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“And what, Bhikkhus, is the origin of the world? Tn dependence on the eye and forms, eye-con-
sciousness arises. T'he meeting of the three 1s conract. With contact as condition, feeling [comes
1o bel; with feeling as conditon, craving: with craving as condition, chnging; with clinging as
condition, existence; with existence as condition, birth; with bicth as condition, aging-and death,
sorrow, lamenrauon, pain, displeasure, and despair come to be. This Bhikkhus, is the origin of
the world.”

The Khmer poer and scholar Uk na Suttantaprija Ind was one of the most significant Buddhist
writers of the twentieth century in Cambodia. His work is representative of the kind of vernacular religious
literature that scholars of Buddhism have recently begun to examine in order ro understand the interactions
between cosmopolitan and regional traditions of Buddhism and the production of local religions values.

Born in 1859 in Kandal province, Ind entered the monkhood as a novice at the age of ten. He
remained a monk until the age of 37, having achieved a considerable reputation as a Pali scholar trained in
monasteries in Battambang, Phnom Penh and Bangkok. After disrobing in 1897, he served as a provincial
official in Battambang while continuing his scholarly work and teaching. In 1914, under the Franco-Khmer
government, Ind received the title of Uk Ad Surtantaprija and was called o Phnom Penh to serve on a
commission of distunguished scholars and officials charged wirh the rask of reforming Khmer orthography
and creating the first official Cambodian language dictionary. Ind’s corpus of work includes the Garilok,
Niras Nagar Vatt and the Cpap’ Sri, and numerous translations, including the Khmer versions of the
Pra{_.'.}m}'Jm.s'amﬂﬂn{ff;.fgf_{r.‘a.ﬁf and the Lm@duf.ﬁJ}szﬁﬂmgmm_2 He died in Battambang in 1925, shortly after his
retitement from government service.

Ind’s best-lknown vernacular composition is the Gatilok [Ways of the World], a compendium on
crhics :1ppnrcm'ly written in Phnom Penh during the later yedars of his life. The text is remarkable for the
breadth of its aims and vision, its blending of Pali, Thai, Khmer, and I'rench sources, its setiousness, its
humor, its exhaustive length, and above all its contribution from the standpoinr of Theravada Buddhism
to the consideration of how to live as a moral person. Raising the problem of the viability of rhe moral
lite in a world in which human beings, through desire and 1gnorance, generare wickedness, harm and
Hufﬂ.‘ring r()r |iH:TT]HL:.|‘-"1.:!\' Fll'l(] (J‘IJC:T ])l'ing.‘i, ||'|l: (J‘.&“"JI!I'J;( Sligglf.‘;'}; d pr:lgnmﬂ(‘. rl"l(_)dt'] I—(J]' ]‘”.“TIZIH C()ildL]C[

! From the Nidanasamyeeea, in The Connected Discourses of the Buddha: A New Translation of the Samyusta Nikiya, trans.. Bhikkhu Bodhi (Boston:
Wisdom Pabslications, 20000: 581,
2 For more on the cotpus of Inds work, see: Khing Hoc Dy 1993 10-13; Jacob 1996 70-71; Tauch Chhuong 1994: 95-103,
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centered on the cultivation of satésampajaiia |*“mindfulness and clariy™].

Ind’s Gatilok, like much other ethical hterature in the Theravadin tradition, is composed in narra:
tive form consisting of narratives excerpted from a variety of sources including the Jataka, Hitopadesa,
Af;’anga!adfpmxi [Khmer and Thai tolklore, provineaal court cases, French history, and La Fontaine’s fables.
These narratives are themselves embedded in a frame narrative of a discussion berween smdents and therr
teacher on the “ways of the world” (gatilok) and the “ways of the Dhamma.” The text, Ind tells us, is
written for the benefit of “.the sons of good families,” enabling them to *... study the ways (gati) of old
as examples to use as a basis for comparison to the ways (ga#7) that have tisen in the world today.”™*

In this essay, | will examine Ind’s ethical writings on the cultivation of moral vision in the Gatilok
through the lens of two larger theories abour ethics, one Buddhist and one western. Ind’s major ethical
preoccupations in the Gatilok regarding the moral imperative of perceiving the causal or conditional nature
of the world are best understood in relation to the Buddhist conception of paticea-samuppida. The Gatilok
represents an effort to apply the ramifications of this idea to the everyday lives of ordinary individuals, a
concern and approach that seems to anticipate the thought of a later Southeast Asian Buddhist thinker,
Phra Buddhadasa, whose Writings on ‘ﬂd_.f.'f.'frﬂ—-slf}?z!«tppﬁ(faz are l‘wlpﬁﬂ for considering the fuller ethical
implications of Ind’s assumptions about conditionality.

Second, 1 will argue for the applicability of Martha Nussbaum’s contention that the narrative form
lends iself 1o ethical reflection, in that

.there may be some views of the world and how one should live in it — views, especially, that
emphasize the world’s surprising variety, its complexity and mysteriousness, its flawed and
imperfect beauty — that cannot e fully and adequately siated in the language of conventional
philosophical prose, a style remarkably flat and lacking i wonder — but only in a language and in
forms themselves more complex, more allusive, more atrentive to particulars,., in a form rhar irself
imp'licd. thar life containg stgmficant surprises, that our rask, as agenrs, 1s 1o live as good characters
in a good story do, caring about what happens, resourcefully confronting cach new thing

(Nussbawm 1990: 3-4),

Nussbaum’s work, confined to Western hterary contexts, has examined the integral connections
between literary form and ethical expression. While Nussbaum has had to argue for the place of literature
within Western philosophy, narrative cthical reflection has long held an esrablished place in the articulation
and interpretation of Buddhist philosophy, even if Western scholarship on Buddhist ethics has only recently
come to acknowledge this (Obeyesekere 1991: 23; Hallisey and Hansen 1996: 309-313). Prominent hiterary
forms for Buddhist cthical writings besides narrative include prose dialogues and verse, genres in which
many of the carliest surta texts were transmirted. The ethical ideas conveyed in these forms are often
represented as idealized ethical norms while more often, it is left to commentarial writings composed in
narrative form to address the tensions and problems thar arise in relation to these normative ideals.

Drawing on this Buddhist literary convention of narrative writing as a medium for critical ethical
reflection, the narrative Gatilok articulates a particularistic rather than idealized approach to erhics (see
Hallisey 1996: 37). 'The Gatilok stories scrve as a kind of “moral laboratory”" in which the students in the
frame story learn to recognize and analyze the causes and results of foolish, wicked and wise behavior, as

Uk 27 Sutantapilid Ind, Gagloh [Ways of the World], 13th ed., v 2 (Phnom Penh: Institut Bouddhigue, 1971): 1, {hereafrer abbreviated as G1)
All translanons of this rextincluded here are my own.
4 Paul Raceur, (}ur.te'éjl'-a.r.- /].rrm‘frrr, trans., Kathlecn Blamey {( .|1IC;I}.?'?I.' Untversiny of f.:iliti!j:il Press, 'r-“-":}-}! 115, 1440,
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well as 1o cultivate their own development of satisampajaiiia (mindfulness and clarity) by observing how
possession (or more often, the lack) of satisampajanita can affect the lives of characrers in the narratives
their teacher is relating to them. Wirh irs arrangement of temporally-ordered and causally-related events,
the narrative form lends itself to the expression of Ind’s understanding of how human actions unfold 1n
the world through a causally-connected process in which one action conditions the moral outcome of its

result, which in turn gives rise to another result.

