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FOREWORD

3sembly of 1789 which guaranteed representation in'the legis-

lature; equahty before the. law; equality of opportunity; free-
dom from arbitrary 1mpnsonrncnt freedom ‘of speech and
'rehglon taxation in pr0p0mon to thc ablllty to pay, and se-

'support in old age; and free education.

‘The British, on this occasion, claimed greater antiquity
for their efforts and achievements in this domain-and argued
that the Magna Carta of 1215 was the earliest known decla-
ration of human rlghts It is true that this charter which the
'barons extractcd from ng Iohn curtalled royal prerogatwcs

nghts adopted by the United Nations General Assembly ‘on
the 10th of December 1948, This succinct document, encom-
passmg the full range of nghts and ohligauons of the indi-

‘their Tights and freedorns are respccled by
‘their respective governments, organizations,
-groups and by persons and the degree to
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which they themselves are respecting the

Rights and Religions in Sri Lanka, Srti
Lanka Foundation, Colombo, 1988, p.xix):

covenant but also of the essential concerns and values it should
address goes far back into the history of humankind. Tyranny
-and ‘oppression, even when strongly defended and justified

‘match rights and fostered by mutual respect for one another’s
freedoms in society, has similarly been upheld.

Founders of religions and philosophical systems, think-
‘ers, poets and writers, politicians ‘and leaders of thought have
‘inhumanity to man. The ancient classical literature of both
‘the East and West is replete with lofty expressions of and
unequivocal testimony to the preoccupation of humanity with
the task of safeguarding the inherent dignity and equal and
inaliznable rights of all members of the human family.

Much of these thoughts are embodied in the sacred
literature ‘and lore of the major religions of the world. It is
therefore apposite that the Sri Lanka Foundation should have
sibjected eéach of the Articles of the Universal Declaration of

traditions, teachings and practices of ‘éach religion could pro-

ix

vide. It is indeed very significant that in undertaking this
important exercise in the unique manner envisaged by the
from the view points of no less than four world religions,
namely, Buddhism, Hinduism, Christianity and Islam. The

The present work of Professor L.P.N. Perera is an out-
come of this exercise. He was invited by the Sri Lanka
Foundation to write the commentaries representing the Bud-
dhist view, It is a widely :shared -assessment that he did a

.....

work. That constitutes the genesis of this publication to which
I have the honour and privilege of contributing this Foreword.

Professor Perera, an alumnus of Ananda College, Co-
lombo and of the University of Ceylon, and a distinguished
pupil of Professor Gunapala Malalasekera, has had an excep-
tionally brilliant academic career culminating in such impor-
tant positions as the Professor of Pali and Buddhist Studies in
tor of the Postgraduate Institute of Pali and Buddhist Studies
of the Kelaniya University and the Vice-Chancellor of the Sri
Jayewardenepura University. His many research papers pub-
lished in several leamed journals of Sri Lanka reveal an in-
quiring mind and a capacity to relate the teachings of the
Buddha to modern society. There are few areas in which his

‘erudition in Pali had niot been utilized to throw new light on

the ‘degree to which the word of the Buddha could yet guide

speaking on related themes, he brings to bear on his well
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argued and thoroughly documented commentaries on each of
the Articles of the Universal Declaration of Human Rights.

_ This timely and much desired publication delves into
the rich Buddhist Canonical and historical literature for support
and reinforcement of the basic principles of the Declaration.
the Declaration, his commentary follows each Article. Each
commentary is the product of a patient search for authoritative
and instructive material on the subject under discussion.

If some facts and texts are repeatedly cited and elabo-
rated, the reason stems not from a lack of discipline and
rigour on the part of Professor Perera but from the structure
of the Universal Declaration of Human Rights. In it certain

values, the oft-quoted Kalama, Singalovdda, Aggahiia,
Mahdamangala, Kutadanta and Cakkavattisthandda Suttas to-
gether with the Dhammapada bear repetition. In no other way
could Professor Perera have stressed the authenticity of the
the Buddha.

In his commentary on each Article; Professor Perera
presents a clear exposition of the Buddhist point of view with
undeniable support and reinforcement from the Canonical and
Commentarial texts themselves and from two and a half mil-
lennia of Buddhist Asian history. In addition, he also clarifies
interpretations and misunderstandings which abound in recent
writings on Buddhism ‘and its culture and more so on the
history and society of Asia.

Professor Perera is conscious that his task has already
been done for him. Few religious teachers had been as eloguent
and explicit as the Buddha was in upholding values so akin to

xi

the modern concepts of Human Rights. In summarizing his

understanding :and appreciation of the role of Buddhism in

regard to Human Rights, Professor Perera says in his com-

mentary on Article 1,
“This Article (which is the basis of all hu-
man rights) is in complete ‘accord with
‘Buddhist thought and may be said to be
‘Buddhist view of human rights emerges from
two basic -assumptions, one philosophical
and the other ethical. The philosophical as-
that human beings are born with complete
freedom and responsibility. Not being the
creations of a Creator, they are subject only
to non-deterministic causal laws, ‘and their

‘of the Universal Declaration of Human Rights - even the

labour rights to fair wages, leisure and welfare - has been

‘adumbrated, cogently upheld and meaningfully incorporated
(inanoverall view of life and society by the Buddha.

by Professor Perera is that he is not carried away by parochial

or chauvinistic considerations to make claims for Buddhism

the ‘aims of education stated as ‘they are in
this Article”
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He would similarly separate from the intrinsic prob-

lems of human conflict those of recent or modern origin which
the llfe patterns of earhcr days had elther p'r'o'vide'd for

the Buddha s own counsel ancl exhortation in support of 1he
Declaration.

I have read Professor Perera’s commentaries with
immense pleasum ‘and profit. Many a reader will no doubt
join me in expressing grateful thanks to him for making
these commentanes avallable in the present form o that the

(\ : ‘ ('" {Q Ou\ Gy 'J

PR VAN
e 5 61_'_#
Ananda W.P. Gurugé
Ambassador of Sri Lanka in Frarice
and Permanent Delégate to Unesco,

Sri Lanka Embassy in France,
15 Rue d’ Astorg,

75015 Paris, France.
14 July 1991.

PREFACE

This publication is addressed to the general reader, both
Buddhist and non-Buddhist. It is also hoped that it would
provide a basis for further investigation into the subject. If

thls pub]:cation sumulates anyone to go beyond what has heen

purpo_se

H'u'man Rig’hls, 3a's a 'Con’oe’pt is"siil]'evol'ving, 'and sru-
aspects of the Unwersa] Declamt:cm of the Umted Nations
(vide e.g. B.G. Ramcharan, ed., Human Righis: Thirty Years
aﬁ‘er the Universal Declaration, The Hague 1979). This is not
to underestimate, even for a moment, its great value. The
Imporm.nce of tl‘IlS Declaratlon ‘as-a common : slandard of

not dlrectly cxpressed, the basic pnnaples of the Declaratton
are supported and reinforced by these religious traditions, and
among them the contribution of the Buddhist traditicn, to say
the least, is quite outstanding. Hence this attempt to express
the Buddhlst ‘point of view regarding the Declaration,

This Commentary originally formed part ‘of religious
Commentaties on Himan Rights published by the Sri Lanka
Foundation in 1988 under the title Human Rights and Reli-
gions in.Sri Lanka, and ‘constitutes the author’s centribution
to that volume. It is now revised and published separately
'with't'hc kind pé:rnié.é.idn 'cif the Fou'ndati'on Th’e intrbddctéry

Declaranon of Human Rights and the General Commentary
on Article 30 as published in the said volume are reproduced
here almost verbatim.

xiii



xiv
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bilities he has given much time to these pages, the painstak-
'ing and careful student that he is, especially regarding Bud-
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of himself to others, freely sharing his knowledge and time
with anyone who seeks it.
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UNIVERSAL DECLARATION OF HUMAN
RIGHTS

INTRODUCTORY

The Universal Declaration of Human Rights was

time in history the peoples of the world had -a document,
drafted, endorsed and adopted by the Member Govern-
ments of the organised international community (i.e. the
United Nations) declaring in simple and succinct terms the
to which all peoples were entitled, irrespective of any consid-
erations other than their being human, and which it was in

nO person’s, no group's; no organisation's, or no govern-

_provides a yardstick by which men and women can judge for

themselves the extent to which their rights and freedoms are
respected by their respective governments, organisations,
groups or by other persons, and the degree to which they
themselves are respecting the rights and freedoms of others.
The text of the Declaration is as follows:

PREAMBLE

world,

Whereas disregard and contempt for human rights have
resulted in barbarous acts which have outraged the conscience
of mankind, and the advent of a world in which human beings
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shall enjoy freedom of speech and belief and freedom from
fear and want has been proclaimed as the highest aspiration
of the common people,

Whereas it is essential, if man is not to be compelled

rule of law,
Whereas it is essential to promote the development of
‘Whereas the peoples of the United Nations have in the
Charter reaffirmed their faith in fundamental human rights, in
the dignity and worth of the human person and in the equal
rights of men and women and have determined to promote
social progress and better standards of life in larger freedom,
Whereas Member Statés have pledged themselves to

of this pledge,
Now, Therefore,

THIS UNIVERSAL DECLARATION OF HUMAN
RIGHTS as a common standard of achievement for all peoples
organ of society,.kee;_jing:this Declaration constantly in mind,
shall strive by teaching and education ‘to promote respect for
thiese rights and freedoms and by progressive measures, na-

3
Member States themselves arid among the peoples of territo-
ries under their jurisdiction.
Article 1
All human beings are born free and equal in dignity
and rights. They are endowed with reason and conscience
Article 2

‘Everyone is entitled to all the rights and freedoms set
forth in this Declaration, without distinction of any kind, such

s race, colour, sex; language, religion, political or other opin-

ion, national or social origin, property, birth or oﬁth'er_ status.
Furthermore, no distinction shall be made on the basis

of the political, jurisdictional or intermnational status of the

Independent, trust, non-self-governing or under any other limi-

tation of sovereignty.

Article 3
Everyone has the right to life, liberty and security of
person.
Article ¢

No one shall be held in slavery or servitude; slavery
and the slave trade shall be prohibited in all their forms,

Article 5

No one shall be subjected to torture or to cruel, inhu-
man or degrading treatment or punishment.



Article 6
Everyone has the right to recognition everywhere asa
person before the law.
Article 7

All are equal before lh& law 'an'd ‘are’ enut]ed mthout
'tltled to equa] protecnon agamst any dlscnmmanon in viola-
tion of ‘this Declaration 'and ‘against any incitement to such
discrimination.
Article 8
Everyone has the right to an effective remedy by the
competent national tribunals for acts violating the fundamen-
tal rights granted him by the constitution or by law.
Article 9
No one shall be subjected to arbitrary arrest, detention
or exile.
Article 10
Everyorie is entitled in full equality to a fair and public
hearing by an independent and impartial tribunal, in the de-

-ténn'in'atib'n of his 'ri'ght's and obligations and of any ¢riminal

Article 11
i "E'vcryone charged with a penal offence has 31he right
ina _pubhc trial‘at which he has had all ihe guarantees neces—
3s'ary' for'his dcfénce

5

-account of any act or omission which did not constitute a

penal offence, under national or international law, at the time
when it was committed. Nor shall a heavier penalty be
imposed ‘than the one that was applicable-at the time the
penal offence was committed.

Article 12

“No one shall be subjected to arbitrary interference with
hls pnvacy, famﬂy, home ‘or: currespondent,e nor to attacks

protection of the law agamst such mterfcrence or altacks
Article 13
1. Everyone has the right to freedom of movement and
residence within the borders of each State.
2 Everyone has the right to leave any country, includ-
ing his own, and to return to his country,

Article 14
1. Everyone has the right to seek and to enjoy in other
countries asylum from:persecution. _
2. This right may not be invoked in the case of prosecu-
tions Evt:nmm‘:ly arlsmg from non- pohtlcal cnmes or from acts

Article 15
1. Everyone has the right to a nationality.
2. No one shall be arbitrarily deprived of his nationality
nor denied the right to change his nationality.
Article 16

due to race, nauonaht_\, or: rel1g10n, ‘have the nght t{? marry
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and to found a family. They are entitled to equal rights as to
marriage, during marriage and at its dissolution. _
i Marnage shall be entered into 'only ‘with the frée and

State.
Article 17

1. Everyone has the right to own property alone as well
‘a8 in ‘association with others,

Article 18

Everyone has the right to freedom of thought, conscience
-and religion; this right includes freedom to change his relig-
ion or belief, and freedom, either alone or in community with
‘others and in public or private, to manifest his religion or
‘belief in teaching, practice, worship and observarnce.

Article 19

Everyone has the right to freedom of opinion and ex-
interference and to seek, receive and impart information and
ideas through any media and regardless of frontiers.

Article 20

1. Everyone has the right to freedom of peaceful as-
‘sembly and association.

2. No one may be compelled to belong to an associa-
tion.

Article 21

tives.,

‘2. Everyone has the right of equal access to public serv-
‘ice in his country.
thority of government; this will shall be expressed in periodic
and genuine elections which shall be by universal and equal
'suffrage and shall be held by secret vote or by equivalent free
voting procedures.

Article 22

Everyone, as a member of society, has the right to so-
cial security and is entitled to realization, ‘through national
effort and international co-operation and in accordarice with
'social ‘and cultural rights indispensable for his dignity and the
‘free development of his personality.

‘Article 23

1. Everyone has the right te work; to free choice of em-
ployment, to just and favourable conditions of work and to
‘protection against unemployment.

‘2. Everyone, without ‘any discrimination, has the Tight
to equal pay for equal work.

3. Everyone who works has the right to just and favour-
‘able remuneration ensuring for himself and his family an ex-



Article 24

Article 25

1. Everyone has the right to a standard of living ade-
quate for the health and well-being of himself and of his
family, including food, clothing, housing and fiédical care
and necessary social services, and the tight to security in the
event of unemployment, sickness, disability, widowhood, old
age or other lack of liveliiood in circumstances beyond his
control.

Article 26

1. Everyone has the right to education. Education shall
be free, at least in the elementary and fundamental stages.
Elementary education shall be compulsory. Technical and pro-
fessional education shall be made generally available and
higher ‘education shall be equally accessible o all on the
basis of merit,

2. Edycation shall be directed to the full development
of the human personality and to the strengthening of respect
for human rights and fundamental freedoms. It shall promaote
understanding, tolerance and friendship among all nations,
racial or religious groups, and shall further the activities of
the United Nations for the maintenance of peace. _

3. Parents have a prior right to choose the kind of edu-
cation that shall be given to their children.

Article 27

in scientific advancement and its béljéfi.t:&. o -
2. Everyone has the right to the protection of the moral

and material interests resulting from any scientific, literary or
artistic production of which he is the author.

