered the hall, the assembled suitors were
immobilized by her comely form. When the names of the kings
were announced, Damayanti was startled to see five men who
looked like Nala! As Damayanti looked closer, she could not dis-
tinguiSh which one was the man she really desired. Filled with
anxiety, Damayanti thought to herself, “How shall I discern Nala
from the four gods who have adopted his form to trick me into
choosing them?” With this thought, Damayanti became filled
with grief. No matter how hard she looked, she could not see the
divine marks celestials were said to possess.

As a last resort, Damayanti turned to- the gods themselves.
Bowing before the five Nalas, Damayanti said: “From the first time
I heard about Nala’s might and goodness, I have desired him as
my husband. By the truth of these words, Oh gods, reveal him
to me. As I have never swayed in heart and mind from my alle-
giance to him, by this truth, Oh gods, point out Nala to me. And
if Nala was destined to be my husband by the gods’ own ordina-
tion, by that truth show him to me. Let each of you gods reveal
his own true form so that I may recognize the lord Nala.”

Hearing Damayanti’s mournful lament, and responding to her
devotion to truth, the gods assumed their distinguishing charac-
teristics. As Damayanti looked up she saw four gods who were
free of sweat and did not blink. They wore unwithered garlands,
were not dusty, and hovered several inches off the ground. Be-
side the celestials stood Nala, with his feet on the ground and his
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eyes blinking. He was dusty, sweating, his garland had wilted
and his form cast a shadow on the ground. Now certain of
her choice, Damayanti touched the hem of his garment and
placed a fresh wreath of flowers around Nala’s neck, and with
these gestures, Nala was proclaimed the choice of the fair-haired
Damayanti.

N

We have seen that truthfulness provides vindication and re-
ward. Lying likewise brings undesirable consequences. Even
though King Yudhishthira makes a statement of fact in the war
episode that follows, his intention is to deceive, and it brings him
grief. For as we have seen, in Hindu moral law, it is not enough
to speak the truth; one must be truchful.

The Power of a Lie

On the fifteenth day of the great battle between the two
Bharata clans, the Pandava army was being badly routed by its
enemies led by the mighty Drona, who had taught battle skills to
many of them. Krishna advised them: “This master archer can-
not be defeated in common battle—even by the gods. Unless he
lays aside his weapons, he will destroy all your army.by himself!
When he puts down his weapons, he will be as vulnerable as any
mortal; so the problem is how to get him to lay down his arms.
I suspect that Drona will stop fighting if he believes his son,
Ashvatthaman, has been killed. Let someone, therefore, proclaim
the death of his son.”

The Pandavas argued among themselves about Krishna's ad-
vice. Some said that all was fair in war while others argued that
a warrior was obliged to maintain his honor even if it meant
death. Finally, one Pandava brother, Bhima, decided upon a plan
which accepted Krishna's advice. Taking his war club, Bhima
struck and killed a huge elephant which had been known as
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Ashvatthaman because of its great strength and courage in battle,
Having killed Ashvatthaman the elephant, Bhima went to the
front line of battle and shouted across to Drona, “Ashvatthaman
has been killed. Lay down your arms as a dutiful father should at
the time of his son’s death.”

Drona’s limbs became weak and his heart sank at Bhima’s
words. However, after considering his son’s prowess in battle and
the ignoble reputation of Bhima, Drona did not lay down his
arms. Drona believed that Bhima was lying and fought even
harder. With Drona angered, the Pandava army fell like grain
before a farmer’s sickle. One after another of the Pandava chief-
tains was slain by Drona’s sword, and those remaining were afraid
that they and their whole armies would be destroyed. Together
they said, “You are fighting unrighteously, honorable Drona. The
hour of your son’s death has come. Lay down your weapons.

. You know the Vedic injunctions regarding a brahman’s
duties, so lay aside your bow and sword and do your fatherly
duty.”

Drona was again overcome with feelings of grief, but he was
still not convinced that he could believe his enemies’ reports.
Drona knew, however, that Yudhishthira had been sired by the
- god of righteousness himself (Dharma) and thought that Yudhi-
shthira would not speak an untruth even if the lordship of the
three worlds was at stake. Thus he trusted Yudhishthira’s word
above all others from the camp of the enemy and called out to
him to verify the dreadful report.

Yudhishthira didn’t know what to do. Krishna advised again, “If
Drona fights enraged even for half a day, our armies will be
annihilated. Save us from Drona! Under such circumstances,
falsehood is better than truth. Telling a falsehood for the sake of
saving lives is not a wrong.” Listening to Krishna's advice, Yudhi-
shthira answered Drona, “Ashvatthaman—the elephant—is dead.”
(Since Yudhishthira had whispered the words “the elephant,” all
Drona heard was “Ashvatthaman . . . is dead.”) Drona laid
down his arms and was soon killed.

135



Immediately upon uttering a lie, Yudhishthira’s chariot (which
previously rode a hand’s width above the earth due to his celes-
tial parentage) sank down to the earth, making his head no
higher than that of a common soldier. His lie had debased his
very nature.

Buddhist Stories

The Buddhists also idealized truthfulness and told stories about
the miracles that can be performed by the power of truth, as we
have already seen. We will give one more example of a Buddhist
Act of Truth because by doing so we can restore poor King
Sivi’s sight!

The Eye Restored

The generous King Sivi became dissatisfied with himself, think-
ing, “What good is a blind king?” so he renounced the throne
and retired to the royal park where he lived the spiritual life of
an ascetic. His virtue and ascetic practices caused Sakka’s throne
to heat up once more, and as usual the god came to earth to see
if the holy person causing the trouble intended to replace him.

Sakka identified himself this time, and granted Sivi a boon. Sivi
said that he had already renounced wealth, health, and power,
and chose death as his boon. Sakka wisely asked if Sivi really
wished to die or if he felt despair at his blindness. Sakka explained
to Sivi that he should think more of the future, and advised him
to make a declaration of truth about how he became blind. “By
such an Act of Truth you can be healed,” Sakka assured him.

Sivi declared, “Whatever was asked of me, I always gave it
freely and gladly. If this be true, may one of my eyes be re-
stored.” Immediately one eye reappeared in Sivi’s head and he
regained his sight. Then Sivi made a second declaration, “A brah-
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man begged one eye of me, and I joyfully gave him two. If this
be true, may I have both eyes restored.”

The new eyes were not natural ones, which a god cannot give,
and they were not celestial eyes, for heavenly eyes cannot be
placed where there is imperfection. Instead they were the eyes of
perfect truth, and they could see through things and over things
for great distances in all directions. With his fantastic eyes the
king returned to rule over the city. He called all the workers to-
gether and instructed them never to eat any food without first
sharing, if asked. He taught the people how to live according to
dharma. They all followed his advice and, when they died, filled
the world of the gods.

N EEEN

Just as a solemn declaration of truth can work a miracle, so a
falsely sworn oath can have dire consequences. According to
Buddhist thought it is possible for a person to be reborn in one
of several states of existence, or destinies. The most unpleasant
ones are rebirth in hell or as a miserable ghost, as occurs in our
next story. The other destinies are rebirth as an animal, a human,
or an angel in heaven. In Buddhism, as in Hinduism, one’s destiny
after death is said to be determined by karma, the psychic power
of one’s good or evil deeds. In our story the karma of the evil
deed causes rebirth as a ghost, which can only be ended by the
karma of a good (meritorious) deed. Since ghosts by nature can-
not do good deeds, the merit must be made by a human and then
ritually transferred to the ghost. After benefiting from the trans-
fer, the ghost in our story is released from its miserable state and
reborn in a happier destiny, due to good deeds done in previous
lives. The threat of rebirth as a ghost provided a strong motiva-
tion toward truthfulness in the minds of those who heard stories
such as the following:
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The Woman Who Cursed Herself

Once when the Buddha was teaching near the city of Savatthi
he told the people the following story. There was once a man in
a nearby village who owned a farm that had been in his family
for generations. His relatives were worried that the family would
lose the farm because the man’s wife was barren and there were
no sons to inherit the property. His relatives encouraged him to
marry a second wife, and his wife insisted that he follow their
advice.

Despite her consent to the plan, the first wife became very
jealous when the new wife became pregnant. She bribed a stu-
dent knowledgeable in medicine to abort the baby. The second
wife suspected the reason for her abortion and complained to her
mother, who in turn called upon her male relatives to exercise
their duty to intervene as protectors of the victimized young
bride.

When confronted with the accusation of instigating the abor-
tion, the first wife staunchly denied the charge. The accusers
nonetheless demanded that she swear her innocence in an oath,
which she did in the following words: “If T am guilty of causing
this abortion, may I live to eat the flesh of my own children.”

When the first wife died shortly thereafter, her evil deed, her
perjury, and the power of her curse combined to cause her to be
reborn in the body of a miserable ghost. A group of eight Bud-
dhist monks happened to be passing through the woods where
she dwelled and were shocked to see such an ugly, stinking figure
standing nude in their path. She told them her sad story, explain-
ing that each morning and evening, she gave birth to five chil-
dren, whom she then gobbled up in a vain attempt to stave off
her overwhelming pangs of huriger and thirst.

Taking pity on her, the monks went for alms at the very
household where she had formerly lived. After receiving food
from the houscholder, they suggested that he make a ritual state-
ment to the effect that the merit of his almsgiving be transferred
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to the benefit of the ghost. When this was done, the ghost was
released from her curse and, after appearing to her former hus-
band in a dream, passed on to a more pleasant rebirth.