Paticca-samuppada

Paticea-samuppada, variously rranslated as “interdependent co-atising” or “dependent origination,”
describes the basis of the knowledge obtained by the Buddha at the time of his Enlightenment concerning
the existence, arising and cessation of dukkba, or suffering. It has been conceived of within the Buddhisi
tradition as a wheel of becoming with avijjid, ignorance, as an arbitrary starting potnt that leads, through
the mental and physical properties of perception and sensation, to fanha, craving, which leads to upddana,
attachment or clinging. Attachment creates bhiva, a sense of being, the perception that the self, memory,
fanrasy, or emotion 10 which one is attached, for instance, is real. This in turn perpetuates regeneration or
rebirth, which inevirably leads to decay and death, and the dukkba or suffering caused by these states.” Tn
general Buddhist understanding, each new spoke in the wheel (or stage in the eyele) is conditioned by the
one that preceded it and the bhavacakka (“wheel of becoming”) as a whole represents the underlying
nature of reality. The nature of reality as such is conditioned; everything in the world proceeds from a
cause and gives rise to a result, which in turn is the cause for a furare result — and so on.

The ethical implications of Buddhist ideas of conditionality and the specific formulation of pat-
fcca-samuppida have been examined in the writngs of the prominent twentieth century Thai Buddhist
thinker, Phra Buddhadasa (1906-1993). Buddhadasa refers wo the concepr of kod idappaccayard (“law ot
conditionality”) as “the ultimate law” (Buddhadasa 1990: 3) and paticca-samuppada as “..the very heart of
Buddhism” (Buddhadasa 1989: 115). “Mappaccayata” which might be literally rranslated as “having its
cause in ‘this’” or “conditioned by this,” is understood by Buddhadfsa as a law of nature *...that always

creates and controls all things.”

T'his law states that “Because of this thing, that thing is caused 0 oceur; and because of [sic|
absence of this thing, that thing does not occur.” [..] Everybody should know this and act rightly
in acendance with i, otherwise, digkkha (suffering) cannot be chminated (Buddhadasa 1990 1-4).

Paticca samuppida, the particular expression of this law in relation to the arising and perpetuanon
of dukbba, is in Buddhadisa’s words, a “.complete description of nature or the way things arc”
(Buddhadasa 1989: 113).

Paticca means 1o relate or 1o depend: samuppida means whole or complete occurrence.
Compounded they form the most significant word in the teaching of the Buddha, Tt reveals the
hidden truth of citta [mind|, namely that reality is empty; there is no supernarural being or god,
no soul, no 1, no you, no objecr — only pn{r'c'r.'.ff-mmkppr?dﬂ. Empty but not empiy! There is the

5 For instance, see the Nid@masrptza, in the Sapeyrra Nikdya (Bhikkhu Badhi 20009 515-620. An excerpe from this text is cited above in
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arising and censing of suffering 1#&3*{:’:;{] this is Paticca-samuppada, cleven systemarie, regularly
occuring, scientifically observable slages {Huddimdm 1989: 115).

As the underlying nature of the world and of human processes such as the production of thought
by the individual mind, paticca-samuppada describes a world in which nothing is permanent, including
the false notions we human beings develop of ourselves as enduring permancent selves, whar Buddhadisa
frequently refers to as tua ku khong kew, “me-and-mine,” Since the false notion of me-and-mine is the cause
of suffering, suffering itself cannot be unraveled and addressed unnl one begins to recosnize the nature
ot the world in terms of paticea-samuppada. '1'his recognition must be cultivated not simply through the
accumulation of padia (wisdom), but simultancously through the development of sila (virtue or moraliry)
and samadhi (concentration), the three aspecrs of Buddhist training that enable one to conrrol the feclings
of desire and atachment that generate the sensation of me-and-mine. Recognizing the conditioned narure
of the world as paticca-samuppida leads one to want to cultivate wisdom, morality and concentration while
the cultivanion of these three components of purification necessarily leads one to understand pagicea-
samuppida (Buddhadisa 1989 107-114),

At the level of viewing paticea-samuppada as the cause of suffering and as a description of the
world, Buddhadisa does not depart from usual Theravidin interpretations of the concept. His further
analysis, however, takes issues with prominent interpretations in several significant respects. First, as his
essay “Condinoned Genesis” makes clear, he makes issue wirh the authoritative commentarial work of
Buddhaghosa, who has maintaned thav paticca-samuppada refers 1o a process that occurs over the course
of several lifetimes. Buddhadasa refutes Buddhaghosa’s explication, arguing, instead that paticca samuppida
refers to the cvele through which every set of interrelared thoughts, words and actions are sencrated,

throughout the course of 2 single day:

Patieca-samuppiieda 15 the meaning of life that we can observe over and over again, Fach day
reasonable number of lives are born and die within each one of us. With training and guidance,
we can observe them, learn (o know the causes of suffering, and rhereby be freed from them
(Buddhadasa 1989: 122 see also Jackson 1988: 133-142)

Everything that is conditioned (that is, what is not néreana) arises through the contact berween
sense organ and sense object (or @rammana), gives rise to sensation, thirst and attachment, and ultimately
gencrates dukkha and ienorance, which creates the conditions for further contact 1o ke place
(Buddhadasa 1989: 121-125). Sensory objects, @rammana, may appear to be the root cause of the contin
uation of this cycle, but as Buddhadasa poines our, if there is no me-and-mine to experience craving and
attachment, the cyele stops. The encounter with an @rammana or object of sight, for instance, simply
ceases if instead of lerting the act of seeing generate feclings of pleasure or revulsion, one “simply sces”
(Buddhadasa 1989: 112-113).

Buddhadasa’s second innovation surrounding paticea-samuppida is that because this process is
occurring in cach and cvery one of us all of rthe rime, it becomes an ethical imperative for everyone,

including lay persons, to recognize the reality of paticea-samuppida (Swearer 1998: 89-91),

Liven though paticca-samuppaca is the very heart of Buddhism, most Buddhists, particularly lay
people, are untamliar with the rerm. The fact that the truth of conditdoned FCICSIS 18 central o
the teaching of the Buddha does nor mean that it is beyond the grasp of an ordinary layperson.
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It is very much within the reach of evervone. It is inside of us; we need only ro look inward
(Buddhadasa 1989: 115).

The key for realizing this truth, and for cultivating purity, lies in the development of safi, or mind-
fulness, which is best culrivated through meditation practice. For Buddhadisa, even ordinary lay people
should be be working to increase their mindfulness with the aim of being able to recognize the cyele of
conditionality underlying all of their thoughts, words and acnons.

Buddhadisa’s analysis of prx;f-:.‘.‘.??—.rm?!.r!ppﬁr‘fgz provides an claboration of the ethical implicarions
of the concept that are implied but not fully articulated in Uk ia Suttantapfij Ind’s Gatilok. While Ind’s
ethical theory is not identical to Buddhadasa’s, there are suiking parallels. The assumption of paticea-
samuppida as the description of reality and of human behavior underlies all of Ind’s ethical writing,
seemingly anticipating Buddhad@sa’s two most important innovations: the tocus on conditionality in the
here-and-now rather than with reference to rebirth — the latter being an interpretation that Buddhadasa
Asian contexts (Buddhadisa 1989:

contends has been a historically standard but misraken view in Southeas
llS;_]:lcann 1998: 143-15(0) — as well as the msistence that the recognition of :‘r)lmiirionu]ilj.; attainable
through the cultivation of mindfulness, is an cthical imperative for every Buddhist or person who wants to
become pure.