Article 28
‘Everyone is entitled to a social an'd-i'ntelfr:iatiﬁna.l order
in which the rights and freedems set forth in this Declaration
‘can be fully realized:

Article 29

law solely for the purpose of securing due recognition 3§nd
respect for the rights and freedoms of others and of meeting
the just requirements of merality, public order and the gen-
eral welfare in a democratic society. |
‘cised contrary to the purposes and principles of the United
‘Nations.
Article 30

‘Nothing in this Declaration may be interpreted as im-
plying for a‘ny'State,:group or person any right to engage in
any a‘ct‘iv'ity or to perform any act aimed at the destruction of
‘any of the ri ghts and freedoms set forth herein.
‘claimed by the General Assembly of the United Nations
on December 10, 1948.



‘BUDDHISM — AN OUTLINE

India at a time when ancient Indian thought was questicning
the validity of some of its own fundamental assumptions. His
Teachings and influence, however, spread throughout central,
southern, ‘and northern Asia, where it continues to provide a
common cultural bond, and His Teachings are known today
Buddhism divided afterwards have preserved traditions of
His life; these are mostly in the Pali, Sanskrit, Chinese and

a career still celebrated after 2500 years,

The Buddha was bom among the Sakyas, a tribe of the
ancient Indian warrior-caste (Ksatriyas), whose capital was
Kapi.lavastu. The land of the Sakyas was situated, according
along the borders of Nepal. His father, Suddhodana, was a
ruling noble (or king) 'of the Gautama clan; hence the name

surrounding His early life, it could be inferred that Siddhartha
was a remarkable personality, that aith(_)ugh reared in princely

comfort, He was of a serious and meditative nature and was
attracted quite early to a non-worldly religious life. From this

mentalist and sought guidance from two religious teachers.

10

11

Unsatisfied, next He tried certain ascetic ‘practices
(referred to as “austere practices”) for six long years and
found them equally fruitless. Returning then to a natural regi-
men, He finally gained His Great Enlightenment through what
He termed later as “right concentration”. Ttie Enlightenment
He gained gave Him insight into reality, and He saw that the
cause of suffering is craving due to ignorance, and through
Thus He became the Buddha or the Enlightened one. In His
Teaching He declared that deliverance is possible only through
a development of the human potential. He advocated the de-

velopment of supra-sensory faculties by:anextension of human
capacity to enable a proper appraisal ‘of reality, as sense-

way to, and the surest guarantee of, human emancipation.
And while the Buddha Himself claimed that His Enlighten-
ment consisted of insight into “things unheard of before”, His
disciples looked upon Him as one who has made known the
path “unknown before”. _

Through compassion towards all living beings, He de-
cided to share His wisdom. The rest of His life He spentas a
monks and nuns to carry on His mission after Him. Together
with the laymen and laywomen who accepted His guidance,
He established the “four-fold” social order of disciples. While
His followers generally referred to Him as the “Enlightened
One”, the “Blessed One”, or the “Sage of the Sakyans”, non-
Buddhists called Him the “ascetic Gautama, the Sakyan-son,

In His eightieth year, still exhorting His disciples to
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strive eamestly for what is beyond perishing things, the
Buddha passed away. History attests the: deep and lasting im-
pression left by His noble spirit-and His selfless devoted life,
Th'e-Religion

Buddhism is both a religion and a philosophy. It ap-
pears that the Buddha and Gther conternporzuy rel: gtous teach-
as a “doctnne and dlsmphne This clearly shows that ac-
cotdin'g to ancien't'Indi'an thirjking, a d(iétl‘ine or phﬂosophy
fact, the Buddha laid down a clear code of_ conduct for H:s
monks and nuns and also stated how the lay followers should
conduct themselves. _ _

‘Buddhism is anthropocentric in outlook and therefore
commences with an evaluation of the human situation. Thus,
as a religion, the earliest formulation of Buddhism is found in
whd: are known as thc “Four NobIc Truths” W]’llCh ought to

the Cessatlon of Suffermg, ancl (4) the Path leading to the
true Cessation of Suffering. The first Truth is concerned with
the true nature of hfc its sorrows and appa.rent joys its im-

should this fact be cicarly understood but an’ effort must be
made to eliminate, to destroy and to -eradicate such desires.
The third Truth asserts the possibility of overcoming Suffer-
ing; it refers to the summum bonum of Buddhism. It is Nirvana
to be attained here and now in one’s own life, and is not a
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‘metaphysical reality as in Vedanta. One must endeavour to

rcallsnc 1t as soon as posmblc As for ihe fourth Truth a mere.
made to follow it and keep to it.

It will be noted that the first three Truths insist on
Suffering (a)' as a ‘fact ‘of existence, (b) ona theory of its
cause, and (¢) on the possibility of its eradication. The method
of eradication is spelt out by the fourth Truth it is called the.
Noble Elghtfold Path, and it is as follows:

Right Views

Right Thought

Right Speech

Right Action

Right Livelihood

Right Effort

Right Mindfulness
‘8. Right Concentration

These steps of the Path are discussed in detail ‘in the
Buddhlst 't'e'x't’q ThlS is aiso k‘nown' as thc Mlddle Path smce

':--1&5‘!-":5*359'!*-‘:—-

proﬁtdble_, bcmg the way of the ordmary people” ‘and (b} the
search for happiness and emancipation through self-mortifi-
cation by different forms of asceticism, which is “painful, un-
worthy and unprofitable”.

All the Teachings of the Buddha deal, in one way or
another. w:th this Path To dlfferent people He explamed it

whole.



14

While Right Views have certainly to be the first step in
the Path (for, without that the rest will not follow), it is not to
be understood that the other steps of the Path are to be prac-
tised in the order they are enumerated. They are to be prac-
tised more or less simultaneously as far as possible, depend-
ing on the capacity of the individual concerned. The steps are

under three headings: (1) Ethical Conduet, (2) Mental Disci-
pline and (3) Wisdom. These are the essentials of Buddhist
training and the Path is meant for the promotion of that train-
sense of the term.

For the perfection of the human being, Buddhism states
that two qualities should be: equally developed: “compassion”

charity, tolerance and other noble emotions, while wisdom
represents the mind or intellectual qualities. Emotional deve-

development makes one a hard-hearted intellect without love
for the rest of the world. Thus among the aims of Buddhism
as a religion should be counted the equal development of
both. The Noble Eightfold Path is a way of life, with self-
discipline in body, word and mind; it is self-purification and
has no place in it. What constitutes Buddhism as a religion is
this way of release from empirical suffering, with the conse-
quent attaining of a permanent state of repose — a way to be
followed by the individual as a course of moral and spiritual
training.

15
The Philosophy
Buddhism, which is a SOterioloigi'c'a] doctrine, becomes

conditioned existence™ (sankhdra)— the phenomenal sphere

‘in which our existence has its context — shares three charac-
‘teristics or “marks” (lakkana). All conditioned existence, it

says, is (1) impermanent or changing (anicca), hence (2) ill
or unsatisfactory (dukkha), and therefore (3) ego-less or'soul-

less (anatta), i.e., does not share the characteristics of having
an “ego” or “soul”. And-the third “mark” is said it be predica-

-and philosophical reflection.

It should be added here that especially through this
teaching regarding soul-less-ness (anarta), Buddhism has made

‘a'unique contribution to the religious and intellectual thought
‘of mankind by developing a distinctively new dimension of

the concept of man, It is ‘this doctrine of ‘soul-less-ness or
anarta, which marks off Buddhism more than any other, from
the rest of the religio-philosophical teachings of the world.

world (vide bf_:loW}, Buddhist philosophy is a search for an
“unconditioned”, beyond cause and effect. This “uncondi-

‘tioned™ is called Nirvana; but as srated:e:arii‘er,_ it is not a

metaphysical reality. It is the summum bonum of Buddhism

‘and, as already noted, to be attained preferably in this very

life. “There is, O monks”, the Buddha is reported to have
said, “that which is not-bomn, not-become, not-made, not-con-
ditioned. If that which is not-born, not-become, not-made,

‘not-conditioned were not, there would be no release from the
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born, the become, the made, the conditioned”. Nirvdna, there-
fore, is above the Law of Causality. Thus, the Buddha’s
mission was also to reveal to mankind this Law of Causality,
which is central to Buddhist thinking.

Therefore, while the first Noble Truth is a recognition

and the third Truths have together been expanded into the
Buddhist theory of Causation which is known -as
Paticcasamuppada or “Origin by way of Causation”, which
upholds that if 'sufferir_lg_ has a cause it could be ended by
eliminating its cause. This cause, in the ultimate analysis, is

which one is re-born.) This would mean that the human pre-
dicament is the tesult of a causal process for which man
himself is responsible, and he himself should ¢liminate his
suffering by teversing that process, step by step. And the
‘only miethod to achieve that end is spelt out by the fourth
Truth.
Buddhist Literature

The beginnings of Buddhist literature hark back to the
times of the Buddha and His immediate disciples. Following
‘the ancient Indian practice, the Buddha’s disciples committed
to memory His Teachings and handed them down till about
‘the third century A.C., when they were put into writing. While
the original language of the Buddha’s Teachings would have
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undoubtedly been the dialect of the homeland of Buddhism,
the earliest written form of the Buddhist Canon (and the most

‘complete as available today) is the one in Pali (a middle

Indian Prakrit), ‘accepted as the most 'authentic by the
Theravada Buddhist countries of South and South-East Asia,
like Sri Lanka, Burma and Thailand. A Comméntarial litera-
ture on the Canon also developed.

The other Buddhist sects also had their own Canonical

-and Commentarial literature, not in Pali, but in Sanskrit; and

while most of their literature is now lost, a considerable por-
tion is still available in Tibetan and Chinese translations.

~ The Pali Canon consists of three sections or collections
of Texts referred to as Pitakas or Baskets, “Basket” here
means a tradition of the doétrine as handed down from teacher
to pupil. The first is the Pitaka or tradition concerning the
Rules and Regulations governing the Buddhist Monastic Order,
and is called the Vinayapitaka. The second is the Suttapitaka

third is the Abhidhammapitaka or the division concerned with
a philosophical and psychological presentation of the Bud-
dha'’s Teachings.

The texts of the Buddhiét_ Canon constitute a volumi-
nous literature, apart from the Commentaries on these texts.
Furthermore, much secondary literature developed later, with

try to-which Buddhism spread.

Conclusion

‘As will be clear from the ensuing pages, the Buddha
was concerned with two spheres of human welfare: the mun-
dane and the supra-mundane. Success in the former sphere, if
rightecusly dchieved, would facilitate success in the latter.



18

Therefore, apart from its religious (or spiritual) and philo-
-sophical aspects, Buddhist thought is having other dimen-
‘sions such as the ethical and the social. In fact, Buddhism is
best known for its system of ethics. Buddhist ethics lead to
Buddhist social philosophy, which, in tumn, branches off into
further dimensions such as the cultural and the legal. And the
Noble Eightfold Path is traceable in all these dimensions,
This Commentary on the. Articles of the Declaration of Hu-
‘by us, since the concemns of the Declaration deal more with
those aspects of any given religion.

It would suffice to state here that a religion and phi-
‘losophy first propounded by its Founder to a small group of
five monks over 2500 years ago ‘at Benares in North India
blossomed forth into a civilisation, and today is having
millions of followers around the world. As a message
concerned with ‘the welfare and happiness of “all beings”,
Buddhism, néedless to say, addresses itself to the whole of
humanity. Friendliness, tolerance -and understanding are -the
cornerstones on which the entire superstructure of the
Buddha’s religio-philosophical system is built.- And it is the
‘Buddha’s conviction, attained through His Enlightenment,
that the ‘emancipation of humankind from the turmoils of
existence lies in the upgrading of human consciousness
through 'a ‘development of the human potential by an

the reach of each and every intelligent human being.

A BUDDHIST
COMMENTARY ON THE ARTICLES
OF THE DECLARATION



ABBREVIATIONS FOR PALI TEXTS

cited in this Commentary

A — Anguttaranikaya, 5 vols.

D — Dighanikdya, 3 vols.

DA  — Dighanikdya Atthakatha, i.e. Commentary on the
Dighanikdya, 3 vols.

Dh  — Dhammapada

DhA  — Dhammapada Atthakathd, i.e. Commentary on
the Dhammapada, 4 vols.

It — lrivuttaka

J — Jataka with Commentary, 6 vols.

M — Majjhimanikaya, 3 vols.

MA  — Majjhimanikdya Atthakathd, i.e. Commentary on
the Majjhimanikaya, 5 vols.

Miln — Milindapanha

Pug — Puggalapaiatti

PvA  — Peravatthu Atthakatha, i.e. Commentary on the
Petavaithu

S — Samyuttanikdya, 5 vols

Sn — Suttanipdta

ThA  — Therigatha Arthakatha, i.e. Commentary on the
Therigatha

Vin  — Vinayapitaka, 5 vols.

VWA — Vimanavatthu Atthakathd, i.e. Commentary on

the Vimanavatthu
All references are fo the standard editions of the
Pali Text Society, London. Other abbreviations are those in
common use.

ARTICLE 1

All human beings are born free and equal in
dignity and rights, They are endowed with
reason and conscience and should act

hood.

This Article (which is really the basis of all human
be said to be nothing new ‘to Buddhism in ‘conception. The
Buddhist view of human rights emerges from two basic as-
sumptions, one philosophical and the other ethical. The philo-
sophical assumption — and this is what matters here — is
that human beings are born with complete freedom and res-
ponsibility. Not being the creations of a Creator, they are
subject only to non-deterministic causal laws, and their desti-

did by extolling what He called attakdra (personal effort),

purisakdra (human endeavour), purisathama (human strength),

purisaviriya (human energy), purisaparakkama (human val-
our) and purisadhorayha (human responsibility). These may,
for instance, be noted from the Sampasadaniva Suttanta of
the Dighanikdya (D.iii,113).Furthermore, this concept is rein-

“forced by His maintaining that Buddhahood itself is within

the reach of ‘all human beings.

(Dh. X1, 4), one is certainly bomn free, and if all could attain
Buddhahood what greater equality in dignity and rights can
there be?