A IEEEENN

Pride has always been a barrier to truthfulness, and in the fol-
lowing story we learn how yet another human falls victim to it.

Pride Goeth Before a Fall

Once when Brahmadatta was king of Banaras an attack of ma-
laria killed the king’s chaplain and all of his family except a small
boy. When the orphaned brahman boy grew older he managed
to attend the best brahman school of the day, the one at the city
named Takkasila. After completing school he decided to travel
about India, since he had no family. In his travels he came upon
a remote village of chandalas, a low servant class of people, and
there he saw a man selling ripe mangoes out of season. He de-
cided to stay a while in the village to learn the secret of this low-
class man (who was really the Future Buddha). He secretly fol-
lowed the man as he left the village early one morning. The
chandala went to a mango grove, stood seven paces from a tree,
and recited a magical charm. Then he threw water at the tree,
which suddenly blossomed and grew fruit. Within minutes beau-
tiful, ripe mangoes fell from the tree to be gathered by the chan-
dala, who started back to the village to sell them.

The brahman youth hurried to the man’s house, greeted his
wife, and waited for her husband to return, pretending not to
know anything about the mango charm. When the man returned
with the mangoes, he intuited that the brahman wanted his charm
and said on the sly to his wife, “He wants my charm, but it
would not last with him because he is no good.” The brahman
stayed in the house and did the work of a servant, although it was
unheard of that a high-caste brahman should serve a chandala.

139



After he had spent several years bringing water, washing, cook-
ing, and even acting as midwife, the wife said to her husband, “I
feel that you should teach him the charm now. For he has per-
formed the lowest of tasks even though he is a high-born youth.”
The man agreed and taught the charm to the youth, but with
these words of caution. “If you are ever asked who taught you
the charm you must admit that you learned it from me, a chan-
dala.” “Of course I would give you credit as my teacher,” the
brahman said confidently.

The brahman eagerly returned to Banaras, now that he had a
good means of livelihood. He used the charm to get fruit out of
season, and the demand was so great in the big city that he soon
was rich. One day the king ate one of the mangoes and asked to
see the person who could sell such fruit out of season. The king
received the brahman politely, then asked, “Do you get them
from some supernatural serpent or bird, or from a god?” “No, I
have a charm for getting mango trees to bear out of season,”
came the reply. The king was pleased and appointed him pur-
veyor to the king, which made the youth not only rich but in-
fluential.

One day the king asked to be taken along on a mango expedi-
tion. So the king and his entourage watched in amazement as the
brahman worked the charm. “Who taught you that charm?” the
king inquired. The brahman remembered his teacher’s warning,
but by now he had repeated the charm so often that he knew he
would never forget it. Too proud to admit that he, a brahman,
had worked for a village chandala in order to get the charm, he
said, “I earned it from a renowned brahman teacher at Takkasila.”

The very next day the king went again to the mango grove to
see the miracle. This time nothing happened even though the
brahman repeated the words and gestures over and over. The
brahman was ashamed of himself, for he knew that by his lie he
had lost the charm. The king called out, “What is the matter?”
and the desperate brahman made the excuse that the stars were
not in the right position. “You never mentioned stars before,” the
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king pointed out. “You are right,” the fallen brahman admitted,
and he told the king the real reason.

“You are an evil man,” said the king, “not to give credit to
your teacher. When one gets good honey, one should not care
what kind of trees it came from, and likewise when you get a
great charm what does it matter if you got it from a brahman, a
warrior, a merchant, or a servant. What difference does the birth
of the teacher make if he has something priceless to offer!” And
the angry king ordered the brahman banished from the kingdom
until he recovered the charm.

The brahman returned to the chandala village and tried to gain
the charm again by apologizing to his teacher, but the wise
chandala knew the charm would never stay with the brahman,
and so he sent him away. The dejected man withdrew into the
woods and died.

7 e

In the above story the Buddha is portrayed as a man of low
caste, which is not the usual practice. The story probably ap-
pealed to the early Buddhists because its message paralleled their
claim that insight into religious truth had been gained by a non-
brahman (the Buddha), who had undertaken to teach all who
were sincere seekers, regardless of social status.
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When Aryan invaders, who called themselves “noblemen,”
came to India in the middle centuries of the second millennium
B.C., they quickly encountered ascetic and mendicant holy men
who affronted their pleasure- and world-oriented sacrificial reli-
gious system and beliefs. While the Aryan language, Sanskrit,
has served as the vehicle for much Indian religious and philo-
sophical thought, it is the ascetic goal of world renunciation
which has provided the supreme end for most Indian religious
traditions—Hindu, Buddhist, and other. The Aryans brought with
them to India the notion of two basic life-stages, student and
householder. To accommodate the ascetic values which they en-
countered in India, they added two additional stages—the partially
withdrawn forest dweller (vanaprastba) and the full detached
recluse (sammyasin). Some Aryan sages turned from sacrifices
designed to gain material blessings to a pessimistic, cyclical view
of the world and of humankind. That is, some of the upper
classes adopted the values of India’s native hermits.

Even the highly valued aims of the householder and the king
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were superceded by the later Hindu lawbook encouragements to
renounce the world and its enticements. Worldly success (artha),
sexual gratification (kazma), and proper adherence to one’s duty
(dbarma) were proper aims for the householder who would live
fully in the world, as has been reflected in many of the stories
so far. But the new goals encouraged liberation (moksha) from
the very same world of sensual enjoyment the previous stages
uphold. In the stories that follow, the values that are extolled deal
with proper detachment from worldly enticements and the de-
velopment of mental and physical self-control. These are the
general values of the monastic life, though their adherents may
be solitary recluses, mendicant beggars, or fully ordained monks
in a Buddhist or Hindu order. And; as we have seen in several
stories, “monastic” values sometimes are adopted by laypersons
as well.

While Buddhist teachings encourage young men (and some-
times women) to depart from the worldly life in their early
years, Hindu traditions usually encourage a man to marry, have
offspring, and live the life of a householder for many years before
retiring into celibacy and self-control. The story “The Ascetic
Who Visited Home” brings out the tension which exists between
these two approaches to world-renunciation.

Whether the man takes up monastic life as a youth in the Bud-
dhist fashion or later in life as in the Hindu fashion, the values of
self-control, asceticism, detachment, and compassion are funda-
mental, as may be seen in the following stories.
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SELEF-CONTROL
Hindu Stories

One of the first steps toward detachment from the world’s
pleasures is to practice control over sensual desires. It is assumed
that control of physical or sensual cravings is a foundation upon
which later spiritual and mental gains can be built. Just as asceti-
cism is the most extreme form of bodily restraint, so it is that lust
and greed are the most feared enemies of self-control. Here is a
delightful story of runaway greed in a jackal.

The Foolish Jackal

In a distant country there lived a hunter who existed on the
flesh of the animals he killed. Very early one morning, the hunter
shouldered his bow and arrows and set off for the woods to hunt.
Soon he killed a deer with one shot from his bow, stripped the
deer of its meat, and headed homeward. On his return journey
the hunter descended a steep riverbank and came face to face
with a huge boar wallowing in the mud with tusks uplifted.
‘When the hunter turned to use another route, the boar ran and
blocked his path.

Terrified, the hunter threw down the deer meat, grabbed a
poison-tipped arrow, and placed it in his bow. The skillful hunter
shot the boar through the neck. Though mortally wounded, the
boar gave one last lunge and gored the hunter’s stomach until his
entrails fell out upon the ground. The bowman kneeled over
dead as the boar succumbed to the poisoned arrow.

A lean and hungry jackal in search of food happened upon the
bloody scene. When he saw the deer meat, the dead hunter, and
the boar he said to himself, “Fate is kind to me today! It has
given me all of this food so unexpectedly. I must eat it in such a
way that I can live off this catch for a long time.”
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The jackal continued to ponder his find. “In order to make all
of this food last, I will put the deer, the boar, and the hunter in
a pile to be enjoyed later and first eat the cord with which the
hunter’s bow is strung.” He took the bow string in his mouth to
gnaw on the tough sinew, but when he had eaten through the
bow cord, the bow snapped back to its natural position and, in
the process, pierced the jackal’s throat. He died on the spot.

A EEEEN

The brahman’s wife who tells this story recites its moral: “Al-
ways be thrifty, but do not be too thrifty. Because he was too
thrifty, the jackal was killed by the bow.” It seems that the
moderation encouraged by Indian tales that warn against exces-
sive greed, lust, or anger does not apply to positive attempts to
control bodily or emotional tendencies. Extreme discipline of
body or emotions is considered the aim in many Indian narra-
tives. The tale of Jajali shows the extreme to which a compas-
sionate act might be taken and yet be turned into destructive

pride.

The Standing Ascetic

Jajali was an accomplished ascetic who could perform the se-
verest austerities without flinching. He performed both morning
and evening devotions and carefully tended the sacred fire as he
devotedly studied the sacred texts. He lived in a woods unshel-
tered from the extremes of weather. In autumn he was exposed
to the drenching monsoon rains, and in summer he endured the
hot sun, unprotected by shade of any kind.

During one rainy season, Jajali’s uncut hair became matted
from the rain and strong winds. During that time, he had decided
to fast while remaining motionless in one place. Therefore, Jajali
stood in the forest as still as a wooden post according to his vow.