While Ind does not work his reader/listener through the various stages of paticca-samuppdda, the
vision of the world deseribed in the Gatilok is predicated upon it Rather, paticea-samuppida emerges in
the natrative action and analysis of the text through the more abbreviated noton of conditionaliry ir
employs: all actions have causes and results that are cither wholesome or unwholesome, spreading beneli
or harm to others, To perceive this reality is 1 follow gatidhamim, the ways of the Dhamma, a recognition
that Ind defines as dbammaniutd To fail to perceive it is to live according to gatifok, the ways of the
world,” For Ind, those who fail to p(’]_'(_'(-i\-'g chains of causarion at work, or who [111'nugl"| carelessness, lack
of artention, delusion, and so on, lose sight of the real nature of the world, are certain to sufter and cause
harm and injury to themselves and others,

In one allegorical narrative, Ind addresses the manner in which the L‘.}-‘ci](' of j;xf_u'.r,rrr j.fmmpp;?da 18
undestood to “originate” when, in the condition of ignorance, a sense-organ encounters a sense-object or
Frammapa. In this story,” a puppy our looking for food with his mother passes a cremation ground where
he sees a swollen corpse. The young dog wants to eat various parts of the body, but his mother forbids
him from doing so. When he asks his mother, for instance, if he can car the corpsc’s eyes, she retuses,
saying the eyes are “useless and extremely unlucky” “Why do you say the eyes are uscless and unlucky,

Mama?” asks the puppy,

[With] those eves, when he [the corpse] was sill alive, he looked at and stared at various rigpa-
arannmana |visual object]. For instance, suppose there was a woman. With those eyes, he saw her
beautiful body and was pleased, which led his thoughts to desire and greed, wanting ro possess that
beautiful body. 1f he could not have her, this led him 1o become mournful and angry, which
resulted in his daring to do wrong acts, stemming our of malice and cnmity and so on, This is why
I have said thar those eyes are useless and far oo unlucky, You must not eat those eyes, child (G1,

vide 2)

O Difanemaiiied is one of the seven dhammas possessed by a sapparisa, a good or moral person. GL, v, 20 65 06,

A furcher assumption rade in the rext should be elarfied. This formulation assumes that anvone who has satisampagaiig (o perceme causes and
results s the wisdom o live in 2 way thar minimizes harm to onesclf and others, This agsumprion is consomant with TheravAdin views tha
wisdonm, moediry and concentranon necessaily develoep in tandem.

8 wspary of the Marher Dog and the Corpse” Gl,ov 72010, Ind cites this story as “orgmating in a French volume.”
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The story goes on in this same vein to examine the development of cravings and harm that result
as the sensory organs make contact with sensc objects or arammana and give rise to feelings, desires and
attachments, which in turn result in new cveles of causation, all of which are potentially harmful, The
allegory’s repetitive treatment of the contact between different sensory oreans and their objects parallels
descriptions of meditation practices focused on parts of the body that a monk might undertake in 4
charnel ground in order to cultivate mindfulness concerning the impermanent nature of the hody and the
self (Wilson 1996: 41-57). This paralle] suggests that with the puppy’s ignorance as the starting point in the
cycle of causality, the reader/listener of the narrative (like the monk in the charnel ground) is supposed to
develop mindfulness or awateness of the process of conditionality (paticca-samuppica) that is being made
evident through the mother’s recitation of the potential harm associated with each body part.

As the allegory suggests, the key ethical implications of paticca-samuppida for Ind are the linkages
between ignorance, craving, and the resulting suffering, harm and continuation of ignorance to which they
lead. His understanding of the world is predicated on this process, and his perceptions of individual human
and socictal circumstances proceed from his understanding of the causal relationship berween ignorance
and hunger. The birth of “craving™ or “hunger™ is the critical stage of causation for the determination of
human behavior, as i forms the basis for both individual and social pathologies or harm. For individuals,
the origin of much of the harm and suffering thev encounter lies in the “hungers™ 1o which they succumb,
which stem from defilements or impurities.

Like Buddhadasa, Ind is not terribly interested in the processes of paticea-santuppida as it applies
to rebirth, but rather to the ways in which it underlies and produces the world, loka. *“World,” for Ind., is
defined as “the condition™ that arises by the power of the rebitth of kbandba' which is the stare of
, not established in the Path.”'*
[n other words, “world” refers to everything that is conditioned: every being, thought or event rthat is

non-nirvana as a result of being not associated with [it], not certain of it

“born,” exists and dies. The “ways of the world,” or ga.f;'ipk, the cveles of causation that characrerize the
conditioned loka, are thus the focus of Ind attention: “The birth of any word, any cause, any thing that
occurs and arises in this world — all of this is called gatilok” (GL, v. 1: 3).

In Ind’s cthical analysis, like Buddbhadasa’s, the only way to cut off the eyeles of causation that lead
to harm is through a perception or recognition of rthe fundamental workings of the world (GL, v. 2: 64-
6Y). Yor both Buddhadasa and Ind, the development of this kind of moral vision is intertwined with what

113

cach refers to as “purification,” which necessitates the cultivation of good moral conduct, wisdom and
mindfulness. Buddhadasa defines this process in terms of eliminating attachment to “me and mine,” which
means overcoming a selfishness “...devoid of altruistic or other-regarding feclings™ (Buddhadasa 1989: 89).
Buddhadasa contends that in order to “purify the heart” (Buddhadasa 1989: 91), the posscssion of st or
mindfulness, becomes a moral imperative because it affords one correct perception of the world
(Buddhadasa 1989: 108-111). Similarly, Ind explains “the 1ask of purifying oneself™ as one that . _involves
increasing the well-being of others™ (GI., v 1: 20), and conversely, avoiding causing harm that spreads
sutfering (Gl v 1: 20-21). Like Buddhadasa, Tnd also understands the development of “mindfulness and
clarity,” what he terms “satisampajaiina,” as the necessary precursor to the development of moral vision
and si11:1:|!:-1nc~uus]y_ o scli’—|mriﬁc;|lion (Gl v 2: 58-70), In Buddhadasa’s case, the contention that saff or

-
! Khmer: sl

WK hiner: sabbie,

" Phese aee the 5 “aggregaies™ or processual o mpongenrs of being or existence.
12 CGloowv 1=2

< Gl 132,
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mindfulness can best be cultivated through meditation practice, both for monks and lay people, 15 1n
keeping with late twentieth century Theravadin trends toward increased lay participation in meditation. By
contrast, Ind does not advocate development of satisampajaiiia through mediration but rather through
moral education and study, which leads one to develop a heightened understanding of the difference
between Dhammic and worldly (or fo#f}'ﬂ) rruths, one’s own actions and desires (hungers), insight into the
cffects of causes, and the moral nature of others (GL, v. 2: 64-66).

Ind makes his points about the causative, processual nature of reality by having his teacher and
students analyze narrative gari, “ways” in which human beings behave, in terms of the causes or paccaya
(“grounds”) that gave nise 1o various individual acts and their consequences. For students sall learming (o
cultivate moral discernment, the narrative perspective aftords them an opportumry 1o praciice secing causcs
and results. Comprehending the emplorment characteristic of narrative requires them to understand the
relationship berween events, In similar fashion, the person who possesses the recognition of dbanvnaiiuta
pe{ceh-‘es that events in the world are not random or solated but rather are a continuous Cyclc of actions,
thought and speech giving rise 1o new actions, thought and speech.

The Problem of Hunger

Hungur for fm’ad, sex and love are the basic human desires considered in the Gatilok. Two stories
involving crocodiles — who nearly always ])(:1'&'-(1[1“-_\-' pr:}l'uund ionorance in Khmer stories — deal with the
most obvions of human desires, the hunger for tood.

In the first story (GL, ¥ 3: 65-74), a crocodile is forced 1o look for a new home when his lake dries
up during the hot season. He crawls along the road where he meets up with a cart driver. Imploring the
driver to take pity on him, he asks for a ride to a new body of water. The driver agrees 10 transport him,
Then, because the crocodile is afraid of falling our of the cari, he also consents (o tie the crocodile to the
cart with a tope. When they reach a lake, the old man unties the crocodile and points him toward the warer.
But the crocodile, who does not know how to be grateful, has become very hungry by now and wants 10
eat one of the driver’s oxen. 1E the old man will not give him an ox, he threatens, he will ¢ar the old man
as well. Terrified, the old man begs to present their case 1o a judge. The crocodile consents, and the old
man sets off to find a judge.