21
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R‘e‘ason and conscience are re'cogni's'ed in Buddhi‘sm

3n0n Buddhist concept _ “Rcason" (cf. dhamm adh:pa’_zr?}}a, A.
i, 147 or dhammavitakka, A. 1, 254) and “conseience” (¢f.
3afr’5dhipareyya A i ']4'?) mdre dr less go toée’th’er, a'n'd'con-

science indicate ‘the ability to measure ihe ‘moral worth of
one’s own motives and actions, ‘and opt for what is right.
Together they partly constitute the “faculty of mindfulness™

{(sat’indriya) in human beings. Reason and conscience as un-
"dcrstocrd in Budcl'hi's'm could, to some extent, b?e seen f‘r'o‘m

'llcle) to the realm of what it calls Merta {Maitri) or Universal
loving kindness. This is certainly broader than brotherhood
‘embracing, as it does, every form of sentient existence. “Bud-
'clhlst thOught bOth m the reahn of rellglon as well as phﬂoso-

'that all life has a desue to safeguard itself and to make itself
‘comfortable and happy. In the Buddhist religious life, the
philosophy of maiiri-and avihimsa, universal love and noa-
violence, derives its validity from this position. Therefore, at
the social level too, it is the responsibility of every member
of society from the head of state downwards to contribute to

'the ummpalred operation of this pnnc:ple % (Rehg:on and

‘is ‘being mrcumwnbed by llmltauons ‘in ac:ual appllcanon

The claim that human beings are equal is: more prescnpnve
than descriptive. It actually means that there are various re-
spects in which no difference ought to be made in the treat-

ARTICLE 1 23

ment of or consrcieration given to, all persons, whatevcr dif-

there nght be in their quahtles and in their circumstances in
life.
While recognising such limitations, Buddhism posits a

basic equality between-all human beings in respect of their
essential nature, and therefore recognises that all persons are

equal in dignity and rights. This basic equality in respect of

their essential nature stems, ‘according to Buddhist thought,

from a number of factors of which the most important are

biological and anthropological. The biological argument main-
tains that homio sapiens constitute a single species in contra-
distinction to other species to which various kinds of fauna

and flora be]on'g Arrived at from invesﬁ gationS'differem 'fri:)'rn

3accord with the modermn blologtcal outlook which restores the

view of the basic equality of 'al]'hurnan beings. To speak of a

difference between “man” and “man”, says a Buddhist Ca-

nomcal text, is to speak in pOpular parlance voka:am ca

thropologlcai a:gumem is best: adduced by the Agganna_smra

‘of the Dighanikaya. In the beginning, says this Suita, all hu-

man beings were “like unto themselves and not unlike”:

‘Annesam sadisinanineva no asadisanam (D. iii, 93) and also
‘adds that this is the Universal Norm (¢f. dhammen'eva) -and

not contrary to it: ¢f. no adhammena (loc. cit.), It further

states that social distinctions arose in settled society through
‘adivision of labour as a necessity for its very existence, cul-
‘minating in a contract of society and a contract of govermn-

mient. ‘As ‘a matter of fact, Buddhism is one of the earliest

religions to recognise the fundamental equality of all human
‘beings belonging, as they are, to one community i the sense

that peoples” essential natures are the same whatever their in-
dividual differences, due to heredity, environment and other
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‘factors, may be. This sense of equality is further réinforced
by the Buddhist view that (a) all human beings, in ‘the final
‘analysis, face the same basic phenomena of birth, decay and
the same time human beings are capable of overcoming these
problems by attaining the very highest moral and spiritual
Jlevel by ‘a development of the human potential through an

best opportunity ‘of transcending the unsatisfactoriness of ex-
istence into the state of Nirvgna—the state of Highest Happi-
Human beings are equal in that they face the same basic
problems and possess a common but unique potentiality to
attain the highest. It is from the point of view of its goal that
Buddhism evaluates all action. Hence Buddhist thought is in

tion of Human Rights to the extent to which they facilitate
the advancement of hitman beings towards the Buddhist goal,

In this light, human rights, in the Buddhist view, are
interests leading to the welfare of mankind (c¢f. bahujanahita
and bahujanasukha)—interests arising from the individual’s
own needs (attahita) and from his sense of duty and obliga-
tion towards all sentient beings (parakhita). These needs are
‘justified as Tong as such interests ‘are not based, as Buddhism

common among worldlings.

ARTICLE 2

Everyone is entitled to all the rights and
freedoms set forth in this Declaration, with-
out distinction of any kind, such as race, col-
our, sex, language, religion, political or other
opinion, national or social origin, property,
birth or other status.

Furthermore, no distinction shall be made
on the basis of the political, jurisdictional or
international status of the country or terri-
tory to which a person belongs, whether it be
independent, trust, non-self-governing or

..........

Article 2 flows from ‘the underlying principles of
Article 1, which is the foundation for-all the other Articles.
Article 2 is also a preamble to the rest of the Declaration —
a preamble introducing the diversity in the human situation
— a diversity within which all human rights need to be re-
spected and recognised. For Buddhists, diversity is part of

emancipation within ‘and through this diversity. As a philoso-
phy concerned with “all beings” (cf. sabbe sattd, Sn. 145 et
147) Buddhism does not recognise the distinctions referred to
in this Article.

In the Commentary to Article 1, it was stated how and
on what grounds Buddhism considers all men equal. It may
be added here that this equality is said to be “in accordance
with” what Buddhism calls Dhammia or the Universal Norm
{(vide below) “and not contrary to it”": dhammen’ eva rio adham-
mena (D. iii, 93). This further means that the equality implied
is basic, fundamental and natural. Such a conception of equal-
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thfough ‘the three doors” of mind, body ancl v‘peech. Human
endeavour or action (whatever its moral tone be) is mental in
origin and manifests itself physically or verbally. Hence, as
.stated by the Buddha in his discourses like Vasala (Sn. vv.
116 = 142) 'and Madhura (M ii, 83), Onc'i's “heir“'to'cne’@

'm ‘Buddhism, and rights and frecdome have to be exercised
through appropriate action, i.e. through sammakammanta.

So it is with sex and language. With the fundamental
'equllty of a]I human bemgs bemg granled it Wlll be super-
ties are s:m:]ar to those of man. Whﬂc ong may mistakenly
‘see a patriarchal stamp in its attitude towards the “weaker
sex” (due to certain moenastic rules governing the life of nuns),
-and while early Buddhism had also to contend with an envi-
ronment which, as a whole, was prejudiced against women,
‘Buddhism 'saw no reason why woman should be discrimi-
nated ‘against, especially in matters of moral and spiritual
uplift. Given the necessary pre-conditions, the Buddha asserts
that a woman might do better than a man (cf S.i, 86) In the
Buddha’s mind “there seemed to have beén no real doubt .
as to the equality of the powers of man and woman” (L B.
Homer, Women Under Primitive Buddhism London, 1930, p.
104). Placing, as it does, man and woman on the same pedes-
tal, Buddhism does not recognise rights and freedoms for the
‘male which cannot be extended to the female. Indeed, as
bome out by the Thengarha (a Buddhist Canonical text trans-
lated ‘as the Psalms of the S:srers) women actually enjoyed a
high degree of intellectual freedom under Buddhism, being
‘able thereby to gain $piritual advancemient on an equal basis.

ARTICLE 2 27

The Buddha has also recognised one’s rights and free-
doms in one’s quest for material (aftha) and spiritual (dhamma)
well-being. Looking at the maiter from the linguistic angle
He enjoined that one should learn His Teachlngs in one’s
own languag‘e Anujana'm': saka)a m_rumya_Buddhavacqnam

respect, Buddhism expects one to trea't the other” compann g
the other to oneself: attanam upamam katva (Dh. X, 1 et 2),
Finally, in connection with paragraph 1 of this Article
‘one’s political or other opinion, to judge from such discourses
of the Buddha as the Kafamamrza (A t, 188 ﬂ“) is no bar to
early Buddhlst Ilterature shows no preference for a.ny ‘one
form of govemment over another. While the Teachings of the
Buddha are more consonant with democratic thought at its
best, Buddhism would opt for any form of polity which, un-
‘der given circumstances, would best enable the practice of its
‘social ‘ethic, ‘as the primary consideration was not so much
'{he naru're'of the politica'l and 'e)c‘on'o‘mi'c 'setting bu‘t'the practi-

3any given peop!e {c¢f. O.H. de A. Wuesckera, Buddhtsm and
Society, Colombe, 1952, p.15.).

‘The second paragraph of this Article is intrinsically

Tlinked with the question as to where, in the Buddhist perspec-

tive, ultimate sovereignty lies. While Buddhism demands a
realistic evaluation of the human situation and would acknow]-
edge the fallibility of human institutions (for none, it would
'say, 1S i'mposed by an 'in’fallible'external a‘gency) Bud‘dhis'm
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(Dhamma) or principle of righteousness referred to above.
This concéption of the Universal Norm means that in the
‘Buddhist view, “ultimate sovereignty resided, not in any ruler,
human or divine, nor in anybody goveming the: state, nor in
the state itself, but in Dhamma, the eternal principle of right-
eousness” (vide K.N. Jayatllleke The Prmc:ples of Interna-
tional Law in Buddhist Doctrine: Extract from the “Recueil
des Cours”, Vol. II, (Private Circulation only), Leiden, 1967,
p. 478). The Dh‘amma in th'is context, s‘hould not be u'ndeiu

in th8|r 1nterna] and forelgn pohcy_, that a human bemg can
achieve his legitimate aspirations for peace, prosperity and
happiness” (loc. cit.):

Since Buddhism credits the human personality with a
dignity and ‘moral responsibility, it looks upon the human
being as qualified to be vested with the sovereignty imma-
nent in the Dhamma, in the management of human affairs,
-Buddhism posits, 4as Jean Jacques Rousseau did much later,
that the essence of human dignity lies in the assumption ‘of
man’s responsibility for his own governance. Therefore,
whatever be the form of polity to which a person may sub-
'scribe, from the Buddhist point of view, for all practical
‘purposes, it is in man that the sovereignty inherent in the
Dhamma lles Thus, dlsnnctmns. in the rreatmem meted out to

Buddhlst thought

ARTICLE 3

‘Everyone has the right to life, liberty and
security of person.

to life is too well-known to be reiterated here.The right to life
is recognised in the very first Precept that any Buddhist is ex-
pected to observe. In fact, the Five Precepts (Paricasila) of
Buddhism, broadly speaking, constitute an assertion not only
of the right to life, but of the right to property too; and all the
other human rights, explicitly or implicitly, seem to fall into
‘one or the other of these two categories. Though we are not
concerned with the latter right here, it will be appreciated that
the right to prop'er'ty goes hand in hand with the right to life
3'tenance of hfe

As noted in the course of the Buddhist Commentary to
Article 1, Buddhism, “both in the realm of religion as well as
philosophy, begins with an insight into a fundamental consid-
‘eration that all life has a desire to safeguard itself and to
make i:se]f'comfﬁnable and happy“ Thi's is the cthi'cal as-

{Dh. X, 3 et 4} and ‘that “life 15 _dear to every lmn_g being™:
sabbesam jivitam piyam (ib. X, 2). It tenders the advice that
“having taken one’s own self for companson (with other
‘beings) one should neither harm nor kill”; attdnam upamam
‘katvd na haneyya na ghataye (loc.cit.). It will be noted then,
that Buddhist thought extends the right to life to the animal
kingdom as well. As stated in the Buddhist Commentary to
Article 1, “in Buddhist religious life, the philosophy of mairri

29
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validity from this position”. Furthermore, as Buddhism looks
at it, a living being’s progress on the “upward way” to per-
fection ought not to be interfered with by not allowing its life
to run its full course on earth, This has been succinctly -ex-
pressed in The Light of Asia by Sir Edwin Arnold when he
penned the words:

Kill not for pity’s sake, lest ye slay

‘The meanest thing upon its upward way.

Since, in the Buddhist context, the taking of life of
even “the meanest thing"” cannot be condoned, capital punish-

of retaliation are ruled out, for, as the Dhammapada says,
“Hatred does not cease by hatred; hatred ceases only by love;
this is the eternal law”(DA.1,5).

It is the Buddhist view that the right to life commences
at the very embryonic stage of a being, since maitri or love,
according to the Mertasurta (Sh. vv. 143-152) should be
extended even to ‘the embryo or “one seeking birth”—
sambhavesi (Sn, v.. 147). With such a recognition of the right
to life it is impossible to justify any form of destruction of
life.

Liberty, in the Buddhist view, has a threefold ‘dimen-
sion: liberty of thought or conscience, liberty of speech and
liberty of action. Liberty of thought is based on principles of
the Dhamma—the Universal or Cosmic Righteousness as con-
ceived in Buddhism. This is crucial since it is “thought” that
leads to “speech™ and “action™. As one’s freedom of thought
ought be to exercised in accordance with the principles of
Universal Righteousness (Dhamma), it is contrary to Bud-

in a manner that would be harmful, verbally or physically, to

ARTICLE 3 31

antee of the nght to life. However, security of person involves
much more than the right to life in that a guarantee against all
forms of injury to one’s person physically, mentally and emo-
tionally (besides actual death) needs to be recognised. Ex-
panding on the First Buddhist Precept already referred to,
Buddhism insists that “one should live wi'z_h_ friendliness and
compassion towards all beings”: sabbapdnabhitahitanukampi
ca vikarati (D.i,70 passim), “having laid ‘aside cudgel and
oor harm, whatsoever, to a person is countenanced. This, in-
deed, is recognition of the right to the security of person in
quite a magnanimous way.

It is the obligation of the individual and the duty of the
State to ensure to all human beings the right to life, liberty



ARTICLE 4

No one shall be held in slavery or servitude;
slavery and the slave trade shall be
prohibited in all their forms,

As may be noted in the sequel, it has to be stated at the
very outset that the Eastern conception of slavery is quite
different from that of the West. Slavery, as understood in the
‘West, never existed in the East.

Slavery and allied forms of servitude constitute one of
lhe worst fo:"*mS of exploitatibﬁbf human beings by human
values whlch breed lnleldUﬂ.llSm and ethnocentrismn and which
‘therefore considers the world as having been ‘given to one
‘group to be thoroughly exploited for its own gain. This perni-
c:ous attitude is totally alien to Buddhism with its doctrine of

“no soul”, “ego]essncss or selﬁesmess" (anarta) of univer-
sal flux or change (arifiathatra, aRRathabhdva or viparinama),
of 1nterdependencc (idappaccayard) and w1th Lt's'ctmt:éptions

enable a people (as in Japancse economic and social behav-
iour) to realise their interdependence and be “group-centred”
or “collective™ as opposed to being self-centred. In Japan one
sees well the Buddhist ethos. With such a philosophical out-
look and psychological attuning, there is no justification in
Buddhist- philosophy for:slavery in any formi.

At the tlme of the rise of Buddhlsm menials”, loosely
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ARTICLE 4 33

larly after “Europea.n Expansmn ever existed in thc Indl&n
sub-continent. It should be noted that the term implying “slave”
in both Buddhist and non-Buddhist Indian literature is the
Vedic word ddsa (or dasyu), by which term the invading
Aryans referred to certain original inhabitants of North India
whom they conquered and to whom they assigned “menial”
tasks and gave an inferiOr positit)n in 'so'ciety Thus, the more
the Buddha's day the ddsas were no doubt the lowe'st rung of
the social ladder, and together with “workmen” (kammakara)
who came next, are jointly mentioned in the Buddhist texts
(cf. e. g. Vin. i, 243, 272; ii, 154).