Out of compassion and with great restraint, Jajali stood im-
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mobile while two Kulinga birds made a nest in his tangled hair.
According to their pattern, the female bird laid her eggs in the
nest and both birds enjoyed the comfort of their protected home.
When the eggs had hatched, both birds brought food for their
young ones to eat. Though time dragged on, Jajali was deter-
mined not to do injury to the creatures nesting in his hair, and
he remained motionless.

In due time, the baby birds grew feathers, and the mother and
father birds were proud of their handsome family. They all felt
safe in their matted-hair home. The foremost of ascetics looked
on as the young birds began to fly, leaving their nest for short
excursions into the forest only to return to their nest each night.
The young birds’ development continued until they would leave
their nest at daybreak and not return until dusk each day. After
a while, the now mature birds would venture off and not return
for five or six days. Still Jajali did not move. Only when the birds
once left not to return for a whole month did Jajali finally move
from his place in the forest.

Jajali then felt that he had carried out his vow of protection
and patience. He washed himself in the river and built a sacrificial
fire. Looking up at the heavens, he proclaimed, “I have won great
merit!”

[P

The longer story of Jajali’s adventures (of which the nesting
birds episode forms only a part) ends with praise for this accom-
plished saint’s attitude of non-injury but also with chastisement
for his excessive pride at his great feat of sclf-restraint. The
storyteller interprets the bird episode allegorically as the deeds
of a person, which come home to roost in the same manner as
that in which they were given birth. So Jajali benefited from his
act of kindness, but had to suffer embarrassment due to the pride-
ful attachment he showed for his own feat. Even the control of
one’s body and senses may be turned into an act of attachment.
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Buddhist Stories

In keeping with the middle path, Buddhist monks. did not ide-
alize the extremes of bodily mortification encouraged by many
Indian ascetic groups; Rigid control of one’s senses and emotions
was permitted if harm of any kind was avoided. Nonetheless,
self-control is for the Buddhists just one of many means toward
the development of spiritual wisdom. Yet the heroes of many
Buddhist stories exhibit strong self-control in order to accomplish
their religious purposes. In the following story, a youth’s Bud-
dhist convictions lead him to amazing feats of sclf-control in
order to avoid becoming king.

The Mute Prince

Once there was a just king of Banaras who had a harem full of
wives but neither a son nor a daughter. He ordered his sixteen
thousand wives to perform the traditional rituals for becoming
pregnant, such as worshipping the moon and other appropriate
deities, but with no success. The citizens begged the king to pro-
vide an heir to the throne, and he in turn asked his chief wife to
pray especially hard. On the next full moon day she kept all the
vows and spent the day thinking about her life, which had been
virtuous. She then made this declaration: “If it be true that I have
never broken any of the moral rules, may I conceive a son by the
power of this truth.” Her Act of Truth made the throne of
Sakka heat up once more, and the god decided to help her. He
went to the Future Buddha, who had been reborn in heaven after
having spent several thousand years suffering in hell. The Future
Buddha agreed to be reborn in the womb of the chief wife, and
five hundred others from heaven were conceived in the other
royal wives.

The baby was born to the chief wife ten lunar months later
and named Temiya. His body showed all the signs of a great and
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wise person. His father adored him and often held the baby on
his lap as he sat at court. The infant was thus exposed to the na-
ture of kingship, and one day he listened to his father pronounce
sentences upon criminals, such as one thousand lashes with a
barbed whip, life in chains, and death by impalement, This ex-
perience caused the baby to recollect one of his past lives in
which he had been a king who had imposed such punishments,
and as a result he had suffered for thousands of years in hell!
With that in mind young Temiya determined never to allow
himself to become king.

A spirit who lived in the royal umbrella [the insignia of king-
ship in India] suggested to him that he escape the kingship by
pretending to be deaf, dumb, and paralyzed, and he took the
spirit’s advice. At first the courtiers thought the heir apparent
was merely melancholy, so they brought toys, but Prince Temiya
did not react to them. They tested him by skipping his feedings,
but he would not reach for them. When he was three they tried
to get him interested in toy elephants, without success. When he
was four they tried other foods.

When Temiya was five and still would not speak or move, the
desperate king tried scaring him by setting fire to the building he
was in, but if the courtiers had not grabbed the prince at the last
minute he would have been burned to death. At six, the king
turned an elephant loose near Temiya, but still he did not move.
Serpents were tried when he was seven and ecight, and then a
more positive approach was tried. A party was given with jug-
glers and mimes, and the other children shouted with glee, but
Temiya was still. They also tested him with loud noises, sword
wielders, and insects, but he persisted. And when he was in his
teens he did not respond when they brought beautiful girls be-
fore him.

Finally it was decided that the prince’s body was inhabited by
a goblin rather than a human, so the king ordered a servant to
take Temiya to the burial ground the next morning, hit him with
a spade, and bury him. Temiya’s mother pleaded with him all
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through the night, saying that she knew he could really speak
and hear, but he ignored her tearful pleas.

As the servant dug the hole at the burial place, Temiya decided
it was time to stop acting. He slowly flexed his limbs and walked
to the servant and told the surprised man that he intended to go
farther into the forest and become a hermit ascetic, now that he
had escaped the kingship. Temiya was so persuasive about the
ascetic life that the servant wanted to join him, but Temiya sent
him back to the palace to explain to his mother that her son was
alive but would not return.

The servant’s bizarre tale spread quickly throughout the court
and a huge crowd accompanied the king and queen as they rode
out to the forest to persuade the prince to reconsider. The king
begged, the queen touched his feet to honor him, and the citizens
pleaded, but Temiya refused to become king. Temiya offered
them leaves as food, and taught them the principles and advan-
tages of the humble life of an ascetic. He was so effective as a
spiritual teacher that hundreds of the courtiers and citizens and
even the king himself left the worldly life. A large monastery was
built, and all the new ascetics lived virtuously under Temiya’s
direction.

(7

We turn from the larger-than-life story of Temiya’s model self-
control to a story about a woman whose self-control knows more
realistic limits. The Buddha tells the following story as part of a
lengthy instruction to his disciples on the necessity to train one’s
mind to the point that it is not disturbed even in adverse circum-
stances.
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The Servant Who Tested Her Mistress

There was once a woman named Vedehika who was the head
of a household in the city of Savatthi. She had the reputation of
being very gentle and even-tempered. One day her female servant
wondered if her mistress really had as much self-control as every-
one thought. “After all,” thought the servant, “my mistress does
not need to get angry with me because I always get up early and
do all the housework cheerfully.” As a test, the servant slept a
little late the next morning. When the mistress asked the reason,
the servant said, “It’s nothing.” The mistress merely gave the
servant a scolding glance.

The next day the servant overslept even more and again was
unremorseful when questioned. This time the mistress scolded
her quite a bit but maintained her self-control.

On the third morning the servant slept very late and when
reprimanded, again said “It doesn’t matter.” “Indeed it does mat-
ter!” exploded the mistress, who seized the iron door bolt and hit
the servant on the head with it.

The next day the servant showed the horrible gash on her head
to all the neighbors, and the poor mistress was never again able
to regain her good reputation, no matter how hard she tried.

N

The ability to be under control at all times, even when people
offer constructive criticism or abuse you is very important, the
Buddha concludes after telling this story about the woman who
lost her control. Certainly, self-control is needed in all aspects of
the religious life.
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ASCETICISM
Hindu Stories

Of all the forms of self-control practiced in India and Asia,
ascetic mortifications of the flesh are the most difficult for non-
Asians to comprehend. The basis for asceticism (tapas) in India
is the belief that great merit and power are generated by asceti-
cism. The physical universe can be affected by such ascetic feats
as fasting, exposing oneself to the elements, going without sleep,
and meditating. We have seen many examples of the popular
motif that the very seat of Indra, king of the gods, becomes hot
by the heat created by an ascetic’s practices.

Asceticism is sometimes recommended as a life-long practice,
especially in the Jain religion of India, but in popular tales as-
cetic techniques are usually undertaken for a short period in
order to achieve some specific, and often worldly, goal. Asceti-
cism practiced for the acquisition of worldly rewards is thought
virtually to compel the gods to grant the desired boons, due to
the power of ascetic practice. We have already seen how Jajali’s
ascetic self-neglect was intended for spiritual gain. The two
stories that follow give two more examples of ascetic practice
undertaken for some specific worldly goal.

A Boown of Immortality

The demon king Hiranyakashipu wanted to be free from old
age, disease, and the might of his enemies. In fact, Hiranyakashipu
wanted to gain immortality and rule the whole universe—includ-
ing the realm of Brahma, lord of creation. He considered the best
way to achieve his desires to be the performance of severe aus-
terities, and consequently, set off for the Mandara Valley. When
he arrived in the auspicious valley, the demon king began his self-
mastery by standing on his toes looking skyward while extending
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his arms high over his head. This awkward positioning of - the
body was hard to maintain, but the demon persisted in order to
achieve his desired goals.

As Hiranyakashipu restrained his body, there shot forth from
the matted hair on his head a bright light as intense as that of the
sun itself. Both fire and smoke spread throughout the heavens,
encompassing all the planets with the intense heat generated by
the demon’s austerities. The rivers and oceans were agitated, the
earth quaked, and stars and planets fell from the sky. The whole
universe was endangered by the demon’s uncommon ascetic exer-
cise..