Before long, he meets Judge Rabbit, who agrees ro hear ther case and returns with the old man
to the place where the crocodile is waiting. The crocodile argues that the old man tied him up to the cart
very tightly, causing him much suffering, and therefore now he should forfeit one of his oxen (o be caten
or else the crocodile will eat the old man. The old man disputes the story, saying that he only secured the
crocodile to the cart ar the crocoadile’s own insisience. Since there are no \vimcssc&__ludgc‘ Rabsbi l'lllt‘.h‘, rhc_}‘
must re-enact the event in question to determine whether or not the old man had caused the crocodile to
suffer by tving him too tightly to the cart. He instructs the old man to tie the crocodile to the cart just as
he had tied him before. The crocodile keeps insisting that he was tied tighter, and stll tghter. When he
is ted so nghtly that his strength is uscless, Judge Rabbir rells the old man to take his ax and chop the
crocodile into small pieces. This done, the old man thanks Judge Rabbit and drives away in his cart,
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The second crocodile story (GL, v. 3: 74-81), which Ind rtells us he has mken from the
Cariyapitaka, 1ells of a birth in which the Bodhisatta was reborn as a monkey-king named Mahakapinda.”
e lived on the bank of a river across from an island filled with fruir trees and edible roots. On the bank
there was a sandy place with a rock, which the Bodhisatta used to spring across the river to the island to
gather fruit. Near this same p]ncg there lived two crocodiles. When the female of the pair became pregnant,
she developed a eraving for monkey liver and told her husband she would dic if she could nor car ir. Her
husband promised to bring her a monkey liver and went to find one. He concealed himself on the rock
on the sandy bank, taking on the appearance of the rock, in order 1o caprure the Bodhisatta, When evening
came, the Bodhisatta appeared on the island across from the rock where he was accustomed 1o jumping
back to his bank. Observing the crocodile hidden on the rock, he recognized his intentions, He shouted
out, “Oh what a marvelous rock! Now you have grown raller! How have vou managed this?” He repeated
this question three times, and from the tone of his voice, the crocodile began to think that he expecred a
reply. Perhaps, he thought, the monkey and the rock have a close association with each other and the rock
actually speaks to the monkey. So the crocodile answered, “1 have indeed grown.” The monkey cried out,
“Oh rock! Now you are really something! When did you learn to speak the language of the world?”
Reaching the “end of his intelligence.” the erocodile confessed his reason for hiding on the rock. “Oh, if
vou desire my life for this reason” said the Bodhisata, “()pcn vour mouth and close vour cyes and T will
jump straight over right now” "The crocodile complied, waiting atrentively, with his mouth open and eyes
closed, to seize the monkey with his teeth. The Bodhisatta, “having received his opportunity,” leapr directly
onto the crocodile’s head, “and then wirh his great strength, as swift as the wind, in one instant,” sprang to
the bank where he lived. The crocodile, deteated by his own ignorance, swam home as well (GL, v. 3: 79-
80).

Both of these stories are designated as “tamra” (models or examples) of “hunger-for-food-
ionorance.” In both stories, the hungers or cravings of rthe crocodiles for their vietims leads to a sense
of possession or attachment to eating them, which predictably leads to suffering, just as all unwholesome
sensations thar atise and die in accordance with paticca-samuppida lcad to unhappiness. The intended
victims of the crocodiles in these storics are spared because Judge Rabbit and the Bodhisatta, who possess
j;!t.fmmpﬂ—jrﬁiﬁ.:e, arc able 1o rcu)gnizc wicked and ignnr:ml persons and inrentions, Hllf}\\'il'lg that the
crocodiles are ignorant and foreseeing where their hungers will lead, the rabbir and monkey prorect
themselves and others from harm by deceiving the crocodiles who intend ro do harm. Seeing causes and
results and anticipating the probable outcomes of various decisions or actions is an act of percepuon
that permits protection of oneself and others.

The sharp contrast between the rabbit and the monkey as moral agents in these two adjoining
narrafives, l!c]-wu\'t:r, is :-‘.Lll'cl".' an intentional p::dﬂg(_‘.gic:ll piny on Ind’s part intended o illustrate the exrent
to which moral development is dependent on the simultancous cultivation of wisdom and morality as well
as mindfulness, While it might be argued that the monkey employed a doubled-edged truth 10 protect
himself from the crocodile, his action ultimartely saved nor only himself bur also the crocodile from harm.
Prevented from taking the monkey’s life, the crocodile was also spared the suffering that would have
accrued to him for this wrong-doing, Judge Rabbit, on the other hand, is an imperfected moral agent whose

13 iy other versions of the story, the name of the monkey-king is vanously given as Kapiei angd |'\:|FI1|:In_1|.‘I. e the (.}J:‘{}T}p!‘_:dfm n i.l_\',l\.\'i('lﬂ'.’ll“:i
1974 30, A version of the swory also appears in the J@aka as @ lanarinda ',';J.rrl)fw." In this version, the ceocodile 15 idenufied as Devadatia. Rhys

Cravics [URYD: S8-60.
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judgment saves one life but maliciously takes another. Other Gatilok stories suggest that knowing how to
respond appropriately to various forms of harm and oppression is a particularly difficult ethical problem.
“The balance between self protection and purity is one that shifts according to the situation, demanding that
the moral agent have the satisampajaiiia to judge the appropriate ethical response “.. according to the
circumstances and according to the contexr...” (GL, v. 3: 20) in which he or she finds him/herself.

This difficulty is emphasized in a Gatilok story in which the Bodhisatta (living as a hermit in the
forest) is confronted with the dilemma of how to respond to “oppression” from a monkey with a “restless
penis.” Whenever the Bodhisatta entered into a state of meditation, the monkey would “jump down and
put his penis into the ear or nostril of the noble Bodhisatra, and do rhe ‘business of the world’)” (GL, v
7: 61). The Bodhisatta, even in an advanced stare of meditation, recognized what the monkey was doing
but did not “kill or slap or kick the monkey out .. because he had already achieved a great number of jhana
in his meditanon.” For a |)erit)d of time, he simply endured the monkey’s nppr{‘.ssiml. One day, secing, the
open mouth of a sleeping turtle, the monkey put his penis into the turte’s mouth. The rurrle woke up and

bit down hard. The monkey

. experienced rerrible suffering and thought, “my suffering at this fime 15 the worst that can be
found among anyone in the world. There 1s no doctor who can understand how to help me lose
this pain except Bral 1s1.” Thinking this, the monkey, with his painful body, picked up the wrrle
and held ir in both hands, and walked gingerly roward the shelter of the noble Bodhisatta. The
Bodhisarta turned and saw the monkey supporting the rurtle in this way and undersiood the
reason in one instant, saying, “that monkey is a restless animal who is in the habit of oppressing
me very often, and now he has ried (o use the mouth of a turtle, and the ruretle 15 not hke
me. (Gl v 7 62-63).

Using the occasion to humorously tease the monkey into feeling shame, the Bodhisatta asked,
“what’s this? ... have you brought jackfruit or durian ro offer me?” The monkey responded with a lament
about his suffering and the behavior thar had caused it. The Bodhisatta, hearing these words, felt “pity
and compassion™ (GL, v. 7: 65) for the monkey and agreed 1o persuade the rurtle to release his grip. The
monkey gave up his inappropriate behavior from that day forward and left the Bodhisatra 1o meditate in
peace.

In telling this story, the narrator'” seems concerned with justifying the Bodhisattas response (o
the simarion. He clarifies that the Bodhisatta understood what was occurring even though he was in a
meditative trance. Yer, the narrator’s voice explains, he chose not w protect himself from oppression by
the monkey because of his attainment of advanced jﬁ&'mf:. apparently meaning that he had moved beyond
the state of worldly concerns. The narrator again interjects clarifications into the narrative by having the
Bodhisatta note, “the turtle is nor ke me.,.” r:ugg::s;ling that the Bodhisatta’s response 18 not to be
expected from everyone. liven the Bodhisatia, however, clearly delights in teasing and chiding the monkey,
although he is quickly moved to pity and compassion as he hears the monkey express his pain and
remotse. The narrative interjections in this story emphasize that even for one who is as far-removed

1 “Story of the Monkey with the Restless Penis and the Great Ascenc” GL, v 70 6160, Ind cires his source for this story as the “commentary
om the Nepaee”

15 e the vets eacher. In most cases 1 assume thar the wacher narrating the stories s identical with “Ind's voiee.” ldenntving the “author™ of
marratives within narratves is 0 face somewhae difficulr. While Tnd compiled the narvaives, sivwating them within his own frame story, icis impos
sible to b cerrain towhat extent he wrore or rewrote every individual story included in the compilation.
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from worldly affairs as the Bodhisarta, knowing how to respond to the “ways of the world” is situanonal,
according 1o the person, place and circumstances; the appropriare relationship between self-protection and
the Buddhist virtues of equanimity, patience and compassion is not always obvious.' Being able ro discern
the conditionality as the nature of the world enables one to make correct ethical decisions.