The Buddhist term Vasala too does not mean a slave.
Vasala really means an inferior person,-a wretch or a foul
man, efc., yet a human being. The word also carried with it
the connotation of “little man” (cf. e. g. Vin. ii, 221; Sn. 116,
136; J. iv, 388; SnA. 183). The S'udras of the ancient Indian
Caste system were also not “slaves” in the real sense of the
term as understood, for example, in the West. The S%idras are
r'cfe'n'e'd to in the 'ear'l'y Bu’ddh‘rst t'e'xzs (e g Vin. ii, 239 D i,
arose in socle:y with the inevitable division of labour natural
to social evolution, ‘as explained, for instance, by the
Aggannasutta (D. iii, 80 ff.).

Buddhist sources, especially the Jatakas, suggest that,
oon occasion, people may have been reduced to servitude due
to circumstances beyond their control (¢f. e. g. J. iv, 220). It
did so happen, for instance, at Asoka’s conquest of Kalinga,
prior to his conversion to Buddhism. One may also be de-
prived of freedom as a penal measure (¢f. J. i, 200) or one
may voluntarily submit oneself to servitude as atonement for
‘a crime, or as repayment of a debt. Children born to 'such
persons generally acted as servants, It is important, at the
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same. ti'me to not&'that pe'o‘pie could unde'r c'e'r‘t‘ajn ci'rcu‘m‘-
cati (cf D. % 73 passzm). Refemng to the p051n0n of these
'50 'calle'd “s'laves" Rh'y's Dav’i'ds 'r'ema'rks “we h'éar nothin'g of
mines, the Roman !az:ﬁmdza, or the plantatlons of Christian
slave-owners, scenes of misery and oppression. For the most
part, the slaves were household servants and not badly treated;
and their numbers seem to have been insignificant” (T.W.
Rhys Davids, Buddhist India, 1955 ed. p. 34).

As the Sama‘r:ﬁapha!asurta of the Dighanikaya (D. i, 47
ﬁ") pomts out, it was poss;ble in anc:cnt Incl:a even for a
_after havmg ‘obtained release frorn serv1tude, consmlcnng
‘himiself thus: “I am a man, the same as the king, why shouldn’t
I be free”— and be greeted by the king with the respect due
to-a free man (D. i, 73 f). Such persons were to be found
-among the Buddha’s early disciples. The 'servant women
(ddsis) were also not debarred from the Buddhist monastic
order. And a number of such women are to be counted among
‘the females who benefited from the intellectual freedom un-
‘der Buddhism as observed in the Commentary to Atticle 2.
‘The 'Thbrfgdrhé béar's 'te'stimbny 1'0 this

‘ety} often ‘harp on the need to see to the requirements of
‘servants and other workers, For the purpose of stressing one’s
obligations towards others, the well-known Singalovadasutta
‘of the Dighanikdya, for example, groups servants, workmen
‘and wage-labourers together wnh one’s ‘parents, teachers,
wives, ‘children, friends, etc. (D.ii1,188 ff.). Slaves or ser-
‘vants, it further says, “should be *set up’ by arranging their
work acmr'di'ng‘ to t'hcir abi]ity, by givin‘g them feo'd &I"ld Wagés

with them and by releasing them (from work) on nme" _(D.m,

'ARTICLE 4 35

190 f) The Commentary on this Surra says that wh‘e‘n'they

-equal to our master? Wc forget the fact thal we are employ-
ees and that they are our masters. In sich love and esteem do
they hold us” (DA.iii,957). The master has no considerations

of greed or limitless profit, and the servant bears no envy or

hatred towards him. What prevails here is a sense of mutual

love, trust and service, without theories of “exploitation” or

“surplus value”. The Buddhist ideal is a non-exploitative so-

ciety in which there is a sharing of the product of labour.

After coming under the influence of Buddhism, the
Emperor Asoka, in his Rock Edicts VII and VIII, refers to
what he calls “benediction of principle”; which he says, “is

very fruitful ”, and explains it, among other things, as “right

behaviour towards slaves and servants”. Such an attitude,

perhaps adopted from still earlier times in North India, seems

to have had significant results: Arrian, in his Indica (Chapter

X) states that Megasthenes (the Greek “Ambassador to the

Maurya Court in 300 B.C.) had noted “that all the Indians are

free, and that not one of them is a slave”. Even if this be con-
sidered an exaggeration, what is important is the fact that this
‘comment comes from a man ‘who knew ‘what real “slavery”

was, and the times to which he refers are early post-Buddhis-
tic days in India when Buddhist values were perhaps fresh or

‘still lingering in the Indian mind.

In an in-depth study of the Buddhist attitude to slavery,
consideration should be given not only to the better known
Buddhu_.t doctrines such as “lovmg kmdness (merra') com-

Sutias. These should also be taken into account. Buddhlsm
would say that all human beings should be considered equal
and treated alike on anthropological (D.iii,93 ff.), biological
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(Sn. vv. 600-611), ethical (D.ii1,250 f), legal (M.ii,84 ff),
“moral (M.ii,86), religious (M.ii,128 ff. ‘er 147 f) and socio-

logical (M. ii,149) considerations, in addition to all other jus-

losophy stands for equality of all human beings and a doc-
trine in'which some are “more equal” than others is 4t total
variarice with it.

ARTICLE 5
No one shall be subjected to torture or to
cruel; inhuman or degrading treatment or
punishment.

In the Buddhist value system any injury to body and /or
mind is positively cruel, inhuman ‘and degrading since Bud-

:dh_ism looks upon the human being as a psycho-somatic unit

(nama and rapa) and that he ‘or she should be granted the

‘optimum conditions necessary to strive for emancipation as

retard progress towards well-being whether conceived in
physical, mental, moral or spiritual terms. Cruelty and inhu-
man treatment are no solutions to the misdeeds of human
beings.

‘Treatment meted out to an offender, in ‘the Buddhist
view, should be reformatory and not punitive. In Buddhist
thought, the mind is considered supreme; and cruel physical
treatment, if meted out, registers its injurious effects in the

one administering injurious punishment to do so with

equanimity (upekkha) or with compassion (mett@). The

‘effects of such punishment seep into the subconscious mind

and if reactions do not manifest themselves within one’s life-
time, they are carried over to the “stream of becoming”
(bhavasota), to the detriment of both in their samsaric so-
journ.

In the light of the foregoing observations it will be

noted that Buddhism does not sec any efficacy in self-in-

ligious penances. In the words of the Buddha they are painful

(dukkha), ignoble (anariya) and barmful (anatthasamhita),
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As far ‘as punishment ‘alone is concemned Buddhism
would accept the necessity of punishment as ‘a corrective
measure for an erring individual with the objective of reha-
simply as an expréssion of outraged feelings. From the Bud-
dhist point of view, suitable punishment should not bnly en-
able the offender to examine himself or herself and come to
terms with acceptable patterns of behaviour, but, in the ulti-
chological process of catharsis. While degrading forms of pun-
ishment would produce the opposite effect, punishment tem-
‘pered with tolerance (khanti), loving kindness (met@) and

in the Buddhist context since the Buddha is not-a law-giver
against whose laws human beings have sinned, Buddhism
places a premium on the psycho—ihe‘rapeutic value of confes-
‘sion, for Buddhism maintains that confession lessens the feel-

in the sense given it by Aristotle, Goethe or Lessing, but
more in the Breuerian and Freudian sense. Buddhism recog-
nises the general principle involved in catharsis: “What is
brought out into the open weighs lightly; what is concealed
weighs heavily”. Thus, confession could restore an offender’s

ARTICLE 5 39
psychic life to some degree of harmonious equilibrium and
help the offender at least to live upon-a basis of veracity.

fender up to the moment of the commission of the offence, as
may be inferred from the Rules laid down for the Buddhist
monastic community.

‘Any punishment should only be to the extent to which
the offender needs to make amends, and then his or her reha-
bilitation in society is to be considered. Depending on the

descriptive seems to recommend that the ruler should rebuke
or even banish a wrongdoer (D.1ii, 92f.), In the Buddhist mo-
nastic community too, punishments could range from a re-
buke to an expulsion from the Order. On the other hand, in
dealing with a rebellious society it is better to follow a policy

out his kingdom. In the Rock Edict describing his conquest of
Kalifga, Asoka recommends to his successors “victory” by
way ‘of “toleration and light punishment”. Dealing with his
administrative machinery (as seen in his Pillar Edicts), Asoka
says that “it is to be wished that there should (also) be impar-
tiality of practice (especially of legal procedures) and of pun-
ishinent”. Such forms of advice taken together with the teach-
ing of all the Buddhist texts, suggest that punishments should
This is an obvious corollary to the Buddha’s entire doctrine
and attitude and reminds one of the rules of discipline pre-
scribed by Him for His monastic community — rules which
are aimed at reforming the individual in his or her external
conduct.



ARTICLE 6

Everyone has the right to recognition
‘everywhere as a person before the law.

This Article asserts the worth of the individual irre-
spective of the circumstances of life in which the individual
from the point of view of Buddhist ethics and the Buddhist
notion of justice. What matters here is the “human-ness” (Pali:
‘manussattam) of the individual concerned; and, as could be
inferred from Buddhist monastic law (the Vinaya), the idea of
cho-somatic personality of the human being or as the collec-
‘tive group personality ‘of a corporate body, is also familiar to
Buddhist thought. This Article, then, primarily constitutes the
recognition of the worth of the individual as a human being,
‘a person before the law.

A word is necessary on the Buddhist view of the law
-and the Buddhist approach to the same. As the road to Nirvdna
lies not only 'through sylvan solitude but also through the

‘operative Cosmic Principle of Righteousness, superior te and
‘anterior to which nothing animate or inanimate could possi-
bly exist.

‘The Buddhist approach to the law demands that the law
be considered in relation to Buddhist ethics and Buddhist

‘ingful only on the basis of ethical ideals. Thus Buddhism
40
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looks upon the law “as an instrument for achieving certain
‘ends, which are held to be socially desirable, What these ends
are, or should be, is'a matter for ethics” (vide K.N. Jayatilleke,

Reality which, in turn; derives its validity from the Buddhist
theory of Knowledge, the conception of law in Buddhism
may be said to be ultimately grounded on Buddhist epistemo-
logical teachings.

_For the present purpose it would suffice to state that the
Buddhist attitude towards the law in general and towards
legal 'dispensation in particular, stems from two conceptions:

expanding process of law and justice in the world, and (b)
that of the “happiness and well-being of mankind”
(bahujanahita bahujanasukha), which is unique to Buddhist
thought and alluded to already in the Commentary to
Article 1.

-Early Buddhist social teachings uphold the concept of a
possessor of the “Wheel of Righteousness”, a world ruler or
Universal Monarch (Rdja Cakkavari), a rightecus monarch
(dhammike -dhammardja) who rules with proper regard for
the law (dhammam garukaronto ... ). Among his duties is
that of providing care and protection righteously (dhammi-
kam rakichavaranaguttim) not only to human beings, irre-
spective of their level in society, but even to birds and beasts
(D. iii, 61 passin), thus giving full effect to the “Rule of
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thought, It follows that the idea of the “common good” must
necessarily involve the right of recognition of everyone eve-
rywhere, as a person before the law, leaving no room for any
distinctions. Frorn the point of view of the law this is the
ideal at which all must aim. Thus, the “Rule of Righteous-
ness” and the “well-béing and happiness of mankind” are key

Buddhist teaching constantly harps on the value and
dignity of the human being. Among two planes of existence,
namely, the “human” (mdnusa) and the “divine” (dibba), in
either of which one may work towards one’s emancipation, a

Article 1, human life is so placed in the cosmic scheme of
things that humans enjoy the best opportunity of transcen-
dence from the unsatisfactoriness of existence into the state
of Nirvana, or highest happiness. The human plane is to be
preferred to the divine, since the former offers a better oppor-
tunity than the latter for understanding reality, which is es-
sentially dukkha or suffering. While Buddhology asserts that
ogy refers to heavenly denizens looking forward to a “fortu-
nate birth™ (sugari) in the human plane (ftivutiaka, 3:4:4).
Moreover, the Buddhist religious life had been designed to
lead one “in this world itself” (ditthe’va dhamme) to emanci-
pation, and not to reach a heaven. It will be appreciated then,
that in the Buddhist context, one needs adequate recognition
as a person before the law, for mundane matters themselves
riéed evaluation as 'a means to an end.

Thus, the worth of the individual taken 'in conjunction

‘ARTICLE 6 43

idea of the “common good of mankind” demands that the
problems of the weak, the down-trodden, the humble, the
needy and the defenceless in society also require the care and

“rolling on” (pavartana) of the Dhammacakka, recognition
before the law is a basic human right, whatever the circum-



ARTICLE 7

All are equal before the l]aw and are entitled
without any discrimination to equal protec-
tion of the law, All are entitled to equal pro-
tection against any discrimination in viola-
tion of this Declaration and against any in-
citement to such discrimination.

In the Buddhist context the notion of equality before
the law springs from two considerations. The first is the fun-
damental assumption (as referred to in the Commentary on
Article 1) of the basic equality of all human beings in respect
of their essential nature as a consequence of which they are
‘equal regarding theirdignity and rights. The second is based
‘on the legal argument (as spelt ‘out in the Madhurasutta,
M.i1,88) that all individuals, whatever be their caste or social
‘position, are punishable with the same kind and degree of
pi.lni's'hmen't if held liabla'féi‘ an infri'nacmcnt of Ihé ]aw
the Emperor Asoka who was converted to Buddhism after the
battle of Kalinga. In his Pillar Edict IV he says that, “it is
most desirable that there should be absolute equality for all in
legal proceedings and in the punishments awarded”. It is clear
therefore that Buddhism recognises the importance of equal-
it’y b‘efore the law, and as may b'e notc’d ﬁ‘om th'e Jdrakamﬁld
society, with no spec1a} privileges or immunities bemg gramed
to-any specially favoured segment thereof; inequalities, such
‘as laying heavier burdens on the poor, are never sanctioned
(cf. G.P. Malalasekera and K.N. Jayatilleke, Buddhism and
the Race Question, Unesco 1958, pp.26-28).