The celestials abandoned their increasingly heated and uncom-
fortable realms and rushed to the abode of Brahma and said, “Oh
Lord, master of the worlds, due to the intense heat resulting from
Hiranyakashipu’s austerities we are not able to reside on our celes-
tial planets. Great god, please stop this danger which threatens
our universe. Hiranyakashipu wishes to gain immortality and de-
throne you as lord over all creation. But you are the master of
the universe. All wealth and good fortune come from your auspi-
cious reign, so please use whatever means you choose to rid us
of this death-dealing threat.”

Accompanied by an entourage of celestial sages, Brahma set
off for the Mandara Valley, but when he came to the spot where
Hiranyakashipu was said to be engaged in his ascetic feats, he
could not see the demon. Due to the length of the austerities,
Hiranyakashipu’s body was covered with an anthill, grass, and
bamboo twigs. Ants had devoured his fat, skin, flesh, and blood.
The heavenly assembly led by Brahma was struck with wonder
when they found the demon’s body racked by physical torture
yet emitting an intense heat.

Brahma said, “Son of a great sage, please get up and cease your
austerities. You are now perfect in your ascetic practice and I
give you my blessing. Ask of me whatever you wish and I will
grant you that boon. I am astonished at your persistence and at
your body’s endurance. No saint previously born nor any yet to
come could exhibit austerities as severe as yours. Who else could
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survive for one hundred celestial years without even one drink
of water? With these feats, I certainly have been conquered by
you. I am prepared to give you what you desire.”

After speaking to Hiranyakashipu, Brahma sprinkled divine
water from his water pot upon the remains of the demon’s rid-
dled body, and Hiranyakashipu arose from the anthill with a new
body. As he stood up, Hiranyakashipu’s appearance was that of a
youth, strong armed with the might of a thunderbolt, and a com-
plexion as bright as gold. Out of appreciation, Hiranyakashipu
prostrated himself before Brahma and expressed his thankfulness.

I

The demon Hiranyakashipu desired a selfish end from his as-
cetic practice. He demanded and received the boon of not being
able to be killed by man nor beast, in daylight or at night, and
neither in a building nor outside. His hope was to rule the world
eternally, but the demon’s world rule was cut short by an incar-
nation of the god Vishnu. Taking the appearance of a half-lion
and half-man creature (i.e., neither man nor beast), Vishnu ripped
apart the evil demon in twilight (i.e., neither day nor night) on
the porch of a temple (i.c., neither inside nor out). The ascetic
boon of the demon had been granted and yet did not ensure the
immortality he had desired.

A second tale which relates the use of asceticism for worldly
gain ends on a more positive note since the warrior in question,
Arjuna, desired a divine weapon to protect his people from their
evil cousins.

Arjuna’s Penance

Arjuna set off over nearly impassible mountains to find a place
to perform his devotional penances. On the way, he fought with
demons and thieves until at last he came to a grove of Ashoka
trees along the banks of the Ganges River. Arjuna bathed in the
Ganges, put on the robes of a sage, and began his devoted self-
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restraint. He set up a clay image of the god Shiva and stood in
meditation before it. He continued his worship and fasting as he
maintained his self-denying ascetic practices.

The heat generated by Arjuna’s penances made the gods in
heaven uncomfortable, and they went to Indra to seek relief.
They said to Indra, “Someone is performing ascetic feats in the
forest near the Ganges and we do not know whether it is a god,
a sage, a fire, or the sun itself. Please remove this threat to our
safety.” Indra sent spies to test Arjuna’s sincerity and resolve, but
Arjuna continued his penances. Indra presented himself to Arjuna
and commended him on his devoted persistence and awarded him
the boon of error-free administration in his role as king.

Bouyed by the gracious boon of Indra, Arjuna renewed his
ascetic practices with vigor. He practiced the control of breath-
ing known to produce inner cleansing and calm. He recited for
hours the five syllable prayer (mantra) praising Shiva as he stood
before the clay image he had made. He stood on the sole of one
foot and fixed one eye on the sun as he repeated the powerful
prayer to Shiva. The gods in heaven were surprised at Arjuna’s
persistent self-negation and reported his mighty acts to Shiva.

Shiva decided to test Arjuna’s devotion himself. Assuming the
form of the hunter Kirata, Shiva went to the place of Arjuna’s
penance, arriving just as the demon Muka approached in the
form of a gigantic boar. Seeing the boar rooting up mountains as
he approached, Arjuna knew that this threatening animal was
very likely just a demon’s disguise. He abandoned his ascetic pos-
ture and unsheathed an arrow, which he let fly from his warrior’s
bow. At the very same instant, the disguised Shiva also shot at
the boar to protect Arjuna, his devotee. Both Arjuna’s and Shiva’s
arrows pierced the demon boar, killing it in its tracks. As the
archers approached the boar to retrieve their spent arrows, an
argument ensued as to which arrow killed the boar. Arjuna
finally challenged the disguised Shiva to a hand-to-hand battle
that would determine the owner of the disputed arrow.

Arjuna first fought Shiva’s army and routed them in a short
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time, receiving only minor injuries in the skirmish. Then the bat-
tle with Shiva (disguised as Kirata) began and Arjuna’s task
clearly became more difficult. The two warriors engaged each
other with mighty blows and inflicted deep wounds. The tide
began to turn when Kirata split Arjuna’s weapons as well as his
armor, leaving Arjuna standing naked and defenseless before him.
Yet the fight raged on until Arjuna caught hold of Kirata’s feet
and flung him inte the air. As Kirata flew up in the air his form
changed into that of Shiva. Arjuna stood in disbelief to see that
he had fought with the very god whom he had been worshipping.

Shiva reassured Arjuna that the whole fight had been a test of
his resolve to continue his worship unrestricted by outside inter-
ference. Shiva furthermore granted Arjuna the goal of his long
days of prayer and self-negation by giving him the divine weapon
called Pashupata with the stipulation that it should be used just
once, and only in the worst of predicaments. Arjuna’s penance
was over, and his boon had been won.

Buddhist Stories

Asceticism in Buddhist stories is seldom undertaken for the
purpose of gaining a boon, as it is in the Hindu stories. Rather,
moderate asceticism is to be a way of life for the Buddhist monk
or nun. In the following story, however, we note that at least one
immature Buddhist undertook the ascetic way of life in hopes of
gaining beautiful women in heaven.

Asceticism Now, Nymphs Later!

A -while after the Buddha attained enlightenment and had gath-
ered around himself a large number of disciples, he agreed to visit
his home city. While there, he came for alms to the house of his
cousin, Prince Nanda, on the day of Nanda’s marriage. The Bud-
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dha approached Nanda and handed his almsbowl to him. Nanda
followed the Buddha, expecting that at any moment the Buddha
would take back the bowl, but he did not. Nanda followed him
out of the house and through the village. Meanwhile the poor
bride was informed of the strange happening and hurried off
after Nanda, calling, “Come back, Lord, come back.” Nanda
could not bring himself to request that the Buddha carry his own
almsbowl, so he carried it all the way to the park where Buddha
was staying with his disciples. Once there, Buddha took the bowl
and said, “Do you wish to become a monk?” Actually, Nanda
wished to get married, but his respect for the Buddha was so
great that he answered “Yes.”

After Nanda had been a monk for a few days he complained
to some of the other disciples that he wanted to return to the lay
life and be reunited with his fiancée. The Buddha learned of his
desire and took Nanda on a magical journey to heaven. There
Nanda saw the five hundred celestial nymphs who serve the god
Sakka’s every need. The Buddha asked him which he found more
attractive, his earthly fiancée or these five hundred nymphs.
Nanda quickly replied, “My fiancée is much more attractive than
the old monkey we saw on our journey here, but these pink-
footed nymphs are that much more attractive still.” Then the
Buddha promised Nanda that if he would diligently follow the
path of celibacy and monasticism, he would be rewarded in
heaven with five hundred nymphs like Sakka’s.

Nanda and Buddha returned to earth, and Nanda applied him-
self to meditation with renewed vigor. However, he was not
respected by his fellow monks because his motivation was so
base. They called him “the paid ascetic.” By his long hours of
meditation and solitude Nanda eventually experienced a mental
transformation. After this breakthrough, Nanda came to the
Buddha and said, “Lord, I now have gotten beyond the lust for
women. I wish to free you from your promise of celestial
nymphs. I no longer desire them.” The Buddha responded that
he knew the transformation had already occurred.
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Nanda’s fellow monks were not so quick to accept his change
of heart, so the Buddha called them together and explained the
situation. They then praised the Buddha for his clever approach
to bringing Nanda into the fold of those who had gone beyond
the lusts of the flesh.

EEEE

The following story presents the more typical Buddhist re-
sponse to the popular Indian notion that ascetic denials are under-
taken for the sake of some material reward. We told the first part
of the story of Ratthapala earlier under the title, “The Only-
Child Who Left Home,” and now we continue with the story of
his return visit.

The Ascetic Who Visited Home

After Ratthapala had made great spiritual progress as a monk,
he decided that it was proper for him to keep his promise to re-
turn to his parents. So he approached the Buddha, greeted him
reverently, took a seat at one side, and said, “Lord, I wish to visit
my parents, with your permission.” The Buddha knew the ad-
vanced state of the disciple’s mind and so readily agreed.