This form of recognition is one Ind terms “dbanvmaitind.” In ' Theravidin commentarial sources
this 1s a term that indicates textual competence, presumably with reference to monks (Buddhaghosa 2463
[1920]: 3015 De Silva 1970: 333-334). In Ind’s usage, however, it is reinterpreted as the recognition of
causes and resules,” displaying Ind’s transposition of Buddhist ideals 10 pragmatic ethical applicarions
meant for ordinary people. Here, it 1s demonstrated as an understanding that permits wise individuals to
protect themselves from others who mean harm. Recognizing wicked and ignorant people, and perceiving
how their actions are causally connected to the spread of harm, has the practical resulr of self-protection
as well as the moral CONscquence of :lllnwing one o become pure.

If everyone in society was pure, there would be no need for envisioning morally permissible ways
to protect oneself from orhers. Bur given that everyone in society is corrupted by worldly hungers, ethical
consideration has to be given to how ro realistically live in that world. While perception of the true narure
of the world provides protection for wise and mindful characters in these stories, more commonly, the
characrers are pl:tguud hy their ir‘la])ilit}‘ to see the world that their actions are t:rc;lﬁug.

The Hunger for Love

The most exhaustive discussion in the text of human hungers is Ind’s cvele of stories on lust, love
and sex, an examination of causes and results linked ro what Ind terms “hunger-for-love ignorance” (GL,
v. 3: 64). Unsurprisingly, given his Buddhisr perspectives on the role of desite in the cycles of causation
deseribed by paticca-samuppada, Ind perceives love and sex, bound up with desire, as a great source of
dikkha for unlin;n‘}- p(:ﬁ])lt‘. Yet, sexuality is nor represented in the text as moral ]Wr:h]cmﬂric mn itself,
Rather, it is the causative effects of sexual passion on the conduct of some individuals that must be
examined. This distinction is evident, for example, in a passage that differentiates between the behavior
appropriate to “... young men and women just beginning to discover the road of passion, of stroking and
caressing bodies, volces, scents, flavors, of the five senses, of things connected to sexual passion giving
rise to pleasure, delight and joy..” and that of older men and women who should (the text implics) know
better, yet still *... go astray because of kilesakam |lust], spreading like a fire [through them| so intensely
that they surrender to it..” (GL, v. 4: 6).

The human hunger tor love and sex merirs examination not simply as a morally significant human
experience, but also as a medium through which to explore the larger causative problem of how harm is
perpetuated through desire and ignorance. On this larger level, the stories about lust demonsirate how the
response rriggered within an individual by a sensc-object leads ro craving which leads 1o a sense of
attachment, which leads to suffering or harm for oncscelf and even the potential for spreading harm to

16 T'his tension may alsa be expressive of a more wide spread rendency withim the TheravAda mradiion, nored by Chides Hallisey, to trean ethics
particulathstically, avoiding the definiion of svswemarie roles and permitting the juxtposition s co esistence of scemingly eontradicrory values,
A rendeney that promores the exploration of compering ethieal ideas, See Fallisey 1096,

U Ind defines dbammaiinug as the “condiion of one who recognizes eauses and resulrs, whe recognizes that ‘this thing 15 the cause [which] is
the omigin of this result. This result i the result which arose from this cause)” and so on” (GL, v 3 64-65)
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others. The stories about inappropriate sexual passion are particularly able to portray the power of this
cycle of becoming because the narrative ransformations thar occur within them are so profound. Sexual

LRI »

passion is seen as a “fire” “heating up™ various individuals,™ and in each story, it burns up rtheir most
signiticant possessions.

In rthese stories, the strong power of lust to cloud moral vision demonstrates how in Ind’s under-
standing, hungers or desires act like intoxicants that befuddle the mind, pollute individual purity, and
generate social disorder by causing individuals to lose their proper position in society.

In the first story (drawn from La Fontaine),” a lion sees a rich merchant’s daughter and falls deeply
i love with her. He 2OES 10 her father, and in Ind’s version, with great emonon asks for her hand. The
merchant hears the lion's speech and fears for his daughter. He thinks to himself that it would be a
calamity for his child ro marry an animal from a difftrrt‘.nrjﬂf (birth or race) than her own, burt neither
would it be a good idea to oppose the brural lions request. So he pretends to go into the house to consult
his daughter. When he retuens, he informs the lion that his daughter has consenred to the match but is
fearful that when she kisses and embraces him, his claws and fangs will picrce and hurt her. She begs
that they be removed so the marriage can take place. The lion, “when the force of the hunger of love
suppressed [all his consciousness] and rendered him ignorant,” (GL, v. 3: 54) agrees ro rhis and permirs the
merchant’s men to remove his claws and fangs. Once they are removed, and all of the lon’s strengrh and
power is pone, the servants turn on him with sticks and swords, intending to kill him. He runs away into
the forest where he is forced to endure great suffering due to the loss of his power.

Interprening rhis story in the commentary, the reacher tells the students to compare it with cases
“today™ in which someone powerful, such as an abbot, “is deceived by the fake passion of a woman of il
repute.” He gives her all of his wealth, and then when he disrobes because of her, she claims that she does
not want to be his wife after all, Like the lion who had his claws and tangs cut out, “he cannor rake back
what he has lost™ (GIL, v. 3: 55-50). The strength of sexual passion is so great, the teacher tells the students,
that not only abbots and monks, but even elderly people, can “fall from a height” because of it (GL, v 4:
0), as in the case of T3 Um Yogl who lived in Sruk Brah Tampa:

This TT Yopl wenr astray because of his love for a young woman. Ower there at that time, there
was a wornan of pleasure who kinew that 15 Umn Yogi wanted to eat fresh danl@p’ froi,™ so she
sent the fresh danfzp’ {runt belonging o her 1o go give pleasure to 1% Um, caressing and plaving
with him a bit, in order ro ke the old man’s wealth from him. ‘I3 Uim, beecaming ignorant and
bewildered, began to rake his wealth and belongings to give ro this woman of pleasure until she
had it all, down ro the last sambat’ [sarong]. utensils, mat, and pillow, which were ohtained through
this process aof goiﬂ{; andd (I(Jiug to Yopi whar i1z done when lh:_'_\' sel fire toa corpse, and as a resulr,
putting everything into the hands of the woman of pleasure until T3 Um had fallen into poverry
(GL, v. 4: 6-7).

Another story rells of an old woman named Yay Sam, a 70-vear-old woman with white hair, who
walked bent over with a cane:

At thar rime, there was a young man named Cau Mau, who wenr and asked YTy Sam to be his
toster-maorher, and Yay Sam thus came to love him as her fosrer-son, When some time had

I8 Far instance. € v 46,79

PGl v 305156, Sce La Fontaine 1993, 1V: 93-94,

20 Ihis i a reference to the Lokanis verse thar Ind later quokes in the commentary concerning the Tarm thar results when older men marry young
women with “breasts like the timbare froie” which Ind ranslates as “dandap’” Lokaniti verse 111,

N
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passed, the fire of strong passion arose in Yay Sam, and she began to love Cau Mau in 2 worldly
manner... showing women’s wiles to compel Cau Mau o be pleased in various worldly matrers.
As for Cau Mau, he realized [whar was occurring| and ran away from Yiy Sam... And indeed, this
passion, if it exists in the body of an old woman and she goes astray as rhis old woman did... il
she is white-haired and on some occasion tries o dye her hair black, or wies to untwisi her baody,
walking with her head uplified, abandoning her cane and not holding on, passion like this has a
strength that can cut away her children and grandchildren, and she mayv even dare to murder her
own child, as in the story ot the brahmani who was the mother of the Bodhisarea (G1, v, 4 9-1 1).