In the Buddhist view of social evolution, the ruler who
is the real dispenser of the law is actually primus inter pares,
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i.e., first among equals, in that all human beings, including
himself, are equal, Thus the king himself is not above the

law. The ideal “world ruler” (referred to in the Commentary
‘on Article 6) is said to look upon the Dhamma or the Univer-

sal La‘w 'of Ri‘ghleou‘sncss as his 'own “rul‘cr" as 'the rno‘n-
109; iii, 149)

Equality before the law implies equal protection by the
law ‘which in turn connotes the total absence of any form of
discrimination. The ‘entire concept of equal protection under
the law is’. Covercd by thé Buddhist ‘expression a'hamm:'k'am
which is expectcd of the “world ruler” and spelt out in Bud-
dhist social thought by the terms dhammacariyd and samac-

‘ariya (¢f. Mahapadanasutta of the Dighanikdya, D11

1ff.). Literally these words imply “righteous conduct” and
“impartial conduct™ on the part of the ruler or the State to-

‘wards citizens or subjects. While the first of these terims can

be said to mean equal protection under the law dispensed by
righteous conduct on the part of those in power, the second
conveys the concept of the absence of all discrimination in
view of the claim to equal protection under the law.

In the Buddhist historical context equal protection un-
der the law had been a concern of monarchs like Asoka of the
Maurya Empire (India), Indravarman II of Cambodia and,
according to the Mahdvamsa, of Sri Lankan ngs ‘such as
Mahacili Mahatissa, Bhatikibhaya and the Tamil King Elara
— to name just a few. This is perfectly in accord with the
dictum in the Mahdvamsa that monarchs should dispense “even
justice towards friend and foe on occasions -of disputes in
law” (Ch.XXT).

The message of the Buddha to the world is for the good
of all human beings. This Article has a similar objective, in
this case related specifically to the “Rule of Law™. Therefore
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the denial in theory, or in practice, of the principle of equality
before the law and ‘equal protection not only under the law
but also against any discrimination in the dispensation of the
law, will not be countenanced by Buddhism.

ARTICLE 8

Everyone has the right to an effective
remedy by the competent national tribunals
for acts violating the fundamental rights
granted him by the constitution or by law.

In the Buddhist perspective the ‘constitution and the
ordinary laws of a country should have as the primary objec-
tive the material and the spiritual welfare of its people. As far
as Buddhism is concerned this would include the freedom for

‘Buddhists to strive, to the best of their ability, to lead the

ideal Buddhist life. Any obstacle placed in their path would
constitute a violation of their right to direct their lives, spiri-
tual -as well as material, in kéeping with the Teachings of the
Buddha. Against such violations it would be essential to have
competent national tribunals which could provide appropriate
remedies.

An effective remedy, in the Buddhist context, is to en-
sure the realisation of three objectives. These are (1) that
justice should be meted out to all alike, without any distinc-
tion; (2) that any remedial measures that may be considered
necessary should be consonant with the dignity and worth of
the human person, and (3) that such réemedial measures should
enhance one’s progress towards happiness and perfection in
ing, particularly in the procedures laid down for monastic tri-
bunals, these objectives are to be achieved through a critical
and impartial process which has best been outlined in the
Mahdvastu as follows: When a dispute arises, the king (or
other judge) is expected to “pay equal attention to both par-
ties”, to “hear arguments of each side and decide according to

‘what is right”. Throughout the investigation the judge is
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nues are prejudice (chanda), hatred (desa), fear (bhaya) and
ignorance (moha). This warning to avoid the four-avenues of
injustice has left its mark on Buddhist legal thinking up to
recent times. In a work entitled Niti Nighanduwa, dealing
with the principles of Kandyan Buddhist civil law, published
in 1979, the author devotes a whole chapter to the impor-
tance, in justice, of avoiding the “four avenues” mentioned.

and the avoidance of the “four avenues to injustice” should
constitute the basic principles of a competent tribunal for pro-
granted by the laws and the constitution.

The Buddhist Community is a fourfold society: those in
monastic orders (male and female), and lay people (male and
female). As far as rights are concemed, the latter (i.e. the lay
people) are outside the pale of monastic jurisdiction. They
are ‘subject to the national law and must seek remediés in
secular courts. Matters dealing, on the other hand, with the
rights of a monk or a nun can be referred directly to-a monas-
happens in modern times, due to the particular circumstances
of the case, to have the matter taken up for adjudication by a
secular court. There are four of these monastic tribunals de-
pending on the nature of the issue in question:vivddddhikarana

relating to duties (Vin.ii, 88f). These four tribunals are set
up in terms of monastic legal requirements; -and the rules for
their functioning are spelt out in the Vinaya — the Code of

‘ARTICLE 8 49

Buddhist Monastic :Di'scipline. It will be noted that these

some right or other, or rights, of members of the monastic

order. As these principles and procedures may be said to have
taken root they would have been gradually accepted and ex-
tended to disputes between lay people who sought their fulfil-

ment in secular law.

The Buddhist monastic community is the ideal Bud-
dhist community, and the laity are expected to emulate it as
far as possible. Therefore legal principles and procedures

adopted by the Sarigha cannot be without any significance to
‘the Buddhist laity when placed in similar circumstances.



ARTICLE 9

No one shall be subjected to arbitrary
arrest, detention or exile.

To begin with, two of the cardinal principles of Bud-
dhism are the observance by all of maitri (loving kindness)
‘and gvihimsa (non-injury or non- -violence); not only towards
men and women but towards all sentient beings. These two
virtues ‘strike at the very root of any arbitrary act, including
arbitrary arrest, detention or exile, for the simple reason that
their arbitrary character will, of necessity, cause physical and/
or emotional suffering not only to those directly affected but
also to all concerned about them.

A review of the points made in the Commentmy on
Article 8 will demonstrate that Buddhist legal thinking as il-
lustrated, inter alia, by the tribunals recommended, and by
the procedures stressed in the Vmayapimka and in the
Mahdvastu, has as its: primary aim the saving of the human
being, monastic ‘or not, from ‘arbitrary actions by those in
authority.

_The warning to avoid the “four avenues to injustice”
are also relevant here, To begin with, attitudes such as hatred
(dosa) and prejudice (chanda) and non-understanding or in-
adequate appreciation of a given situation (moha) are among
the springs of arbitrary acts. Such an act could also be the
outcome of some form of ff:ar (bha}a) on the part of the au-
thorities so acting. On the other hand such acts are, more
often than not, possible because they are tamely accepted not
only by the victims but even by the community because of
'th'e'ir i'g'noranc'e (moha) that 'a'ri'ght haq 'been vio]ated and
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Buddhist philosophy and legal thinking are totally

‘opposed to people being subjected to arrest, detention, etc., if

these are arbitrarily carried out; but Buddhism is not opposed
to such acts if they are carned_ out within a just legal frame-
work: that is, in consonance with the judicial procedures re-

‘ferred to in the Commentary on Article 8.



ARTICLE 10

Everyone is entitled in full equality to a fair

‘and public hearing by an independent and
impartial tribunal in the determination of
his rights and obligations and of any crimi-
nal charge against him.

In the Commentaries on Articles 8 and 9 reference was
made to the fact that the legal procedures laid down in the
Vinaya for the functioning of tribunals for the monastic order
could become meaningful in civil cases in which the Taity
were involved, although the latter came under the purview of
secular law and were therefore subject to secular tribunals.
Even if the application ‘of these procedures was not wide-
spread in secular tribunals, the rules of the Vinaya which deal
with the work of the monastic tribunals, constitute the ideal
procedures for the functioning of tribunals if a high degree of
fairness, impartiality and justice were to be ensured.

Before proceeding to deal with these matters it is nec-
essary to point out that according to this Article every single
human being is entitled to a fair and public hearing. It means
that the interests of the individual (as opposed to the interests
of the group) have to be respected and recognised. This posi-
tion is acceptable to Buddhism although, in general, the Bud-
dhist ethos would prefer a person to be group ‘O ‘community
‘oriented, rather than self-centred. Under Buddhist ecclesiasti-
cal procedures, however, (except in the case of expulsion of
persons no longer deemed fit to be members of the Order) the
interests of the individual are never sacrificed to the interests
of the community.

In the Commentary on Article 8 reference was made to

four kinds ‘of tribunals for the settlement of matters arising
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within the monastic ordei. The procedure that should be fol-
lowed to ensure a fair hearing by an independent and impar-
tial trial are stated in meticulous terms and further explained
by examples. Included in the Vinaya, for instance, there are
the instructions of the Buddha in regard to the procedure to

be followed in dealing -\{v'ith the case of two erring monks,
Panduka and Lohitaka (Vin.ii, 1ff.). Therefore one can judge

the very high degree of fairness and impartiality with which

Buddhist legal theory expects a trial or inquiry to be con-

ducted. Stated in a summarized and: simpler form these pro-
cedures are as follows;

1. The inquiry must be held by the Assembly of Monks,
‘or by a monastic tribunal authorised by the Assem-
‘bly and consisting of monks who have received the
upasampada, i.e. the higher ordination. (cf. Vin.ii,93).

‘2. The consent of the monks chosen to constitute the

‘tribunal must be obtained and the participation of

‘any one of them in the tribunal can be challenged by

another (Vin. ii, 93).

Each member of the tribunal will have one vote.

4. -An arbitrator (salakagahdapaka) ie. “a vote-taker”

{(Vin.ii, 84), known for his knowledge of the law and
of voting procedures as well as for his reputation for
impartiality, should be elected unanimously by a
formal resolution of the tribunal to take charge of
the voting.

5. The letter of the law or rule alleged to have been
violated, and its moral implications should be clearly
explained to the accused, who should, in order to
furnish the tribunal with all the facts, be given time
and be assisted to recall all the circumstance
rounding the commission of the act of which he or
she is charged (cf. Vin.ii, 2 et 94).
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6. A formal charge should only then be framed against
the accused.

7. An experienced and compeétent monk should explain
to the tribunal the charges against the accused to-
gether with -all the attendant 'circumstances, and
should ‘advise the tribunal on the legal and moral
issues involved (cf. Vin.ii, 2 passim).

8. The accused should have the right make his or her
(vide 7 supra) in the presentation of the case against
him or her.

9. The “arbitrator” will then submit a resolution calling

10. If a division appears in the tribunal and its members
are unable to resolve it, the matter will be referred to
a Committee (Ubbahikd, Vin.ii,95) which take a de-
cision on the issue.

11. Should, however, the Committee find it difficult to

the requirements embodied in Article 10. And, though it was
_primarily meant for disputes in the monastic order, it can
Jjustifiably be interpreted as the ideal procedure for a hearing
in the Buddhist perspective, whether the accused be a mem-
ber of the monastic order (of monks and nuns) or a lay man
or woman.

ARTICLE 11

1. Everyone charged with a penal offence
has the right to be presumed innocent
until proved guilty according to law ina
public trial at which he has had ali the
‘guarantees necessary for his defence.

2. No one shall be held guilty of any penal
offence on account of any act or omission
which did not constitute a penal offence,
under national or international law, at
the time when it was committed. Nor shall
aheavier penalty be imposed than the one
that was applicable at the time the penal
‘offence was committed.

procedures laid down in the Vinaya and outlined, in summary
form, in the Commentary on Article 10.

innocent that the procedure has to be so detailed. Had, for in-
stance, the two erring monks Panduka and Lohitaka, been
considered guilty from the beginning, the elaborate procedure
far as the members of the monastic order are concerned they
all have a right fo be present at the trial and it is they who
chose the members ‘of the tribunal, subject to any ‘member
chosen being challenged by another. To this must be added
matter is referred to a committee and if the committee also
fail to agree, the issue is referred to the Sarigha for a majority
vote (“Sarigha” meaning here the assembly as 'a whole).
Thirdly, there is hardly any need to refer to guarantees in
view ‘of the detailed procedure which itself is a ‘guarantee.
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Nevertheless 1t is useful to note thal lhe accused has to be
that'a formal charge is framed only -after efforts are made to
‘collect all relevant facts; that the accused has the right to be
present throughout the proceedings and that he or she has the
right to make his or her defence, even to the extent of the
right to pose questions to the experienced and competent monk
who presents the case to the tribunal, Finally, the fact that the
‘accused has to be informed of the rule he or she is said to
have viol‘atecl and that‘a][ the moral impli'cat’ie’ns 'of his 'o'r her

not arise.

The concept that the penalty has to be appropriate to
the crime is illustrated by the fact that the resolution’ (Aarti)
formally calling for a vote in the tribunal has to be moved
once (Aattidutiyakamma) or thrice (Aatticatutthakamma), de-
pending on the gravity of the crime. Moreover, there are
listed in the Vi’n’aya a numbér of 'mitigaiing Cir'c'umétances
bunal before elther body takes its final decision. These cir-
cumstances can even lead to a decision of “not guilty”. Some
of these are: the case of the “first-doer” (‘Vm iii, 33 passim),
the case of one afflicted with pain (Vin. ii, 61 passim), the
case of one upset in mind (Vin. ii, 60 f. passim), and the case
of one who is positively insane (Vin. ii, 60 passim).

_ In conclusion, it can be seen that in the rules of the
Vinaya laying down the procedures to be followed at tribu-
nals for settling disputes or for dealing with offences, all the
requirements stated in Article 11 are either explicitly stated
or are definitely implied.

ARTICLE 12

No one shall be subjected to arbitrary
interference with his privacy, family, home
or correspondence, nor to attacks upon his
honour and reputation. Everyone has the
right to the protection of the law against
such interference or attacks.

In the his‘tori'c'a] co'nte'xt of the 'early ' growth an‘d devel-
conchted nature of small cities but also befiau'se of the 'j'o'im
family system and the 'c:)mmi.lhal life of 'th'e people As for
as there was no spemal need for it and also due to the fact
that there were difficulties involved in writing, which, as an
art, was still evolving, Royal proclamations were generally
axmouncecl by the “town crler“ (M iln. 147) ‘or by the “beat of
the kmg 8 palace {cf. Vm.l. ?5) In the large empires, whcse
rise and fall characterised the political history of India, the
orders of rulers and their achievements were inscribed on
rocks, while “deeds of gift” were sometimes recorded on
copper plates. Religious philosophies and traditions were
propagated by peripatetic preachers and were handed down
orally from generation to generation. In these circumstances
‘there was no need at all, éven in a hi ghly developed philoso-
phy hke Buddhlsm to make any spec1ﬁc reference to the

With subsequem economlc eoaal a.nd cultural devel-
opments, ideas of privacy in the areas mentioned emerged
‘and ‘gradually assumed an increasing value and importance
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till today prwdcy has come to be regarded as a fundamental
right with which no one (including the State) should ‘inter-
fere. While the concept of privacy has developed into a right,
situations in the natiorial and international context — such as
grave emergencies or wars — have sometimes made interfer-
ence with these rights necessary. Unfortunately this nght to
interfere in very spemal circumstances has fairly often been
used by despotic regimes generally to- suppress even leégiti-
mate criticism. It has also been abused by uns¢rupulous people.
Hence the need to assert one’s right to privacy in the fields
stated. It will be noticed that the emphasis in the Article is on
the word arbirrary And 1t is agamsr the arbitrary mterference

Although these rights are not specifically mentioned in
the Pali Canon or other ancient Buddhist literature, there is
no doubt that Buddh1sm, with its strong emphasis ‘on the
rights of the human being, would consider abhorrent any ar-
bitrary interference with what can be termed very personal
rights.