Ratthapala journeyed toward his home town and took up resi-
dence at the outskirts in a park where monks often stayed. Early
one morning at the proper time for begging he went to his par-
ents’ home for alms. His father happened to be in front of the
house but did not recognize his son. The father remarked to his
wife that the shaved, saffron-robed monk out front must be from
the same sect as their son, but they were still bitter about losing
their son and so did not go out to put anything in the monk’s
almsbowl.

Meanwhile Ratthapala continued to stand there silently, as
Buddhist monks must do, because he had been neither fed nor
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dismissed. A slave girl came outside to throw away some day old
porridge, and Ratthapala said to her, “If you are just going to
throw that away, why not put it in my bowl?” She did, and rec-
ognizing his voice she went to tell his mother, who in turn told
her husband. Ratthapala’s father hurried to him and said, “You're
not eating cold leftovers, are you? Come back to your home and
the servants will prepare a nice, hot meal.” “There is no such
thing as ‘home’ for one who has gone forth from home, and be-
sides I have finished eating for today,” Ratthapala answered in a
detached way.

Eventually Ratthapala consented to eat the next day’s meal at
his parents’ home. His father ordered his kitchen servants to pre-
pare the most sumptuous meal and the other servants to gather all
the family’s jewels and other valuables into piles in the living
room. He ordered his daughter-in-laws to dress in their sexiest
clothing and jewels the next day, to remind their husband of the
pleasures of the secular life.

When Ratthapala arrived and took his seat, his father explained
which pile of valuables was his inheritance from his great grand-
father, which from his maternal uncle, and so forth. After point-
ing all this out, he said, “Son, it is possible to live here rich and
happy, while also performing the good works which a layman
can do to earn lots of merit.” “If you want my advice, house-
holder,” the monk said to his father, “you should load all this
gold and glitter into wagons and go dump it in the Ganges
River! Why? Because wealth such as this will only be a cause of
suffering for you.”

This left his father speechless, giving his former wives a chance
to try their powers of persuasion. They approached him and
touched his feet to honor him and asked, “What kind of celestial
nymphs do you expect to win from your celibacy?” He quickly
replied, “Sisters, we do not live the celibate life for the sake of
nymphs.” “ ‘Sisters’> Our husband called us ‘Sisters,’ ”” they sobbed
to each other in disbelief.

Ratthapala turned to his father and said, “If you are going to

162



offer food, please get on with it and stop harassing me.” So the
father personally offered food to the monk, who ate his fill and
went back to the park.

A IIEEEN

On a subsequent day the king approached Ratthapala in the
park and said that he knew of only four reasons for departing the
worldly life, and each was a kind of loss: loss of youth (ie.,
senility), of health, of wealth, and of friends and loved ones.
But why had Ratthapala left home, the king wondered, since he
had suffered none of the four losses? Ratthapala explained to the
king that he left the worldly life because he accepted the teach-
ing of the Buddha, with its four insights into the nature of the
world: the world passes away, brings dissatisfaction, is not sub-
ject to one’s will, and is a servant of craving.

It is for such reasons as Ratthapala cited that so many Hindu
and Buddhist stories such as the following teach that the wise
person is detached from the world.

DETACHMENT

Hindu Stories

The goal of self-control in general and asceticism in particular
is detachment from worldly enticements. According to Indian
reasoning, if the world and our life in it are merely repeated
images of an endless world cycle (samsara), then the ultimate
spiritual achievement is liberation (moksha) from that world of
suffering and rebirth. Detachment is more a frame of mind, an
attitude of non-dependence, than a proclamation of physical and
social separation from the world. Still, many in India who re-
nounce the world do so by leaving family, friends, vocation, and
home comforts to wander about living only on what can be

begged.

163



The supreme test of people’s claim to detachment from the
world is their response to threats against their own lives, accord-
ing to most Hindu and Buddhist folklore. To be unconcerned
with one’s own death is the ultimate expression of detachment.
In the tale that follows, a young boy teaches his parents and the
king this lesson.

The Boy Who Laughed at Death

Adjusting his position on the king’s shoulder, the goblin once
again posed a riddle for King Vikram:

“Once in a distant city there lived a king named Chandravaloka
and his queen, Indumati. Together the king and queen enjoyed
all the pleasures of life that wealth brings. However, one day the
king lost his property in a gambling match and, despondent,
mounted his horse and rode deep into a great forest. Tired and
thirsty, the king stopped at the edge of a lake for a drink and lay
down on the bank for a rest. Looking off in the distance, the
king saw the hermitage of a sage.

“As the king approached the hermitage, he was struck with the
beauty of a young woman, the sage’s daughter, who greeted him
as an honored guest. He was enraptured by the young woman
and asked her, ‘What causes a woman of such beauty as yourself
to dwell in this dark forest? Do you have a loved one here?’ The
girl perceived the king’s desires and responded, ‘Dear king, you
must hide in the forest since my father will soon return. Your
desires will be met if you are patient.’

“When the sage returned to his hermitage, he observed that his
daughter was acting in an unusual manner and asked her what
was disturbing her. The young woman told of the king’s visit
and of their immediate attraction for each other. The sage gave
his permission for the king to marry his daughter, and the young
woman called out for the king to come out of hiding. The sage
greeted the king and welcomed him as an appropriate husband
for his daughter.
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“After the king expressed his respect for the sage, he departed
for his own country with his new-found love. En route they
stopped to spend a night under a banyan tree. During the night,
a demon appeared and threatened the king, ‘You will be my meal
today.” Discovering his visitor to be a demon, the king bargained,
‘Let me go and I will give you a human sacrifice” The demon
responded, ‘I shall name the offering I desire,” and the king
agreed. The demon continued, ‘You must provide a young boy
as an offering for me.” ‘In what way must the offering be con-
ducted?’ the king asked. The demon replied, “The boy must will-
ingly accept his own death as his mother holds his feet and you
yourself cut off his head. Only then will I be satisfied.” The king
consented to the conditions laid down by the demon and de-
parted quickly for familiar country.

“Though the king sought diligently, he could find no young
boy willing to meet the demon’s demands. Then one day a young
boy said to his parents, ‘Father, give me as an offering to ensure
good fortune for our king.' The boy’s parents tried to dissuade
him but the boy responded, ‘If you do not permit me to be an
offering, 1 will kill myself anyway. If T die, what does it matter?
But if the king dies, everyone will perish. My duty to the king
demands this action, how can it be wrong?’ Taking his parents
by the hand, the boy went off to see the king and offer himself
as his substitute.

“The king, the parents and the young boy went off to the
demon’s haunt in the forest. When they arrived at the spot of
his encounter with the demon, the king proceeded to sacrifice
the boy according to his instructions. The king said to the boy,
‘God-like one, call upon your houschold deity to protect you’
At these words the boy began to laugh uncontrollably. Knowing
the past, present, and future, the demon laughed with the boy
and refused him as a sacrifice.”

The goblin then asked King Vikram, “Why did the boy and
the demon laugh?” Vikram answered, “Listen goblin, the young
boy reflected upon his plight with these thoughts, ‘My mother
and father hold my feet and hair; the king holds his sword ready
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to cut off my head; yet the king says, “Call upon your household
deity.”’ That is why the boy and demon laughed. At such a time
of misfortune, who could protect the boy? That is why the
demon sent home the wise and detached boy.”

TN

The boy could not help laughing at the persistent attachment
to life evidenced by his parents and king who—even at the mo-
ment of death—refused to accept the boy’s death. Their attach-
ment was simply funny from his detached perspective.

The following is an allegorical Indian story that shows how
persistent human attachment to transitory life really is.

The Well of Life

A certain brahman who lived in this world wandered into a
deep dark forest that was filled with ferocious wild animals. The
forest was populated with lions, bull elephants, and other ani-
mals that roared incessantly. It was so terrifying that even the
god of death, Yama, would cringe at entering this malevolent
realm. Realizing he was lost, the brahman became very alarmed
and began to run in circles hoping to find the way out. Attempt-
ing to elude the frightening creatures which were all around, the
panicked man ran deeper into the forest. Still, he could not rid
himself of his pursuers.

The brahman looked up and saw that the forest was sur-
rounded by a net held by a huge woman with outstretched arms.
Serpents with five heads also encompassed the forest and were so
tall that their heads reached nearly up to the heavens. In a clear-
ing, there was a deep pit covered with creeping vines and under-
brush. As the brahman ran frantically through the forest pursued
by a wild elephant, he stumbled into the open pit and became
lodged halfway down the hole in the vines that grew over it.

As the brahman hung upside down, tangled in the vines, he
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saw a huge serpent at the bottom of the hole. Looking up, he
saw an elephant at the top of the hole. The dark-skinned elephant
had six faces and twelve feet and seemed intent on maintaining
its vigil at the mouth of the hole. In the vines that held the brah-
man, bees had built hives filled with honey. These hives dripped
honey near him, and he reached out to catch the sweet nectar in
his mouth as he hung there. The more honey the brahman ate, the
more he wanted; his thirst could not be quenched. Meanwhile,
black and white rats gnawed away at the roots of the vines which
held him. With elephant above, serpent below, bees buzzing all
around, and rats gnawing at his life-support, the brahman con-
tinued to reach out for more honey.