The teacher then goes on to relate two jataka in which lust engenders cyeles of harm and humil-
ition. 1n the first smr)-,l' four corrupt councilors of the king whao are enemies of the Bodhisarra begin to
lust after the Bodhisara’s wife Nan Amaradevi when they learn that the Bodhisatra has had to flee.
Receiving word through a marchmaker that cach councilor intends 1o make her his mistress, Nan
Amaradevi makes special preparations to recetve them. That night, when the councilors enter her house
one by one, NI AmaridevTs slaves recerve them, leading each man into a chamber where he is 1old thar
Nan Amaradevi will receive him afier he has been bathed. As soon as each man is undressed, the slaves
release a concealed trap door and the councilor falls down into a pit filled with excrement up to the level
of a man’s mouth, “where his suffering is likened to that of crearures in gitthanarak...,” the “excrement
hell” (GLL, v 3 60). Ar dawn, Nin Amaradevi has the councilors removed and paintully scrubbed with
stones. Then she has them rolled up together in a woven mat, “and carried like corpses are carried” to
the palace, where they are presented to the king. As he unrolls them from rthe mar, she iells her story,
and after the councilors are rebuked by the king and sent home in disgrace, “they were so humiliated and
degraded thar they did not want w go out in public, and from that day forward, they never entered the
king's palace again™ (Gl v. 3: 63).

The second story is a _j/'issz:r‘": in which an old brahmani, the mother of the Bodhisatta,
becomes corrupted by her lust for her son’s studenr. Realizing that her feelings tor the student cannor be
consummated as long as her son is his teacher, she plots to kill her own son, telling the student,

“T am going o kill my child tonight. T will wait up and warch, and when my child zocs 1o sleep
in his bed, I will take a sword, and furtively enter [his room|, killing him with one swifr blow,
instantly, All of this you must not tell to any other person outside, and no one will kbnow excepr
we two, who will be together as hushand and wife from now on™(GL, v 4 15).

Horrified, the student reveals the plor ro the Bodhisatta, his teacher. The Bodhisatta places the
rrunk of a banana tree in his bed, covering it with a cloth so 1t looks like a sleeping person. He and the
student hide themsclves to watch and see what the old mother will do. Just as she confided to the sradent,
she steals into her son's bedroom at nighr, intending to kill him with one swift blow of her sword. Using
all her strength, she brings ithe sword down, but when it hits the banana reee rrunk, she falls down, “having
shartered her breath,” and dics, The Bodhisarta and his student, having furtively watched the old woman’s
actions, realize thar the woman 1s dead and “shock and r(:]“lu:lsi(m, srcmming trom the ;1]1]1rt:|1un.~;im| of evil,
arose in them.™ They “arranged for a coffin ro carry the corpse, and went 1o perform rhe cremation

4 ; ’ . - . s
21 5L, v 3 56-64. Ind cites the source of the story as e Dasagdaka, a vernacular text on the Tase wn hves of the Buddla which contains a version
ol the Mabd-umagga-jataka in which rhe Bedbisarea is reborn as Malw seadha, a councilor of King Vedeha, See Cowell 1990156240,

21 ; i gk : ;

22 Ind savs thar this story is deown from the © Tha Braf Dhanmacalla” veferring oo commentarial source, G, v 50 18

oA e :
23 |\-\|1r|1l'r nlr.l".n'i’u.’m.r!_\.'.rr.rm'x_ { -]., LT i
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according to the customs of the caste of brahmans” (GL, v 4 17).

The numerous srories in this hunger-for-love cvele, analyzed from the perspective of dham-
maniutd share a discernable pattern: a person lacking in satisampajaiifia encounters someone 1o whom
he ot she becomes inappropriarely artracred; the person 1s unsuited to him or her because of age, jati,
profession, or marriage. The in atuated individual, like the lion, becomes befuddled by desire, which results
in suffering. Tt is impossible 1o determine in these cases whether ignorance leads 1o hunger or hunger leads
to ignorance, but it is clear that the perpetuation of this cycle engenders delusion and other torms of
wickedness thar spread harm.

Lack of satéisampajainia is best exemplified by T2 Um Yogi, who cannot stop himself even as he
pives all of his possessions and wealth, piece by piece, to the prostte. Compared 1o a corpse on a funeral
pree, 17 Um Yogl 1s portraved as someone who has been rendered torally without consciousness because
of sexual passion. The imagery of the corpse — with irs lack of consciousness — reappears in the
Amaradevi slory where the suppn:"cd!}' wise councilors of the ];.ing undczgn a facsimile of puIlLShnlCl‘lts
apphed 1o the dead in gmhanm‘a&, “excrement-hell)” before being wrapped up and carried like corpses to

<

the king. Similiarly, with his consciousness suppressed” by the “force of the hunger for love,” the lion is
unable to evaluate the merchants request ro cur out his most important possessions: his weapons of self-
prorecrion (G, v. 3: 540 Tnall of these cases, ignorance ot lack of satisanpajaiiiia enables lust 1o arse and
tesults in the character’s inability to discern appropnate sexual behavior, leading ultimarely to the urrer
humilaton and ruin of each of the characters.

The storics as a group examine the manner in which lust brings abour self destruction and harm.
In the narratives of the two mothers, it becomes clear thar wrongful intimate behavior can have a rippling
harmful impact on others. In these two stories, lust is shown to be a foree so strong, Ind retrerares, it “.can
even sever the love of one’s own children™ (GL, v. 4: 10). The passage implies that while both sexual
passion and love berween parents and children are powerful kinds of love, parent-child love should be the
deeper and stronger of the rwo.

In the view of the text, then, the brahmani story in particular represents a breach of nature,
creating a disrurbing sensation of shock. Liven though the Bodhisatta and his student knew in advance
what she was planning to do, they are shill shocked and rcpcilcd, with an “apprehension of evil” as they
wartch rhe brahmani take her sword to the figure she believes to be her son, strike and fall down dead. Their
shock no doubt stems in part from her sudden death, but 1t is their comprehension of the whole sequence
of events starting with the brahmani’s lust and ending with her dearh thar causes them to apprehend evil.
From the tu]lsi(h', the nature of the brahmani’s death is not fflppnl‘cnr since the son and rthe student
respectiully honot her with appropriate funcral rites. In contrast to other characters in this group of stoties
who “fall down™ and are publically humilated, the brahmani’s “fall” is recognizable only to those inside her
family, who know how one cause gave rise to another in the sequence of evems that shape the narrative.
In the same way, only those with the msight and consciousness 10 see causes and resules fully understand
the true narure of reality and thus the true causes and results of harm in their world. Those who lack
understanding remain fearful or ignorant, a condition that fosters the spread of further harm rather than
causing il to ceasc.

These themes are reiterated in the final three stories of the text. These stories center around the
“hase” actions of young wives who betray their husbands (all of whom love their wives deeply) by taking
lovers. None of the husbands perceives what is happening, since the wives conceal thelr acrions with
cunning “women’ wiles.” Blinded by their love and devotion, the husbands fail to discern the reality of
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their relationships with their wives. In conrrast with the stories abour “hunger tor love™ which reveal the
cveles of harm set in motion by lust, these stories convey the difficulty of perceiving the unfolding of
causes and results even when they are taking place under one’s eves.