With regard to attacks on one’s honour or reputation
there is no question that Buddhism would condemn those
‘who resort to such attacks, particularly if they are deliberate
and vicious attempts to ruin another’s material interests or
damage another’s pubhc image. There is, however, the ad-
vice given to the victims of these attacks that these are “worldly
conditions™ which will exist “till the world lasts”™ (DRA. 153).
Hence they should be treated with equanimity as it would
contribute to one’s ‘spiritual development. ‘Buddhists are
reminded that even the Buddha and His disciples were sub-
. ject to slanderous attacks by heretics and their followers such
as Ciiica and that it was by treating these slanders with equa-
nimity that they were able to foil completely the vicious aims

ARTICLE 12 59

of these people. This Buddhist attitude is effectively summa-

rised in the Dhammapada in the statement that “the wise one

remains unshaken by blame and praise as the solid rock

temains unshaken by the wind that blows” (Dh.VI, 6). Bud-

dhism is also opposed to the pursuit of honour and reputation
for their own sake as that would lead to “craving” and thereby
would have an advérse effect on one’s spiritual life. This
Buddhist attitude to attacks on one’s honour and one’s Tepu-
tanon could also h‘a've t'he effect of preventmg retahanon by
and nw;rn. As for the perpetrators of such attaclcs tllore 1:.;.no
questioning the fact that they would be acting in direct con-
tradiction to the Teaching of the Buddha.



ARTICLE 13

1. Everyone has the right to freedom of
movement and residence within the
borders of each State.

2. Everyone has the right to leave any
country, including his own, and to
return to his country.

This Article pertains more {o issues relating to the right
in the context of the present-day world. In the time of the
Buddha and the centuries which followed there was no prob-
lem in India in this connection, Taking for the present, the
relevant conditions in the North-East region of India, which
can be referred to as the cradle of Buddhism, the evidence is
that, in the early Buddhist pcﬁod, freedom of movement and
residence within the borders of a State, and movement be-
fact that certain taxes were levied at frontier posts. It is fur-
ther confirmed by the appearance in the Buddhist [iterature of
the period of words such as customs (surika — Vin. iii, 52; iv,
131), customs” frontier (sunkaghata — Vin. iii, 47, 52), cus-
toms’ officer (surikasadhaka — Miln. 365) and customs’ house
(sunkatthana — Vin. iii, 62).

The recognition of such freedom of movement and resi-
dence was essential for the propagation of Buddhism. In fact
texts is that of a great preacher travelling unceasingly from
village to village, city ‘to city and even State to State, teach-
ing all who were willing to listen to Him the philosephy of
Buddhism and establishing chapters of monks, Quite early in
His mission He urged His bhikkhus to travel “for the welfare
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of the many, for the happiness of the many, through compas-
sion for the world, for the welfare, benefit and happiness of
gods and men” (Vin. i, 21). With this injunction the Buddha

‘obviously imposed an obligation on His disciples to spread

His Teaching. This obligation carried with it, by implication,
the right of movement and residence within a country and the

‘right to leave one’s country and to travel to other territories.

The propagation of the Buddha’s Teaching and thé establish-
ment of monastic ‘chapters is the responsibility of the mem-
bers of the Sangha and this obligation ‘of theirs can be ful-
filled only if they are entitled to the rights listed in this Ar-

‘ticle.

About two centuries later during the reign of the Em-
peror Asoka, the Third Buddhist Council was held: Among
the decisions taken was the momentous one to send mission-

‘aries not-only to all the ‘outlying provinces of the empire but

also to the lands beyond its confines. It is in compliance with
this decision that a Buddhist mission led by Mahinda came to

-8ri Lanka in about 247 BC, converted the king and his court
‘and subsequently the people.

While the rights embodied in Article 13 are not specifi-
cally referred to in the Pali Canon, it is clear that the obliga-
tion to propagate the teaching of the Buddha and establish
monastic chapters implies that these rights should be extended
to the Sangha. Buddhism with its very strong emphasis on

‘the principle of equal rights for all human beings is hardly the

religion to claim such rights only for the members of its mo-
nastic order and not for 'all members of society. Hence it can
be claimed that Buddhism endorses the requirements listed in
this Article.



ARTICLE 14

1. Everyone has the right to seek and to
enjoy in other countries asylum from
persecution.

2. This right may not be invoked in the
case of prosecutions genuinely arising
from non-political crimes or from acts
contrary to the purposes and principles
of the United Nations.

Paragraph 1 of this Article asserts the right of everyone
to seek and e€njoy in other countries asylum from pérsécution.
Tim'e was wh’en the ‘termn “pérsooution” was 'g'enera]l'y applicd
ture, and even death for holding, expressing or propagating
views, particularly of ‘a religious nature, different from, or
opposed to, the views of others, particularly of those who
wielded political power. Today one finds persecution taking
place in va.rlous countries not only for dlfferences in reh glous
ture, colour. political affi Ilation and soolal status With the
power wielded by governments today people who face perse-
cution, in the broad sense now given to the term, have no
other recourse but to flee their countries and, of course, seek
asylum elsewhere. Tt is to afford protection to people in such
situations that the first paragraph of this Article was formu-
lated and included in the Universal Declaration.

Buddhism originated and developed in a milieu of many
schools of religious thought, many of which were most an-
tagonistic to each other. One of Buddhism’s most distinguish-
ing features is that it recognises the right of human beings to
the freedom of thought and expression. Consequently its atti-
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tude to other religions is one of “critical tolerance” which can
be illustrated from a number of texts of the Pali Canon (vide
D, 2 ff, i, 260; M.i, 371 ff, 515 ff; S.ii1,139 ff; A.1,188 ff,
and iv,156 ff; Sn.268 passim).

The Emperor Asoka who began his reign (¢.274 BC)
by extending his empire in the most ruthless manner changed
completely after the carnage he saw he had caused in the
Battle of Kalifiga. It is evident that he was attracted to, and
influenced by, the humanistic teachings of Buddhism, which
he subsequently embraced and then became one of its great-
est patrons. His Rock Edict XII, besides the verses of the Pali
Carion mentioned, is one of the most striking injunctions is-
sued on religious tolerance and is worth quoting in some
detail. His subjects are enjoined “not to deprecate other relig-
ions” but on the contrary to see that “other religions are suita-
bly honoured, for by doing so one exalts one’s co-religion-
ists”, and one “helps people belonging to other religions”. It
will be noted that the Emperor, inspired by the Buddhist prin-
cipl’es which ho h‘ad imbibe‘d was urging p‘e‘oplo of all rc}ig-

On the pnncnplcs cnunmated in the Pah Canon on lh'o
dignity and worth of the human person, persecution on any
grounds or in any form, is not merely contrary to the relevant
teachings of the Buddha but also unreservedly and totally re-
pugnant to Buddhist philosophy. Consequently Buddhism en-
dorses the nght of everyone to seek and enjoy in other coun-

Paragraph 2 of Amcle 14 is really intended to prevert
an a’busa of th'e righ't to 'se'c'k'and c’njoy as'ylum It Str'e'ss'es 'that
of prosecunons genuinely ansmg from non- polmca] crimes
‘or from acts contrary to the purposea and prmcnples of the
United Nations”, The expression “non-political crimes” has
been used to cover a wide range of acts (such as violations of
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criminal law) which are tantamount to violations of the basic
rights of human b‘ein'g's Pi‘:m'ons being pms‘ecutcd or like]y to
seek’ asylum Wth regard to “the purposes and pnnmp]es of
the United Nations”, it must be noted that these relate to the
promotion of international understanding, co-operation and
peace, to the recognition of human rights and fundamental
freedoms and to the responsibility of all Member States to
strive toget'her to promote the economic, social and cultural
wéllQbeing of all peoples. Persons who commit ‘acts contrary
'to thes‘e pﬁncip]es and pnrposes 'of th‘c Organisation are reﬁlly
1ndw1dua]s, but of crimes against humanity; as such they do
not qualify to invoke the right to seek and enjoy asylum in
any Country They will have to face the 'éonse'qucncés -of their
their respective countries, or of the counmes in which such
acts were committed,

In view of the depth of its humanistic principles, its
stress on the dignity and ‘worth ‘of the human person, and its
Unive'rsal ‘as op'pﬁsed toa local or natioha.l outlook 'Artic!e

Buddhism as such: cndorses it fully.

ARTICLE 15

2. No one shall be arbitrarily deprived of
his nationality nor denied the right to
change his nationality.

The message of Buddhism is for the entire human race.
As such its message is universal and is not meant for any
'gr'o'up or 'groups'of 'peopi'e In'fact th’c Buddh’isrconcept 'of an
sway over the whole world and attend to the well-being of all
human beings, irrespective of frontiers and national bounda-
ries.

By the first century AD there were two principal schools
of Buddhism, Theravada and Mahaydna. While the former
spread southwards in Indla and mto c.oumnes hke Sn La.nka,

did not follow in the wake of conquering armies. Hc_nc.e as
the missionaries of both schoeols (Theravada and
Mahayana) went from country to country and encountered
different cultures and traditions in each, no attempt was made
by the missionaries to 1mpﬁsc [hCII' own culture on the natwe

try elements of ifs culture and genera_l way of Ilfc. particu-
larly in manifestations of 'worship, in 'thé'celéb'ra’tian 'of im—

Thus due attention was pald to natlonal characteristics dncl by

extension to nationality. A natural corellary of this would be
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to respect the right of everyone to a nationality and the right
not to be arbitrarily deprived of that nationality, Of course, if
anyone wished to change his or her nationality, Buddhism,
with its international perspective, would not stand in the way,
particularly in view of its respect for the personal rights of
human beings.

While recognising the nghts mentioned in Article 15
Buddhism (as stated in the Pargbhavasutia of the Suttanipdta)
warns against being conceited or obdurate on grounds such as
nationality which is an extension of the connotation of the
term “jdri”. Conceit or excessive pride in relation to anything,
including “jdti”’, impairs balanced judgement which is a pre-
requisite for mental, moral and spiritual development. World
history has shown how excessive nationalism on the part of
some nations has led to interference with the rights of others
to a nationality.

ARTICLE 16

1. Men and women of full age, without any
limitation due to race, nationality or
religion, have the right to marry and to
found a family. They are entitled to
equal rights as to marriage, during
marriage and at its dissolution.

‘2. Marriage shall be entered into only with
the free and full consent of the intend-
ing spouses.

3. The family is the natural and funda-
mental group unit of society and is
entitled to protection by society and the
State.

In B'u'ddhism there is no scﬁptural injtinction '“to in
erature tends to be cautious on the subject of sex, for sex is
related to sensual desire (kama), biological reproduction (pun-
abbhava), literally ‘re-becoming’ in samsdra or the cycle of
births and deaths, and therefore to empirical suffering (dukkha).

"This does not mean that Buddhism is silent on'matters relat-

ing to human sexuahty and miarriage, nor does it mean that
the various rights of the parties to a marriage (as stated in

Article 16) cannot be deduced from Buddhist texts.

F{)r the' “Dispe'n'sation 'of ‘the Budd.ha" '(the Sdsaha} to
Buddhist lalty are considered to be of cqual importance. Hence
the emphasis Taid in the Buddhist tradition on what, as re-

ferred to earlier, is called “the four-fold society”, namely, the
Buddhist society comprising monks (bhikkhus), nuns
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Tl'ns classnﬁcat:on is crcdlted to the Buddha himself in the
‘Mahdparinibbanasutta (D.i1,104 ff); and while it is intended
that all four segments of society should follow, to the best of
their ability, the Buddhist path to ultimate emancipation, the
second two are expected ro shoulder 511 worldly responsi-

'thelr well—bemg as well ‘as for that of the monks and nuns
who, ‘as mendicants, depend on the laity for their sustenance
and the basic amenities of life. In the rule that the members
‘of the monastic order should be celibate is the obvious impli-
‘cation that sexual relations are permissible to the laity lead-
ing naturally to the birth and bringing up of children, and
thus to the recognition of the family as the “natural and fun-
damental group unit of society” (Article 16:3). Besides this
1mp11cat10n there are more positive references in Buddhist
historical texts to the family and its place and réle in society.
For example, while Buddhism is historically recognised as a
reaction to various aspects of Brahmanism as the latter had
‘developed by the sixth century BC, one of the few elements
in Brahmanism which was not rejected is the early Brah-
manic attitude towards sex and the position that the primary
function of marriage, as an institution, is the procreation of
‘the human race. As a matter of fact, this is brought out in
quite a few texts such as, for example, the
Brahmanadhammikasutta (Sn. vv.284-315) in which it is
stated that the Brahmins did not resort to sex “except at the
proper ti me" — the proper 1irne being‘ !h‘c physiologi'c‘a]]y ap-
-obvious 1mp]1cat10n here is that the sexual act is meant for
procreation. This is further brought out in the Afiguttaranikaya
in which it is said that “to the Brahmin, the Brahmin woman
is necessary for the sake of procreation™ (A.iii, 226f.). It will
be seen therefore that Buddhism accepts the Brahmanic sex-
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ual meres and it may be said that it implicitly even considers

it ‘the ideal. Buddhi’sm, howev'er 'goes funhcr than 'ta'c'illy

relations with the rest of socwty. commencing with the chil-
dren and the immediate family circle. These are referred to,
for instance, in the SiAgalovddasutta (D.iii,180 f£.), t
Mahamangaiasurra (Sn. vv. 258-269) orin theAngurraramKa}a
(¢fA.i1,55 ff.). Monogamy, the Vedic ideal, is upheld; ‘the
male is told to be satisfied with one wife: ekaya bhariyvaya ca
hohi wittho, and advised against going {6 another’s wife: par-
assa daram ndtikkameyya (Sa. v.396). Thus monogamy is
recommended as the ideal, and adulterous relations with an-
other’s wife (and by extension with other women) are con-
demned. Hence the positive sexual significance of the third
among t.he ﬁve Pre‘cepts (Paﬁ'casﬁ'd) for the laity 'Whi‘ch
It is now lcft to examine whether the various nghts
relating to marriage embodied in ‘the three paragraphs of

-Article 16 are endorsed by Buddhism. To begin with, it has

already been noted (paragraph 2 of this: Commentary) that in
Buddhism the family is considered “the natural and funda-
mental group unit of soc1ety Secondly, according to Bud-
dhist historical texts only “sons” and “daughters” who have
attained matunty_ (vayappatra), meaning those who have
reached the age of puberty, are fit to marry (¢f. VvA. 120;
PvA.iii,112; ThA.266). The pheriomenon of child marriage is
consequently ruled out and ‘the word “maturity’can be equated
with the i*éqmremen't o'f “full 'ag'e" stated in the ﬁfSt 'para-
its unequwocal dcnuncmtmn of caste: and its rarmﬁcanons, its
universal ‘appeal to the human race as consisting of people
who are all equal, and its attitude of “critical tolerance” of all
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nationality and religion as “limitations” to “the right to marry
and to found a family™ (paragraph 1). Fourthly, Buddhism’s
recognition of the complete freedom of both man and woman
(within the natural law) implies not only that marriage should
be entered into only with the “free and full consent of the
intending spouses” (paragraph 2), but also that men and women
are ‘entitled to ‘equal rights ‘as to marriage and during mar-
riage. The right to dissolution of marriage is not alluded to in
the Buddhist historical texts. In fact dissolution is a concept
alien to the early Hindu and Buddhist ethos. In the Buddhist
view, for instance, anything must be good at the beginning
(adikalyanam), good in the middle (majjhe kalyanani) and
good at the end (pariyosanakalyanan). So should marriage
be. That would be the ideal; but if dissolution is allowed it
should, according to the Commentary on Article 1, be on the
basis of the equal rights of the partners concerned. It will be
recalled that in that particular Commentary it was stressed
with equal rights.