NP7

The story of the brahman in the pit is explained by the story-
teller as an allegory of life itself. The inaccessible forest is really
the limited sphere of one’s life. The woman who holds a net over
the forest is likened to the aging process which takes youth and
vigor from the body. The beasts of the forest are the diseases
that threaten every life, and the serpent at the bottom of the
well is Time, the destroyer of all living beings. The creeping
vines are the desires that entangle every person. The six-faced
elephant with twelve feet represents the months of the year, and
the white and black rats symbolize the days and nights. The
honey represents the pleasures of life, and the story very simply
shows the persistence of human attachment to life’s pleasures in
the face of innumerable dangers and inevitable death. The trag-
edy of life is that people continue to long for transient pleasures
even untl life’s end. This is the nature of real attachment! This
also is the nature of the transient world of rebirth (samsara).
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Buddhist Stories

Detachment is one of the favorite themes of Buddhist story-
tellers. Many stories, for example, deal with the wisdom of not
grieving unduly at the death of a loved one. The stories teach
that all people, indeed all things, pass away sooner or later, so
the wise person does not become overly attached to them. Bud-
dhists have never understood this to mean that close personal re-
lationships should not be formed. Rather, one is supposed to keep
always in mind the changing nature of things, the ever present
possibility of separation from relatives, friends, or possessions.
The first Buddhist story describes an advanced monk’s extreme
detachment from women. The important Buddhist commentator
Buddhaghosa told this story to illustrate the way the detached
person is not disturbed by the general appearance of other peo-
ple or things.

The Man Who Didn't Notice Women

Once the senior monk named Mahatissa was going toward a
town to get alms. That same morning a beautiful woman in the
town had a bad quarrel with her husband and became so angry
at him that she dressed up in her most seductive clothes and left
home, looking like a heavenly nymph. As she traveled away from
town she noticed Mahatissa coming toward her, gazing at the
ground as Buddhist monks do when going for alms. To get even
with her husband, she decided to flirt with the monk, so as she
came near to him she began to giggle teasingly and then smiled
as he looked up. The monk saw her foul teeth, and then con-
tinued on his way, reflecting upon the foulness of bodies—which
deepened his spiritual insight.

A little later the woman’s husband came along the road and
asked Mahatissa if he had seen a beautiful young woman pass
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that way. The old monk replied, “Some bones passed this way,
but I did not notice if they were male or female.”
N

It is easy to see that attachment to humans may lead to grief,
but the Buddhist teaching goes beyond that to say that attach-
ment to anything is problematic, for everything that has arisen
will pass away. This includes even the seemingly timeless land-
marks of India such as the sacred rivers and mountains, as the
Buddha taught his monks by means of the following account of
the destruction of the current world. (In traditional Indian cos-
mology the world is periodically destroyed, only to be created
again after several thousand years.)

The Destruction of the World

Once when the Buddha was staying in a park near the city of
Vesali he instructed his disciples in the value of being detached
from all things in the world. He said, “Monks, all things which
have been put together are impermanent and unstable. Therefore,
be free from them.”

The Buddha went on to say, “There will come a time when a
drought lasting thousands of years will dry up the earth. There-
fore, be free.

“Then, monks, a second sun will appear in the sky and the
streams and small lakes will dry up. Therefore, be free.

“After another extremely long time, a third sun will appear,
making the earth so hot that even the great rivers such as the
Ganges will dry up and pass away. Therefore, be free.

“Again, a fourth sun will appear and the intense heat will dry
up the large lakes. Therefore, be free.

“After another long period of time a fifth sun will appear and
the oceans will begin to shrink and shrink until they are no big-
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ger than the water that forms in a cow’s hoofprints after a rain.
Therefore, be free.

“Eventually a sixth sun will appear and there will be nothing
left unscorched except the great mountains, but even they will
emit smoke like a potter’s oven. Therefore, be free.

“With the appearance of a seventh sun, the mountains will
burn up, even Sineru, the king of all mountains. They will burn
so hot that not even a cinder will be left. Monks, all things which
have been put together are impermanent and unstable. There-
fore, be free from them.”

s~

The Buddhist teaching that all things are impermanent and not
worthy of ultimate attachment extends even to the Buddhist doc-
trine (dharma) itself. Buddha once made this point by a parable
of the raft, which subsequently became a Buddhist favorite. The
Buddha described a traveling man who came to a wide, deep
river. To cross it he constructed a raft out of grass and brush.
Once he had crossed over to the other side, he was so grateful to
the raft that he put it on his back and carried it the rest of the
way! The Buddha then encouraged his disciples not to make
that same mistake, even with his teachings which should be used
only as long as they are helpful.

Our final group of stories is about the compassion that should
go hand in hand with detachment.

COMPASSION
Hindu Stories

The Hindu notion of detachment as the ultimate spiritual goal
and attitude is reflected in the folktales which also show compas-
sion to be a desirable trait for those who live and work in the
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world. The first Panchatantra tale advises compassion as a disposi-
tion beneficial to all kings.

The Dove and the Mouse

There was in the south a city named Mahilaropya. Near that
city was a huge tree with many branches in which birds from
the countryside would spend the night. One such bird, a crow
named Lightwing, one day saw a fowler set a trap under the
tree. The hunter placed his net upon the ground and sprinkled
corn around as bait, and then hid behind a bush not far away.

In a short while, a dove king named Brightneck spotted the
kernels of corn beneath the tree while flying above the tree with
his flock. Brightwing unsuspectingly led his covey into the trap
as he flew down to enjoy the tempting grain. The hunter rushed
forward with club in hand as soon as he saw the doves caught in
his net. The doves began flying in all directions trying to escape
when their leader, Brightneck, said to them, “A disaster of great
magnitude has fallen upon us and the only means to safety in
such a case is for all of us to work together. We must all fly to-
gether in the same direction if we expect to carry off this net.”

Hearing the sage advice of their leader, the doves all followed
Brightneck’s lead and the whole covey flew up in the air taking
the net with them. When the approaching hunter saw his catch
and his only net rising into the sky he said to himself, “This is
impossible. Whoever heard of birds flying off with a fowler’s
net! To be sure, as long as that covey flies together, it can lift up
the net. Bat as soon as the birds begin to disagree and argue,
they will fall into my lap.” The hunter ran along under the doves
waiting for dissention to provide his meal.

When Brightneck saw the hunter following under the net, he
encouraged his flock to go faster and instructed them to con-
tinue to fly as one. Lightwing, the crow, had been watching all
of this and flew off after the doves to see what their fate would
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be. Brightneck, realizing the fowler’s strategy, said to his doves,
“We must fly up even higher and travel over rugged country in
order to lose that hunter who would take our lives.” So the
birds flew up even higher and crossed a mountain peak. When
his daily catch and his net disappeared over a mountain, the
fowler gave up hope and returned sadly to his home.

After the hunter turned back, Brightneck also had his flock
return to Mahilaropya to the den of a friend of his, Goldy the
mouse. Alighting near the mouse’s hole, Brightneck called out,
“Friend Goldy, please come and help us.” Goldy was surprised
and pleased to hear his friend’s voice and rushed out to greet
Brightwing. But when he saw the net he asked, “My friend, what
is the meaning of this fate of yours?” Brightwing responded,
“Indeed! You are an intelligent being, Goldy. You know that
whenever, whatever, and by whatsoever means a person does a
deed, good or evil, his action returns to him in like form by the
hand of fate.” Goldy agreed, “The same bird whose eyes can
pick out a bit of meat upon the ground from hundreds of yards
up in the sky fails to see a hunter’s net at his feet when fate’s
time arrives.”

Having assessed his friend’s plight, Goldy began to chew
off the net cords that surrounded Brightneck. Brightneck said,
“Friend Goldy, cut first the cords from around my flock, and
then attend to me.” When Brightneck had insisted a second and
then a third time, Goldy said impatiently, “My friend, why do
you insist on aiding others in distress before you yourself are
freed?” Brightneck responded, “Goldy, do not be angry. All of
these doves about me have forsaken other leaders and have
trusted me. Is it not right for me to ensure their safety? You
should cut their restricting cords first in case your jaws become
too tired to finish their task and some of my flock remains
trapped while I am freed.”

When Goldy heard his friend speak with such compassion, the
mouse responded, “You have passed your trial of leadership. Be-
cause you have shown compassion to your followers and were
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willing to share an unhappy fate with them, you have demon-
strated the one quality which makes you fit to rule over the
whole universe.” So speaking, Goldy cut all the net’s cords and
freed all the doves. Brightneck expressed his appreciation and
flew off with his flock of doves to their home.

N

Though detached compassion makes one fit “to rule the whole
universe” according to Goldy, compassion arising from attach-
ment can stand in the path of a person who is trying to renounce
that very universe. This is the idea conveyed by the following
tale of Bharata.

The Ascetic and the Deer

The sagely king Bharata performed his usual morning duties
beside the Gandaki River. Just as Bharata sat down on the river
bank to say his morning prayers, a pregnant black doe came
down to the river to get a drink. While the doe was satisfying
her thirst, a lion hunting close-by emitted a terrific roar. The
fﬂghtened doe leaped into the river and, due to her fright, gave
birth there. In her misfortune and fright, the does crawled out
of the river and into a cave where she died.

Bharata too had been disturbed from his prayers by the lion’s
roar and had seen the mother deer’s misfortune. Knowing the
newborn deer which was floating down the stream to be mother-
less, Bharata stepped into the stream and rescued the fawn, then
started back to his hermitage with the deer under his arm.