In the first story, when a monkey-wite tricks her husband into believing that her lover is her
nephew, the husband warmly invires the “nephew” 1o live wirh them, never perceiving the rrurh unril the
lovers steal his wealth and run away together, leaving him unhappy.™ In another story, the only person who
is able to see clearly is the father-in-law of the adulterous woman, who happens upon the young wite and
her lover embracing on the verandah of the house. As evidence of the trysy, the father-in-Jaw takes the
wife’s anklet to present to his son but after being deceived by the machinations of his wite who has taken
steps to make herself appear innocent, the son refuses to believe him and accuses him of “being an old
person who can’t see very well.”™ Tn a sequence of images from a third story, the undiscerning husband,
in bed with his wife, falls happily asleep. His wife touches him to make sure he is sleeping, and then leans
down ro rouch her lover who 15 hidden under the bed. “Very pleased” that the husband s asleep and
that she has come for him, the lover “came out from under the bed and seized the hand of his lover.”
The lover, o, is undiscerning, and [ails 1o notice the dagger in her other hand. She plunges it into

ie

his neck, and he 15 “dead 10 an instant™ (GL, v, 10: 57-73).

The three stories, which follow one another with only a few words of commentarial interpretation

in berween, seem to invire the reader or listener who has reached the end of the rexr ro comment further
wirh narrarives deawn from rheir own memories or experience. While these srories address “hunger for
love,” they also present perplexing images of sceing and not secing, which metaphorically raises the
problem of how difficult it is, for most ordinary people caught up in their day-to-day 1asks and relation-
ships, to percerve the world as 1 really 15 'The contrast berween the outward narratve perspecnve in these
S“}I'i.l'.ﬁ EITI(I ||'|L' iTl!lL'.T "TT]E)F]'II('[iI: L'.Xl‘“.'ri';'.ll(f{' (I{. ||1CTI'.| i.‘i I'HF]'I.'L'I'-_'({. \\:‘.‘iljii' {‘1'(}]]'] *I]L' (Jl“H'i{h' I‘.‘('I'S'i‘l“.('li\'[' lilf
narralive omniscience it is ]}(}Ssilﬁc 1o see the C}'L‘.‘](:S ol causes and I‘L'ﬁulle-‘., from the _‘;I:mdpuim of charac-
ters within the narratives, this perception is difficult to achieve. As the stories end, it is not at all clear
wherher the perception of causes and resulrs in the world is really enough ro stop the spread of harm, and
whether or not emotions like love intertere with one’s ability to perceive right and wrong, Their placement
at the end of the text also evokes the problem of how to atrain and apply the insights of dhammannuta
to one’s own lite, relanonships and events in the world. For the ordinary person who has not withdrawn
from the world, how does one live in the confusion of reality and percetve 10 at the same nme? How
does one gain the same perspective on life that one has on narrative, sceing it both from an outside and

L‘c*rr[)sp{:rri\'r pﬂ'spt-(:riw' and simulraneously (rxpc-.ri{*nring e

Conditionality and the Narrative Form

Ind’s concern with presenting the Gatiloek as a pedagogical model for moral education makes it
possible to understand how he intended his students, readers and listeners to apply narrative ethical
thinking to their own lives. In the text; he maodels the application of his method of cthical analysis 1o
historical societal events, through generating compatisons between narrative and the contemporary

]

2 e Story of the Bram Monkey who Asked the Famale Aav Monkey 1o be his Wile” Gl w100 42.51
23 T he Wike who was Unbathiul to her Husband,” GL, v 10: 32-57,
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world. Tn this sense, the Gasilok moves back and forth between the moral worlds of narrative action and
historical action, demonstrating how to apply narrative cthical analysis to social relatonships and societal
events.

The texts teacher introduces models for a method of “comparing” (or applying)™ narrative
analysis to contemporary social contexts. Emphasizing the processual nature of existence revealed
through dhammarniintd, and exploring cycles of causation 1n relation 1o individual actions, the teacher
encourages his students to further apply whar they are learning through narrative analysis to their own
social world. After telling the “lion in love” story, for example, the reacher prompts the students to analyze
it by comparing the story to contemporary eases in which a powerful person such as an abbor “falls”
because of love and passion (GL, v. 3: 53-56). Comparisons berween narrative and historical problems
demonstrate Ind’s methodology of using narrative as a medium for recognizing, the true narure of the
world, allowing his students to cultivate satisampajanna through the analysis ot ethical gati. 'The method
of comparison-making that Ind models in the text and which he wants his audicnce to imitate is noted
explicitly in a passage in which the reacher informs the students, “at this point, 1 will [turn to] giving out
miscellancous ways of behaving or gati...” (GL, v. 4: 25), In a continuation of the model of “compararve”
commentarial analysis that the teacher has demonstrated, the students implore the teacher to

“... please give us stories ... ro compare, At the conclusion of each narrative, it is no longer neces
sary, from this point forward, for you to interpret [the stories| and draw comparisons. Instead,
please allow us 1o have the oppormunity to make comparizong, and listen ro our nterpretations...”
(3l v 4: 20).

The final section of the text proceeds with the teacher supplying the narratives and the students
interpreting them. “With what sort of gati do you think it comparess” the teacher asks at the conclusion
of each story. “Please give your interpretation” (GL, v. 4: 30). The students begin to analyze narratives wirh
narratives until it becomes difficult to differentiate berween the voice of the teacher and the voice of the
students, ‘This final section of the text serves as a series of exercises through which the students them-
selves can cultivate and practice satisampajainia. 'I'hey evaluate the moral action within cach story and then
suggest “comparisons” between the events of the narrative and their own social world. For instance, afrer
heating a narrarive about a donkey who, laden with riches, 15 raken captive by bandits,” they conclude, “this
story has a gati toward those with wealth and possessions, Wealth can be like a poison, as in the stoty of a
certain young woman...” (GL, v. 6: 64) and they recount the story of a voung visitor to Vatt Unpalom 1n
Phnom Penh, who, because of her vanity about her possessions, was robbed of her jewelry. In responsc
to a story about a feud between the different pates of the body,™ the students interpret it as *...a gatt toward
the entire population of a kingdom... When the kingdom is at odds internally, other nations and bands of
bandits... perceive rhis weakness and try ro take advantage of it by attacking the kingdom...” They end their
analysis of this story by stressing the importance of paving taxes (GL, v. 6: 86). Responding to another

20 Khaner priep or priep diiep.

2w he Sty of the Businessiman's Dorkey and the Band of VForest Rabbers™ G, v 6: 62-66. Lnd eites the story as having “its ongin inoa Trench
vellumie As a ]1:,;.:.|[;LL- sotnce, soc La Pontmne 1993 1, 1526,

28 e story of the Feet and Hands who were Jealous of the Moudy” GL, v 6: BDB6 See La Fontaine 1993, 111 2: 7172,

20 “1The Story of 1he Pn'igu;ml Mother l'_'m;; Abesar o Give Birth,” Gl v 4 51-63. Sec La Fontaine 1095, 1L 7: 47 48, This Iy has Been describsed
ter e as one of the most significant of the Cadad stores m contemporary Khmer socien (Professor Feereha Sacur (professor of lireramre i
Cambuodian Development Research Tnstnue and the Unwersity of Phoom Penh) po sonal communication),
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story about a c]()g who I'("ll(_‘li't[‘ld}' takes 1 a homeless pregnant (|t:g, only to be forced out of her house
later by the same mother dog and her children,” they observe in socially specific terms,

“rthis story is like the individual who has land or a rice field and who has outsiders come 1o work
or depend on him. But afrer time passes, this outsider’s children grow up and the children go study
and receive an education and become .a n@hmin |high-ranking official]. | They] take the land and
rice farm from the first master, like the mother dog with her children...” (GGL, v. 4: 63).

This method of identifying contemporary events with the narratives does not have clear
antecedents in Theravadin literature, although certain kinds of comparisons arc made in the Buddhist rexts
that Ind consulted in writing the Gatilok. In jataka, characters are identified in relation to their past lives
in the samodhana (“connection”) portion of the narrative which concludes each story (Saddhatissa 1975:
5). While the samodbana may have provided Ind with a model for connecting the narratives with past and
present events, they are quite different from the identificanons made by Ind’s teacher and students, which
more often refer 1o contemporary groups of people or circumstances, or even to particular historical
individuals.