Paragraph 3 of the present Article also declares that the
family “is entitled to protection by society and the State”.
This position is accepted in Buddhism. The Silas, or the
Rules of moral behaviour, particularly Rule 3 (mentioned
above) pertaining to sexual morality in lay society, aim at the
protection of the family by society. As for State policy, it is
enunciated, for ‘example in the Kutadanrasuta, that the
State is expected to assist the family and to extend to it its
protection by ensuring economic and social well-being through

and with social security provided by the State “the populace,
pleased with one another and happy, making their children
dance in their arms, will dwell with open doors™ (D.i,135).
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The phrase”dwell with open doors” means with no fear at all.
It follows that, according to Buddhism, society and the
State have are sponsibility for the social stability, security,
happiness and comfort of the family.

It is clear from what has been stated in this Commen-
directly or indirectly, ‘all the rights relating to marriage
referred to in the three paragraphs of Article 16.



ARTICLE 17

1. Everyone has the right to own property
alone as well as in association with
others.

2. No one shall be arbitrarily deprived of
his property.

This Article, making as it does an assertion regarding
(a) ownership and () protection of both private and common
‘property, is in complete accord with the texts of Buddhism.

According to the Buddhist théory of évolution, all
However, with changes in human nature (such as the appear-
ance of wantonness and greed among mankind) which af-
fected the physical and economic environment of humans,
the institution of private property emerged. This is the picture
placed before us by the Aggafnasutta of the Dighanikdya
(D.iii,85 f). This sutta suggests that with the problems of hu-
man sustenance on the one hand, and of law and order on the
other, consumption had to be limited and property rights had
‘to be established; and this, in early human society, was
‘effected through mutual agreement. This, it has to be
inferred, is a straying away from the laudable ideal of shared
property which was possible before human nature and life
‘became more complex. However, once private property
had come into being it had to be accepted as a further stage
in the evolution of human society, as is suggested in the
Aggarinasutta. As a matter of fact, nowhere has the Buddha
‘advocated a return to, or spoken of a possibility of a return to,
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more salutary, and whose laws regarding property are accord-
ingly formulated. The position is aptly summarised thus by
an eminent Indian jurist: “The Buddhist Sangha was
property in the same way as a private person could ... the
ordinary formalities of gift were observed by the donor when

“he wanted to dedicate any property to the Buddhist congrega-

tion, and the gift was accepted on behalf of the Sangha by its
head or representative. The property did not become the pri-
vate property of the ostensible donee, nor could it be said to
belong jointly to all the monks who were members of the
congregation at that particular timie. It was the property of the
congregation itself which could not but be deemed to be ‘a
even if all its members died out or were replaced by other
people™ (B.K. Mukherjee, The Hindu Law of Religious and
Charitable Trusts, Calcutta, 1952,p.24), These conclusions
fully corroborate the Buddhist Vinaya texts. All property was
vested in the universal Sarigha and loaned to any particular
member, at any given time, for his or her use. For instance,
the Buddha is recorded as having once declared: “O monks,

‘the Sangha is the owner of the bowl and robes of a monk

are of great service. I approve of your giving through the
Sangha the three robes and the bowl to those who tended
the sick and also of your distributing through the (resident)
sangha and in their presence the light goods and the light
requisites that are there; but whatever heavy goods and heavy
requisites that there be, these belong to the Sangha of the

erty one may enjoy the right to property “in association with
others”.
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It has to be stated that the Agganriasutta is based on the
premise that all men are born equal with equal rights, socially
-and politically. Propeérty, then, if granted as a right, has to be
t‘e'ck'on'e'd 'E'lmtmg man's social righ'ts It 'is little réali"‘.ed that
Behaviour), dealing, as it does, with theft, becomes meaning-
ful only if the property rights of every individual are fully
recognised. In fact, a careful study of the Buddhist Paficasila
will reveal that it is one’s assertion of the right to life and
right to property which, in the ultimate analysis, is the con-
cern of all human rights.

Th‘e righ‘t to priv'ate prop‘erty, in the. Buddhist historical
then anment India had moved towards a settled agncultural
economy although vestiges of the early Aryan nomadic pas-
toral life were still evident.-And the social teachings of Bud-
dhism deal net only with agricultural but with urban eco-
nomic entrepreneurship too (cf. D.iii,188), because when the
Buddha appeared on the scene private ownership was gather-
ing momentum in a surplus economy built up especially by
lhe urban mercannle class of the day Fmancu-:rs llke

“the moneyed men" of the day. adc_fha mahaddhana
mahabhogd (cf. M.i45 f, Ai,117).

Private property is further described in the Buddhist
texts as property “with which one could deal as one likes™:
yathakamakaritam apajjanto (DhA.26). And such property,
as anything else possessed by one, had to be legally valid
(adanddraho), 'and 's'ocially 'acccptable {ananuvajjo loc. c'ir)
of wealth Wthh could aggravate the probléms .of the human
being and obstruct his or her moral and spiritual uplift.

Property should also give contentment (cf.
tutthajananakam, MA.ii,329) to the holder. In fact the highest
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weal‘th 'that one could have is ‘contentment itse!f santu:fhi
3other of hlS or her nghl to contentment or mental happiness,
‘since all beings, as the Dhammapada says, desire happiness:
sukhakamani bhurani (Dh. X, 3 er 4). One should act towards
another by comparing oneself, even in matters relating to
property, with the other: att@nam upamam karva (Dh. X,1et
2). To deprive one arbitrarily of one’s property is to deprive
oone of the lawful pleasure to which he or she is entitled. One
may, however, be deprived of one’s property by a properly
constituted legal authority. This is taken for granted in this
Article. In the Buddhist monastic ¢context, for instance, this
principle is covered by certain rules (the Nissaggiya-Pacittiva
‘Rules} which permit the withdrawal of certain privileges
enjoyed by the monks and nuns (Vin.iii, 195ﬁ et iv,243 1)
It will be seen, therefore, that the right to own property
alone :as well ‘as in association with others, and not to be
arbitrarily deprived of property is fully recognised in
Budd‘hi‘sm While recognising this ri'ghl Bu‘ddhism g'o‘es

dcvelopmcnt.



ARTICLE 18
Everyone has the right to freedom of

thought, conscience and religion; this right
includes freedom to change his religion or
belief, and freedom, either alone or in com-
munity with others and in public or
private, to manifest his religion or belief
in teaching, practice, worship and obser-
vance.

The Buddhist tradition, from its very inception, com-
menced with a recognition of the right to freedom of thought,
c‘enscien'ce and re)i'gio‘n F':r‘s‘tly, two amOng six ch'aract'e'ris-
sclf, apart from everythmg ‘else, prove lhat Buddh:sm .stands
for everyone's right to freedom of thought. The first charac-
teristic is that Buddhism calls upon everyone to test its truth
and validity before acceptance. As an oft-reiterated Canoni-
cal statement asserts, the Dhamma calls upon one to “see it
for oneself” (ehipassika, D. ii, 217 et iii, 3, 227; §. i, 9; A. i,
158 pass:m) The Dhamma, having nothing esoteric about it,
is open to all and is not to be accepted on faith. A doctrine
calling upon the peoples ‘of the world fo test its truth for
themselves certainly stands for freedom of thought for, if its
claims are disproved or unsubstantiated, one is free to search
the truth elsewhere, although it is the Buddhist position that
the Buddha's path is the “one and only path” (ekdyano
maggo, D ii, 290;:M.1,63; S.v, 167, 185) to-emancipation.

The second characteristic is the claim that the Doctrine
is “to be understood individually by the wise” (paccattam ve-
ditabbo vifinihi, loc. cit.). This is not possible without free-
dom of thought. And the wise, to judge by the Surtas (cf. M.
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i, 403 ff., 515 jff.), ought to be impartial critics at the level of
commonsense capable of exercising the faculty of thinking.
In the discourses of the Buddha and His disciples the vifng

puriso, or the hypothetical rational critic, figures prominently

when it seems necessary to make an impartial and an intelli-

‘gent assessment of the relative worth of conflicting theories.

The doctrine was therefore an appeal to such mtelhgentsna

‘and is referred to as ‘a doctrine “verifiable by the wise”

(panditavedaniya). The whole Buddhist tradition is intéllec-
tual, and this is not possible without a recognition of the right
to the freedom of thought.

As already stated in the Commentary to Article 1, con-
science is the moral sense of right and wrong and is recog-

nised as such in Buddhism too. Conscience has a rle to play

in deciding the moral worth of an action. Now, Buddhism

‘measures the moral worth of an action in terms of its conse-
‘quences. ‘Accordingly, one’s conscience must be free to take
‘all possible consequences of one’s actions into ‘dccourit. There-

fore, ‘one is called upon, ‘as enunciated by ‘the Buddha to

‘Rahula (M. i, 416; §. iv, 159), to make sure that a proposed

course of action ‘should ‘always lead to good and never to

‘harmful results either to oneself (artabyabadhdya) or to oth-

ers (parabydbddhdya) or to both parties (ubhayattha-

‘bydbddhdya). The importance of the freedom of conscience
is also to be noted in the Buddha'’s advice to the Kalamas—a

group of highly intelligent people in the Kosala kingdom —
that they should evaluate carefully any religious or phile-
sophical claim by an appeal to their conscience. “Come, O
Kalamas”, says the Buddha, “do not be led by report (anus-

-savena) or by tradition (parampardya) or by hearsay (itikirdya)

or by the authority of religious texts (pitakasampadanena) ...
or by claims to knowledge and: truth that are based on any
type of theorizin‘g or speculalion .oron the b‘asis of appear-
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your teacher (samano no garu). Rather, Kalamas, when you
know for yourself these things are unprofitable, blameworthy
(akusala) ... and conduce to loss and sorrow, then indeed you
should reject them ... and when you know for yourself that
certain things are profitable, blameless (kusala)... and con-
duce to profit and happiness, then indeed you should accept
them and abide by them” (4. i, 189 f.).

The right to the freedom of religion, which really means
the freedom to practise one’s religion jointly or alone, and in
public or private, to manifest one’s religious belief in teach-
ing, practice, worship or observance is also recognised by
Buddhism, subject to the important proviso that none should,
while exercising this freedom (as detailed above), harm an-
other’s religion or be an impediment to religious practices of
one of another persuasion. In fact, the religio-philosophical
background in which Buddhism originated allowed full scope
for these freedoms. The Buddhist Canon refers to a large
number of “heretical schools”. This only shows that these
freedoms existed and dissent was tolerated,

The Buddha demanded of His adherents respect for all
other religious orders as may be noted from the Canonical
‘episode dealing with the Licchavi General “Siha”, who was a
Jain by faith. Siha, having had information regarding the
Buddha’s greatness, wished to see Him; but the Jain leader
Niganthanathaputta dissuaded him, alleging that the Buddha
denied the efficacy of action and was not worth a visit. Fi-
nally, however, Siha went to the Buddha and after having
conversed with Him discovered that the Buddha had been
falsely accused of preaching wrong doctrines. He then de-
clared himself a follower of the Buddha. The Buddha was
willing to accept his adherence provided that Siha would
continue to support the Jains 100. This attitude of the Buddha
made Siha respect the Buddha even more and he immediately
invited the Buddha and the monks to a meal on the following
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day. This shows clearly that Buddhism is also concerned with
the social impact of religion and considers that religiousness
should serve not as a divisive but as a unifying force. For
spiritual uplift, the immediate happiness and well-being of
people are important, and therefore there should be no con-
flicts in the name of, or because of, religion (Vin. i, 233 f; A.
iv, 179 f).

That Buddhism is for an open house for all religious
beliefs is borne out by the Mahaparinibbanasutta too. The
freedom of religion that Buddhism advocates is perhaps illus-
trated best in this Suffa which recalls that the Buddha Him-
self once recommended this freedom to the Vajjian Confed-
eracy—this freedom being one among “seven causes leading
to the welfare” of any people (satta aparihaniye dhamme, D.
ii, 75 ff). Says the Buddha, inter alia, “so long as they (the
Vajjians) honour and esteem and revere and support the poli-
cies of Vajjian worship, in country or town, and allow not the
proper offerings and rites, as formerly given and performed,
to fall into desuetude—so long as the rightful protection, de-
fence and support shall be fully provided for the religieux
among them, so that the religieux from a distance may enter
the realm, and the religieux therein may live at ease—so long
may the Vajjians be expected not to decline, but to prosper”
(D. ii, 75). Such contexts, when examined, show that Bud-
dhism stands for the critical tolerance of all religions.

In the Buddhist historical context the Emperor ‘Asoka
takes pride of place in the freedom accorded to thought, con-
science and religion, and his pronouncements on the subject
are too numerous to be reiterated here. He practised what he
preached. For example, his cave-dwellings bestowed on the
Ajivaka community both before and after he embraced Bud-
dhism confirm well his policy of tolerance and support of all
religious sects of the day. Equally important is his statement
that one elevates one’s own religion by respecting the relig-
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ions of others. Buddhist monarchs, right down the ages, main-
tained this tradition. In all Buddhist lands, the native relig-
ious cults were tolerated and Hindu Gods, through historical
circumstances, were given a place in Buddhist Viharas. In Sri
Lanka, freedom of thought, conscience and religion were ex-
tended by Buddhist rulers to Muslims and later to Catholics
who fled from persecution in the maritime Provinces and
sought refuge in the Kingdom of Kandy.