Although his spiritual duties were numerous, Bharata found
time to care for the fawn. Day after day Bharata’s affection for
the fawn grew as he continued to provide grass and water for its
nourishment. Bharata protected the fawn from the wild animals
of the forest, and provided reassuring scratches and pats when it
became nervous. Bharata became more and more attached to the

174



young deer as the occasions of fondling or an affectionate kiss
multiplied. In the process of showing compassion to the mother-
less fawn, Bharata finally forgot his spiritual duties and practices
and the spiritual advancement that was their goal.

Bharata thought to himself, “Alas, this helpless fawn which has
lost its relatives, has come to me as a representative of god him-
self to be protected. I am its mother and father, and it trusts me
as its friend. It would be selfish to abandon it even though it is
disturbing my usual schedule of prayers and exercises. Even one
who has renounced the world and taken those vows certainly
must feel compassion for other suffering beings.”

Bharata laid down with the fawn, took walks with it, ate with
it, and bathed with it. Whenever the sage entered the forest to
collect tender grass, flowers, roots, or water for the fawn, he
would take his youthful pet with him. Together they played and
worked. Bharata would often take the deer on his shoulders
when on a walk, or on his lap when they were resting, or on his
chest when they would sleep. Bharata’s heart was filled with love
for the deer he had rescued.

As time passed, Bharata became so attached to the deer that he
was filled with anxiety when he was separated from it for a
short while. Bharata would fantasize about wild creatures attack-
ing the deer and would begin to blame himself for not being a
better protector. So it was that Bharata became completely ob-
sessed with caring for the deer until all his waking and dreaming
moments were occupied with thoughts of the deer and its safety.

When Bharata was near death, he saw the deer sitting by his
side exactly like a son lamenting his father’s death. As death’s
veil was spread across Bharata’s vision, his mind was fully en-
grossed with thoughts of the deer and, as a result, he acquired
the form of a deer in his new birth! However, one thing sepa-
rated Bharata from other deer. Although he had lost his human
body and had received the body of a deer, Bharata retained his
memory of his past life as a king, ascetic, and protector of the
motherless fawn.
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Remembering his past life, Bharata began to lament, “What
misfortune 1 have brought upon myself. I have fallen from the
path of the self-realized renouncers. I gave up my wife, family,
and kingdom to seek eternal peace in the forest and to become
detached from transitory affections and attachments. Instead, I
became attached to a deer! Now I have obtained the body of a
deer and have fallen far from my devotional practices.” Think-
ing this way, Bharata left his deer family and went off to a forest
hermitage to resume his devotional and ascetic practices.

Buddhist Stories

The Buddhas of past eras and the Buddhas of the future will
be known for their compassion, as was Gautama, the Buddha for
our era. The following story gives one of the many reasons why
one title for a Buddha is “The Compassionate One.”

Tend the Sick

Once the Buddha and his traveling assistant, Ananda, were
touring a monastery when they came upon a very sick man who
was lying in his own excrement. “What is the matter, monk?”
the Buddha asked. “I have very bad dysentery, Lord,” the sick
man replied.

“Why are the other monks neglecting you?” the Buddha in-
quired. The weak and helpless monk answered, “Because they
consider me useless.” The Buddha immediately sent Ananda off
for water, and when he brought some, the Buddha poured the
water while Ananda washed the man. Then they moved him to
a clean bed.

When they had finished, the Buddha called a meeting of the
monks of that monastery and asked them why they had not
tended to the needs of their brother. They confessed it was be-
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cause the monk was useless to the Order. The patient Buddha
then said, “Brothers if you do not take care of each other, who
will, for you have left your parents and relatives behind? Broth-
ers, if you wish to tend me, tend the sick.”

And the Buddha pronounced that from that time on the failure
to tend to the needs of sick brothers would be considered an of-
fense against the monks’ disciplinary vows.

(D7

When he was eighty years old and becoming weak of body,
the Buddha contracted a severe case of dysentery himself. As he
lay dying, he did a very compassionate thing, according to the
following story.

The Dying Buddha's Compassion

The Buddha and some of his disciples traveled to Pava, where
they stayed at a grove of trees owned by a metalsmith named
Chunda. Chunda was very pleased to learn that the venerable
Buddha was staying on his property. He went out to the Buddha
and asked permission to offer a meal for the monks the next
morning.

The meal Chunda offered included several dishes, including
one called Sukara [the identity of which is not certain]. The
Buddha intuited that the Sukara was spoiled but did not want to
say so in front of Chunda. Instead the Buddha said, “Chunda,
serve that Sukara only to me, for I intuit that in all the world
only a Buddha can properly digest it, and bury whatever is left
over in the ground.” In this way the other monks were spared
the obligation of eating the bad food, and Chunda’s pleasure at
providing hospitality for the Buddha and his monks was not di-
minished. After the Buddha had eaten a generous amount of the
Sukara and the monks had eaten the rice curries and other cakes,
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the Buddha instructed Chunda in religious matters and then left
with his monks.

Later the Buddha became quite ill with dysentery. He had a
terrible thirst and asked for water from a nearby stream. His at-
tendant, Ananda, protested because the stream had recently been
muddied by the passage of five hundred oxcarts. But the Buddha
insisted on having the water, and when Ananda drew some from
the stream it miraculously became clear.

Still later the Buddha laid down on his side and there, in his
weakened state and near death, he realized in his compassion that
after his death some of the monks might blame his death upon
Chunda. So he said, “Ananda, if anyone begins to say, “This is an
evil thing that Chunda did,” you correct them by quoting me as
saying, “This is a good thing that Chunda did for it is a great
honor to have provided the last meal for a Buddha.” Tell Chunda
and the others that his good deed has won him a great reward in
heaven.” Not long after that, the final nirvana of the Buddha oc-
curred. As he lay dying the angels gathered around him and the
trees rained down blossoms.

N

We can see in this story the Indian ideal of a person who is so
detached that he does not fear death yet so compassionate that
he thinks of others even in violent illness and death.

One of the most important Buddhist stories about compassion
describes the many vows taken by a Buddhist who undertook to
become a Buddha. In one of his vows he promised not to enter
into paradise unless he could bring all beings with him. Accord-
ing to his followers, the man did progress to enlightenment, un-
der the name Buddha Amida, and he now reigns over a great and
splendid paradise in the West to which all beings who have faith
in him can go. It would have been possible for him to simply en-
joy the bliss of the nirvana he had won, but instead he chose out
of compassion to provide the possibility of a happy afterlife for
all creatures. Because of his great compassion, and in the hope of
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being admitted into the Western Paradise, millions of Mahayana
Buddhists through the ages have prayed, “Homage to Amida
Buddha.”

In this chapter we have focused on the spiritual values of self-
control, asceticism, detachment, and compassion which are some-
times relevant to Buddhist and Hindu laymen and are fundamen-
tal to monks. The stories themselves often illustrate more than
one of these values, which are interdependent. For example, as-
cetics need self-control, and yet detachment must be offset by
compassion.
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We have retold some of the thousands of Hindu and Buddhist
stories of life. On one level, these stories both entertain and in-
struct the listeners on how life should be lived. Many of the sto-
ries have told of rather extreme cases of virtue, and these have
provided #odels for the proper fulfillment of one’s life role—as
wife, husband, king, monk. Other stories have offered imuages of
improper behavior, clearly implying that one should behave in
the opposite manner. Many stories, of course, provide both model
functions in their complexities of plot and characters.

The stories have usually included a sanction, a reward or pun-
ishment for good or bad moral action. For their evil deeds, our
characters have experienced such punishments as rebirth in hell,
in an animal body, or as a miserable ghost. For good deeds, there
have been pleasant rebirths in heaven or on earth as a rich or wise
human. The stories take for granted the belief in rebirth and
in the moral force (karma), which punishes evil and rewards
goodness.

A strong belief in the interconnectedness of humans, animals,
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nature, and the divine undergirds Indian story traditions. Acts of
ascetic self-control are said to have generated great amounts of
psychic power, which, in turn, can be used to work miracles
or to gain spiritual wisdom. All nature is bountiful, according to
several of the stories, when humans (whether kings or common-
ers) perform their appointed tasks well. And the reverse is true
also.

Besides the classical religious stories we have drawn upon, there
are many other sources of instruction about life in the Indian tra-
dition, some of which run counter to the ascetic bent of the sto-
ries in this volume. For example, there are popular proverbs that
extoll the acquisition of wealth, political power, or progeny. And
there are didactic manuals, such as the famous Kamuasutra, that
attempt to enhance erotic pleasures within certain bounds. Dra-
mas, both classical and modern, have also played a large role in
shaping Indian moral values, as have rituals and festivals which
instruct and motivate. And, of course, there are many stories that
were either too regional or too modern to be included in our se-
lection. Furthermore, Muslim, Jain, Sikh, and Christian stories
would also need to be included to develop a total picture of In-
dian stories of life.

The Buddhist and Hindu stories of our collection share certain
moral presuppositions and content common to all Indian spiritu-
ality. Yet, there are obvious differences, which are related to
Gautama Buddha’s attempt to reform certain tenets of Hinduism
as it existed in the sixth century B.c. Buddha’s insistence upon
non-violence led him to reject animal sacrifice, not to mention
widow sacrifice (i.e., sati). So the Hindu story of “The God-
dess Who Drank Blood,” which supports the practice of sacri-
ficing animals to Kali, contrasts with the Buddhist story of “The
Goat Who Laughed and Cried,” which condemns even the vio-
lence involved in a religious sacrifice. Buddha’s rejection of sacri-
ficial rituals parallels his rejection of caste and the superior role
of the priestly brahman class. In place of the stories about good
or bad brahmans, the Buddhists told stories about pious and
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learned monks. We note that there are very few stories portray-
ing evil monks, though Hindu stories of evil brahmans abound.