In the Garilok, 1nd’s incorporation of comparisons with contemporary situations functions on
three simultaneous |L'\'t'|.\‘., :1t_f(}1'c|iny, the students and audience of the rext with an (}ppm'leil‘}' 18] ]h‘?lclif.c
the forms of ethical recognition Iht‘.:.' are Clllri\'n:'ing, serving as a vehicle for Inds socal commenis and
criticism of his sociery, and articulating a universal societal cthical vision formulated from the Buddhist
perspective. The comparisons allow students an opportunity for practicing satisampajaniia, modeling the
Wy in which Ind intends for students to move between the world of narrative and the we wld of their
own social reality. The nppiitzlrinn of narrative ethical :zmll_\-’xis, involving the development of the cthical
discernment that Ind stresses throughout the text, 1o the “real” world can be accomplished because the
underlying nawure of narrative and rthe world is identical. ‘This is the nature perceived by one who has
achieved dhammaiizinta, recognition of the chain of causes and results that shape the world, also known
as paticed-samip ]J.«‘Effrr.

Nartrative and the world are both “worldly,” sharing the condition of things that can be described
as gatilok, “the coming o being of any word, any cause, any thing thar arises and occurs in this world..”
(G, v 1: 2). This shared narure means thar there is no difference benween percetving the experiences of
chatacters in a narrative and those of beings in the world. Yer even though narrative and world share the
same nature, encempassed by Ind’s definition of lok (“world”), and the experiences of narrative characters
are no different from those of beings in the world, narrative is differentiated from the world of lived
experience in the rext. Similatly perhaps to the way that beings like devas, gods, spirits, and humans coexist
in separate but interrwined levels of the world in various Buddhist cosmological renderings of the universe,
the world of narrative 1s both intertwined and distinet from the world of lived experience. The commen-
rarial students who listen to stories are themselves part of a narrative, but as they listen 1o the reacher rell
stories, they are outside of and clearly separate from the stories to which they are lisrening in their narrative
of listening 1o stories. Characters within the stories, too, sometimes tell their own stories, like the mother
dog who rold her puppy the story of the “useless and unhucky” eves that he should not consume. Stories
told by characters within stories in the text are often indicated with the formulaic phrase, “from the

M For example, see: GLv b 1516 v 288
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l_\r:g"ming to the end, he [or ﬁh(‘.l recounted each incident” a comment that hclps tor clearly separdte the
telling of a narrative from the experience of it.™ Yet, just as “anccdotal” stories or stories drawn from court
records are inrerrwined 1in the rexe with rradinional folkrales and orher rexrual and oral lirerarure, when a
characrer tells a narrative drawn from his or her own life, it becomes a story that others, owside of tha
lived experience, can also tell as a narearive, Thus, in the rexe, while there is no blurring between narrative
and world — they are distinct — they are also sometimes the same, and they share the same underlying
nature.

As s 111'{'5('11!1‘{] in the Gatilok, narrative exhibits 2 I(':"rlpm':t|/$p$l!i;|| dimension that offers
readers and listeners who are t'n'dit‘::ll'_v.' pcop]c {Illn'mgh nol the characters I}'u:mstrlx'cs} the uppm'nmﬁ'\' [E§)
percetve the unfolding of actions, causes and results. This dimension of narrative makes ir patticularly
useful as a medium for ethical reflection. On the one hand, there is an “ourside” and rerrospective quality
to narrative. The narrative perspective in the Gatifok stoties is one that permits the reader or listener to exist
outside of and bevond the story, seeing all of the relevant actions and events revealed, even those thar arc
hidden from other characters in the storv. By virtue of having an ending, the narratives rake place in the
past. so the results of the action are known. Throughout the Guttlok, there is an implication that the past
holds a moral authority over the present, serving as a model, and that the very act in which the students
are engaged of secing and remembering past actions is morally charged.” The narrative of the students
is set in the past. This means that the larger audience of the text is hearing or reading a text that recalls
a dialogue from the past, recounting and comparing stories of their present-past with stories thar are

LEER TS

“puran, ancient” or “old.”

Moral authority in the text also derives from the ability to discern and evaluate causes and results,
The retrospective perspectve afforded by narranve reproduces the clear, sharp insight and disermmmanon
possessed by those with satisampajaitita, which allows them o perecive causes and results. Understanding
and evaluating narrative actions, the reader or listener can duplicate the perception of the wise person who
sees chains of causes and results and understands their probable outcomes, just as the omniscient Buddha
of E]u'jr?f{,{.&‘ﬂ can i)('ﬂit!i\"l‘. the causes and outcomes of 2 gi\'{:ll action or event Ihl’r')ug‘]] a series of lifetimes
and rebirths, The Buddha’s vision of the world “collapses™ or everturns normal remporal and spanal
limitations: he can see present, future and past simulraneously, and can percetve what iz happening at a
distance as well as Iiliug:s that others helieve to be hidden, Lﬂcking this omniscient |3:'71‘L‘.r.:pliml, the vision
of ordinary people is constrained by remporality and spatialit. Through nacrative, however, they can
approximate the vision, it not of the fully-enlighrened Buddha, of one who possesses dbamnraniuta.

At the same rime that narrative puts the readers or listeners outside the time and space of the
narrative actions, it also pulls them “inside™ the srory, allowing them to emparhize with its characrers. In
this sense, they gam msight into how the characters are experiencing each moment and event, feeling shock,
1'L‘1’111]Hirm 'elﬂd IT]‘|_\."_ f‘“l' ]IHHH[T'J('.{'., ia% |I1l.' })E](lr (l][] I)'['H]'II'[HII'Ii |Ti{.'.H [E8] Chl’lr} I.II‘ ]'lL"I' W1 SO, _Il]HI a8 lhﬁ.'
“outside™ perspective allows one to become a wise person, it would seem that this inside perspective fosters
the growth of compassion in a person. This perspective also thrusts the reader or listener to enter into the
experience of the present moment. As plor evenrs unfold, the reader or listener becomes part of the action
taking place at that moment, which tests the maoral responses of readers and listeners along wirh those of

M Holisie stdies of Klimer culiore have treated retrospection or “loeking backwsard™ us o monally chiarped ace Vor further discussion af this idea,
see chapter 3 in Ledperwood 1990, and Chandler 1982,
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the characters, Like the characters in the story, or people living in the world, the reader or listener responds
“ar once” 1o these events.

The problem posed by the cthical demands of the “present moment” is an important sub-theme
in the Gatilok. Ixemplary characters, as we have scen, are able to respond wisely “at once”™ or “in one
instant” because they have cultivared mindfulness and discrimination that allows them to sce all the nme,
not just after extended reflecrion. Tn the animal stories in particular, the ability to respond wisely and appro.
priately “at once” — “according to the circumstances and according to the oecasion™™ — often determines
whether the protagonist will live or die. In a Hitopadeda srory included in the text, a brahman who lacks
satisampajanna fails 1o perceive the true cause of his child’s death, wrongfully blaming his faithful mon-
goosc-servant for the tragic event. He kills the mongoose in a moment of rage, bur larer, atrer realizing
what in fact transpired (the mongoose tried ro protect the child from a venomous snake, who was the real
killer) he bitterly regrets his action. Had he possessed the wisdom to analyze causes and results and the
compassion to acknowledge the mongoose’s devotion, he would not have acred so wrongfully i a moment
of rage.” ]
Working through the text, readers and listeners are supposed o grow in moral discernment or
satisampajaiia as they learn to analyze the narratives. In fact, the efficacy of this method is demonstrated
by the framing narrative of the students, whose analyses of the stories recounted by their reacher obviously
cnables them to gain in satisampajaiiia. Learning 1o perceive conditionality through narrative affords them
the special powets of perceprion characierized by mindfulness an d clarity. Likewise, the larger audience of
the text who want to hve as good Buddhists, ordinary people being educated and entertained by narratives,
must learn to apply the same kind of moral vision, recognizing the causes and results that structure the
world.

320w 3020, from Ind's definition of those who possess s@tfsdmpagaing,
33 9 'he Stary of the Hushand and Wile who kepra eerer” GlLw & 18-23; Balasubeahinanyan P89 14748,
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