We also note that in the Buddhist stories, young men and women
are encouraged to depart from the worldly life even before they
have married and had sons, whereas in classical Hinduism a man
was encouraged to take the sannyasi vows of a holy man late in
life, after living the life of a householder and siring sons. There-
fore, Hindu stories such as “A Handful of Rice” reveal an ap-
preciation for this world when placed in a context of devotion,
which the Buddha’s negative assessment could not permit. In our
Buddhist stories, those who practice asceticism usually do so for
the sake of winning wisdom and eventually the state of ultimate
bliss, nirvana. The pursuit of wisdom is also one reason for a
Hindu to practice asceticism, but in our stories, the Hindu heroes
sometimes use their ascetic power for rather worldly goals, such
as marrying a beautiful princess in the case of Narada, the mon-
key-faced suitor.

Running through the Buddhist stories is the teaching that the
monastic Order made up of all classes is worthy of financial and
other support, whereas the Hindu stories call for allegiance to the
birth/class system headed by the brahmans. So it is that King
Vikram answers the goblin that only a warrior is a suitable hus-
band for a woman of the warrior class.

Stories such as those represented in our collection have en-
joyed a wide exposure in India. For example, many of our stories
have been painted or carved on temple walls. Buddhist temples
typically have illustrations from the Jataka stories and scenes
from the life of the Buddha painted on the walls surrounding the
central shrine room. In many temples, several Jatakas and the ma-
jor scenes from Buddha’s life come into view as one circumambu-
lates the shrine room. The beautiful cave paintings at Ajanta and
the stone-carved gateways around the stupa at Sanchi are out-
standing examples of Buddhist story art. The same point may be
made of Hindu temple art. Scenes from the Ramayana or Ma-
habharata are carved in layered bands of stone on Hindu temples
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and serve as visual reminders of these influential stories. Likewise,
episodes from the life of Krishna provide the subject matter of
hundreds of miniature paintings.

Hindu and Buddhist stories have also been incorporated into
festivals, which give them annual exposure. The most important
festival of the Buddhist year is held at the last full moon before
the beginning of the rainy season and celebrates the birth, en-
lightenment, and death (parinirvana) of the Buddha. The festival
of the setting of the wheel in motion follows shortly thereafter.
Hindu festivals usually parade through the streets an image of the
deity being honored and include a retelling, often in dramatic
form, of the life story of that god or goddess. For example, the
birthday of the god Krishna (August/September) occasions fes-
tive depictions all over India of episodes from his life story (es-
pecially those linked to his ornery childhood).

Traveling theatrical groups have done their share in keeping
alive the classical stories of India. The epic of Rama and Sita, a
part of which we have retold, has long been a favorite among In-
dians of all religious persuasions. So too the classical dance tradi-
tions rely upon Hindu myths and epics for most of their subject
matter.

Though Buddhism’s influence waned in India in the early cen-
turies of this era, it was the Jatakas and other such stories which
often captured the imagination of new converts in Southeast
Asia, China, and Japan. Meanwhile, the Buddhist temples and
stupas of India continue as silent witnesses to this vital story
tradition which has enjoyed a resurgence among the poor of In-
dia in the twentieth century.

Thus, through the centuries, the stories that have been so vital
a part of life in India have been transmitted from generation to
generation through temple art, priests, professional actors, festival
dancers, and, perhaps most importantly, by parents and grand-
parents in the extended family setting. It is some sense of the vi-
tality and impact of these narrative traditions that we have sought
to convey in this small sampling of India’s rich story lore.
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Story Sources

Our stories are translated or retold from the following sources.
English titles follow original language titles where appropriate.

Stories
Chapter 1

“The Brahman in the Graveyard”

“Good King Nala’s Downfall”

“The Wisdom of a Child”

“The Carpenter’s Wife”

“Savatri and the God of Death”

“The Radiant Sambula”

“The Queen Who Cried Rape”

“The Prostitute Who Lost Her
Charm”

“A Goddess Is Born”

“A Journey into Hell”

“How a King Learned To Care
for Parents”

“The Only-Child Who
Home”

Left

Chapter 2

“The Serpent with One Hun-
dred Heads”

Sources

Vetalapaiicavinsati (“Twenty-five
Tales of the Goblin,” Jambha-
ladatta’s version), Story no. 2

Mahabbarata, L. 52-79

Jataka, Story no. 446

Pasichatantra, Book II1, Story no. 8

Mababbarata, 111, 291-99

Jataka, Story no. 519

Jaraka, Story no. 120

Dbammapadatthakatba  (“Bud-
dhist Legends”), Book XI,
Story no. 2

Siva Purina, 2.2.13-14
Mababbarata, XVIIL. 1-3
Jataka, Story no. 540

Majjbima-nikaya (“The Middle
Length Sayings”), Sutra no. 82

Bhagavata Purana, X. 15
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Stories

“The Wise Old Crow”

“A King and a Dove”

“As the King, So the Kingdom”
“A Deer King Offers His Life”
“The Day the Sun Did Not Rise”

“The Brahman and the Demons”

“The Curse of a Brahman”

“Buddha Sets the Wheel in Mo-
tion”

“A Teacher’s Tricky Test”

“How the Clever Father Saved
His Sons”

“The Monkey-Faced Suitor”

“The Destruction of Love”

“Buddha Finds a Middle Path”

“The Man Who Wouldn’t Be
KingJ’

Chapter 3

“The Warrior’s Death”

“The Goddess Who Drank
Blood”

“The Goat Who Laughed and
Cried”

“King Goodness
Fight”

“A Test of Fire”

Refuses To

“The Suitable Husband”

“How a Youth Lost His Virtue”

“The Brahman and the Sacred
River”

“The Gift of Cows”

“A Mistaken Gift”

“The King Who Gave Away His
Kingdom”

“The Buddhist Job”

Sources

Pafichatantra, Book 11, Story no. 6

Mababbarata, XIII. 32

Jataka, Story no. 334

Jataka, Story no. 12

Dbhammapadatthakatba, Book 1,
Story no. 3

Ramayana of Valmiki, 1. 20-32

Mababhbarata, 1. 40-44

Majjbima-nikaya, Sutra no. 26

Jataka, Story no. 305

Saddbarma-pupdarika (“The Lo-
tus Sutra”), Ch. 3

Siva Purana, 2.1.2-4

Siva Purana, 2.3.17-19

Majjbima-nikaya, Sutra no. 26

Jataka, Story no. 310

Mababbarata, VII. 34-44
Markandeya Purana, 81-93

Jataka, Story no. 18
Jataka, Story no. 51

Ramayapa of Valmiki, V1. 116-
20

V etalaparicavinifati, Story no. 9

Jataka, Story no. 526

Samyutta-nikaya (“Kindred Say-
ing”), VIL 2.11

Mababbarata, V1L §8

Bhagavata Purana, X. 64

Jataka, Story no. 547

Jataka, Story no. 340
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Stories
“A Mansion in Heaven”

“Death’s Substitute”

“A Handful of Rice”

“The Hare in the Moon”

“The Eye Transplant”

“An Act of Truth”

“The Power of a Lie”

“The Eye Restored”

“The Woman Who Cursed Her-
self”

“Pride Goeth Before a Fall”

Chapter 4

“The Foolish Jackal”

“The Standing Ascetic”

“The Mute Prince”

“The Servant Who Tested Her
Mistress”

“A Boon of Immortality”

“Arjuna’s Penance”

“Asceticism Now, Nymphs
Later!”

“The Ascetic
Home”

“The. Boy Who Laughed at
Death”

“The Well of Life”

“The Man Who Didn’t Notice
‘Women”

“The Destruction of the World”

Who Visited

“The Dove and the Mouse”
“The Ascetic and the Deer”
“Tend the Sick”

“The Dying Buddha’s Compas-

sion”

Sources

Vimanavatthu (“Stories of the
Mansions”), Story no. 8

Vetalapasicavififati, Story no. 4

Bhagavata Purana, X. 81

Jataka, Story no. 316

Jataka, Story no. 499

Mababbarata, 111, 57

Mababbarata, V1. 191-95

Jataka, Story no. 499

Petavattbu (“Stories of the De-
parted”), Story no. 6

Jataka, Story no. 474

Pasichatantra, Book 1, Story no
Mababharata, X1l 261-63
Jataka, Story no. 538
Majjhima-nikaya, Sutra no. 21

Bhagavata Purana, VIL. 3

Siva Purana, 3.38-41

Dbammapadagthakatha, Book
Story no. 9

Majjbima-nikaya, Sutra no. 82

Vetalapadicaviniati, Story no. 17

Mababbirata, X1. 5

Visuddbimagga (“Path of P
rity”), Ch. I

Anguitara-nikiya (“Gradual Say-
ings”), Book of Sevens, no. 62

Pafichatanira, Book II, Story no. 1

Bbagavata Purana, V. 8

Vinaya-pitaka (“The Book of
Discipline”), Mahavagga sec-
tion

Digha-nikiaya (“Dialogues of the
Buddha”), Sutra no. 16
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