ARTICLE 19

Everyone has the right to freedom of
opinion and expression; this right includes
freedom to hold opinions without
interference and to seek, receive and
impart information and ideas through any
media and regardless of frontiers.

This Article is closely connected with Article 18 which
emphasises the right to freedom of thought, conscience and
religion. The right to freedom of opinion and expression enun-
ciated in this Article follows as a logical corollary.

As already pointed out {¢f. Buddhist Commentary on
Article 18), the Buddhist tradition is intellectual and this would
imply a recognition of the freedom of opinion and expres-

sion. Opinion and expression (as well as organisation) may

be described as “pluralistic” in Buddhism. There is no ‘offi-
cial interpretation of thought in Buddhism. Each person is
free to give his or her own interpretation on any matter. His-

torically, this led to the rise of various Buddhist sects, schools

of thought or Nikayas. Furthermore, as the Buddhist Canoni-
cal Texts show very clearly (e.g. D.i, 6 f.), the Buddhist
attitude to other religions, as noted earlier, is one of “critical
tolerance”, and the absence of “holy wars” in Buddhist his-
tory clearly demonstrates a recognition and acceptance of the
right to freedom of opinion and expression. Buddhism agrees
entirely with the view that these freedoms should be enjoyed
by everyone without interference, irrespective of the media
used for expression and regardless of frontiers.

From the Buddhist point of view the right to the free-
dom of opinion carries with it the obligation of ensuring that
one’s opinions are formed carefully after taking all relevant
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factors into consideration, for one’s opinions can affect one-
self and, as opinion can lead to action, they can affect others
too. In the same way, the right to the freedom of expression
must be exercised responsibly, so as not to cause harm either
to others or to oneself. It must always be borne in mind that,
in the Buddhist view, the moral worth of an action is meas-
ured in terms of its consequences (c¢f. M.i,416; S.iv,159).

The well known Kalamasurta (A.i,188 ff.) may be cited
as a good example to show how Buddhism upholds the free-
dom of opinion (¢f. the Buddhist Commentary on Article 18).
As far as these freedoms are concerned many instances could
be cited from the Vinayapitaka or the Canonical section on
Buddhist monastic discipline. For example, in ecclesiastical
proceedings a monk is not only free to hold views different
from others, but alse to express them, if he wishes to record
disagreement on any matter. A classic instance of freedom of
opinion in a Buddhist context is the episode regarding the
Buddhist monk Purana, given in the Vinaya account of the
First Buddhist Council held at Rajagaha three months after
the passing away of Lord Buddha (Vin. 11,284 ff). Purana,
coming as he did with his retinue from a Southern region of
India, reached the venue of the Council only after the Canon
was settled by the leading monks at Rajagaha. When invited
to accept the Canon as settled by them, he politely declined
saying that he preferred to preserve the doctrine as he had
received it from the Buddha Himself. The Council accepted
his position and no attempt was made to induce him to change
his stance.

It will be noted from what has been stated in the Com-
mentary on Article 18 and from what has been stated here
that, as a system of thought advocating openness, Buddhism
does not impose limitations on the freedoms expressed in
Article 19.

ARTICLE 20

1. Everyone has the right to freedom of
peaceful assembly and association.

2. No one may be compelled to belong to
an association.

Assemblies for business, political, religious, social, or
cultural purposes existed in ancient India from pre-Buddhis-
tic times. The Vedic “Samiti” and the “Sabha” were well
known institutions. They were assemblies where the people—
especially the elders of the clan or tribe—conducted their af-
fairs in a peaceful way. The “samiti” and the “sabha”by the
Buddha’s day had developed a republican character, and all
the transactions were conducted peacefully and democrati-
cally. The decision of the majority prevailed. The Buddha, on
the other hand, opted for the majority vote only when una-
nimity was not possible, and even then only if the views of
the majority were in accord with the Dhamma or the Univer-
sal Principle of Righteousness. Thus the right to freedom of
peaceful assembly and association is a right taken for granted
in the Buddhist tradition.

At the same time there is adequate evidence to prove
that no one was compelled to belong to an association.
Beginning with early Buddhist monks like Devadatta, who
dissented from the Buddha and formed his own sect, the
appearance of various sects and sub-sects within the Buddhist
monastic community bears out this contention. Of course, the
unity of the monastic community (samghasamaggi) was the
ideal. This, however, did not prevent the emergence of sects
within the community. Within the first three centuries of
Buddhism, due to the rise of prominent teachers in the
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Buddhist monastic community, the community is said to have
split into seventeen or, including the original body, eighteen
schools. Subsequently sub-sects too appeared (¢f. Mahdvamsa,
Chapter 5).

Perhaps the earliest and the best statement on this theme
is to be found in the Mahaparinibbanasutta of the
Dighanikdya. 1t states that, firstly, people must “assemble
frequently” (D. ii, 73). Secondly, thev should assemble peace-
fully or in unison (samagga sannipatanti), arise peacefully
(samaggd vutthahanti) and transact business peacefully, as in
the case of the Vajjians (cf. samagga Vajjikaraniyani karonti,
loc. cit.). The Vajjians were among the sixteen Republican
clans of the Buddha's day in North India who conducted
State affairs in a very democratic manner. In the oft-quoted
words of the Marquess of Zetland, “It is, indeed, to the Bud-
dhist books that we have to turn for an account of the manner
in which the affairs of these early examples of representative
self-governing institutions were conducted” (G.T. Garrat, Ed.,
The Legacy of India, Reprint 1938, p.xi, Introduction), It has
been assumed that Buddhism, especially in the democratic
practices of its monastic community, was influenced by such
republican forms of government. As the organisation of the
Buddhist monastic community clearly discloses both republi-
can and monarchical characteristics, it is possible to argue
both for and against this assumption. It should also not be
forgotten that the Buddha Himself was an educated intellec-
tual hailing from an aristocratic republican clan, namely, the
Sakyans. What can be stated definitely is that it was on a very
democratic foundation that He established His monastic com-
munity for its own good and for the good of all human beings.

In fact the Buddha had taken care to ensure that assem-
blies and associations functioned in a completely democratic
way. For instance, the form of a Buddhist Ecclesiastical Act
(Sanghakamma), together with the various stages to be
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followed in adopting it, shows that in both conception and
execution it was fully democratic. Quorums, committees, reso-
lutions, proclamations, voting (including voting by proxy)
and suchlike democratic procedures were all known and re-
ferred to by their technical terms (cf. Vin. i, 316 ff. and Vin. ii,
95 ff).

The history of Buddhism also shows that no one was
ever compelled to belong to any association—religious or
secular. There is nothing in the Teachings of the Buddha to
show that a member of any given Buddhist sect is not free to
join another sect, or even to give up his or her commitment to
Buddhism itself.



ARTICLE 21

1. Everyone has the right to take part in
the government of his country, directly
or through freely chosen representatives.

2. Everyone has the right of equal access
to public service in his country.

3. The will of the people shall be the basis
of the authority of government; this will
shall be expressed in periodic and
genuine elections which shall be by
universal and equal suffrage and shall
be held by secret vote or by equivalent
free voting procedures.

This Article makes certain pronouncements considered
quite sacrosanct by Buddhist socio-political thinking. It obvi-
ously upholds democracy as the ideal form of government for
mankind and this is fully in accord with what the Buddha had
to say on an ideal human polity.

At the very outset, however, it must be stated that du-
ring the time of the Buddha two forms of govemment
obtained in North India (namely, the republican and mon-
archical,) and the Buddha (as stated in the Commentary on
Article 2) showed no preference for one form of government
over the other. In fact, the Buddhist monastic organisation, in
its structure, discloses both republican and monarchical cha-
racteristics. What the Buddha held in esteem were the demo-
cratic features of any given form of government, and in doing
so he certainly preferred to vest supreme legislative power in
the people as a whole, through a theory of social contract (cf.
Aggannasutta). Vesting of such power in the people is a
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recognition of their right to take part in the government of the
country. And, of the two methods of exercising this power,
namely, directly or through freely chosen representatives, the
Buddha seems to have opted for the former (as may be seen
from the procedures in Buddhist monastic discipline), while a
shift towards the latter is also to be noted in the Buddhist
Scriptures, in keeping with the trend of the times. Direct par-
ticipation in the government (or “direct democracy™) is pos-
sible when numbers are limited, as they were in the pre-
Buddhistic Rg Vedic period in India, or as in the case of the
ancient Greek city-states. For example, the polity governing a
Buddhist monastic colony (avasa) in the early days of Bud-
dhism illustrates the point: while the entire monastic commu-
nity is referred to as the “Sangha of the four quarters, present
and not present” (Vin, ii, 147), for administrative purposes
each monastic colony (avasa) governed itself through its own
Ecclesiastical Acts (Sanghakamma), for which the rule is that
all the qualified monks at the avdsa should assemble to
participate in the deliberations. This is acceptance of direct
participation in government.

But with large numbers, as in the republics of the Bud-
dha’s day in North India, a shift towards “representative”
democratic practice also took place, as may be noted from
Suttas with historical data, like the Mahaparinibbana (D.ii,
73 ff.) which reveal that the elders of the republic represented
the people, as in the case of the Vajjians. And it follows
logically that in the context of present-day large and plural-
istic societies, Buddhism would naturally expect one to take
part in the government of his or her country through chosen
representatives,

Buddhism subscribes to the view that everyone “has
the right of equal access to public service in his country”.
This is in consonance with its egalitarian outlook, as noted in
the Buddhist Commentary on Article 1. If there is absolute
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equality between human beings in respect of their essential
nature, as upheld by Buddhism, every individual ought to
have equal access to public service. Furthermore, Buddhism
does not recognise barriers for service, such as caste and the
station into which a person is bomn,

It is the Buddhist view that one is qualified to exercise
one’s sovereignty in the management of one’s affair’s since
Buddhism credits the human personality with a dignity and a
moral responsibility. This would be noted, for instance, in the
Aggannasutta of the Dighanikaya (D.iii, 80 ff.), which re-
veals a democratic conception of both the State and the Law,
Thus the will of the people should be the basis of the author-
ity of government. Elections were also not new to Buddhist
thinking. Universal and equal suffrage in elections is recog-
nised, as may be noted from the voting procedures adopted
by the Buddhist monastic community (¢f. Buddhist Commen-
tary on Article 10). What deserves reiteration here is that in
Buddhist voting procedures a special effort is made to ensure
that the majority vote is in consonance with the Dhamma or
the Eternal Principle of Righteousness. This is cardinal to the
Buddhist conception of justice, good government and democ-
racy. Incidentally, this attitude is somewhat paralleled today
by the British constitutional tradition which is conceived in
moral rather than in legal terms, due to its long association
with the idea of parliamentary sovereignty.

ARTICLE 22

Everyone, as a member of society, has the right
to social security and is entitled to realization,
through national effort and international co-
operation and in accordance with the
organization and resources of each State, of
the economic, social and cultural rights
indispensable for his dignity and the free
development of his personality.

The Article, as worded, evidently refers to conditions
in a modern State in which social security benefits can broadly
be said to be of two kinds: namely, assistance by the State (a)
to those who are destitute because of unemployment, sick-
ness, old age or other lack of livelihood in circumstances be-
yond their control, and () to those who are employed, or are
self-employed, but whose income is inadequate for their well-
being and that of their families. Both forms of social security
are referred to, according to the conditions of the time, in
some Suttas, particularly in the Kutadantasutta and the
Cakkavantisihanddasutta (D.i,127 ff. and D.iii, 58fF.).

It is related in the former that the “King of the Wide-
Realm” who was fabulously rich wished to offer a great sac-
rifice to ensure “his (own)weal and welfare”. The King con-
sulted his chaplain, the Brahman Kitadanta, who drew atten-
tion to the fact that dacoits were abroad, freely pillaging towns
and villages, making the roads unsafe for travel and causing
considerable dissatisfaction among the people. The Brahman’s
view was that destitution was the root cause, in that some had
hardly any means of livelihood while others, though employed,
were inadequately remunerated. Hence his advice was that
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not only the destitute should be assisted, but also those who
were self-employed, or hired to carry out various functions.
For instance, food and seed-corn should be supplied to those
involved in farming and cattle-rearing; capital should be ex-
tended to those engaged in trade, and employees in the royal
service should receive wages and food. Evidently Kutadanta
considered the well-being of the populace more important
than great and expensive sacrifices. The advice was taken
and the result was twofold. On the one hand “the people were
happy with one another, happy with children dancing in their
arms™ and, as their security was ensured, they were able to
“dwell with open doors”. On the other hand, the royal reve-
nue increased and with this, and the happiness of the people,
the King's “weal and welfare” was assured. This Surta also
draws attention to the eight qualities which the “King of the
Wide-Realm” should possess. One of these is that he should
be “a generous and noble giver, keeping open house, and a
well-spring from which Samanas and Brahmans, the poor and
the wayfarers, (as well as) beggars and petitioners, could
draw”,

In the Cakkavattisihanadasutta the King was also
expected to perform the duty of a “Wheel-turning Monarch”,
who is required to lean on the Norm (The Law of Truth and
Righteousness), to be himself a Norm-banner, a Norm-signal,
to have the Norm as his Master, and to provide “the right
watch, ward and protection” for his folk, for the nobles, vas-
sals, brahmins, householders, town and country dwellers and
(even) for beasts and birds. One can understand why Asoka
established hospitals not only for humans, but also for birds
and beasts. An additional admonition to the “Wheel-turning
Monarch” was that “whosoever in thy kingdom is poor, to
him let wealth be given”.

It is related in this Sutta that King Dalhanemi was deeply
affected by the fact that the “Celestial Wheel”, whose pres-
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ence indicated benevolent and just rule, “had sunk a little and
had slipped down from its place”. He decided therefore to
abdicate in favour of his eldest son and to become a hermit.
But seven days later, lo and behold, the Celestial Wheel dis-
appeared altogether. Greatly disturbed by this, the new King
sought the advice of his hermit father. He was urged not to
grieve but to “act up to the noble idea of duty of the true
sovrans of the world and to carry out the Aryan duties of the
Wheel-turning Monarch”. The social security elements of these
have already been referred to in the second paragraph of this
Commentary.

According to this same Sutta, during the reign of the
seventh in line of the “Wheel-turning Monarchs”, the celes-
tial Wheel once more began to sink. The King then did what
Dalhanemi had done earlier and retired te the forest as a
hermit. Seven days later the Wheel disappeared altogether.
Unfortunately his son did not come to him for advice but
ruled according to his own ideas and “forsooth the people did
not prosper”. Consequently a deputation of all classes of people
called on him and drew to his attention the consequences for
the people of his not ruling by the Wheel of Righteousness,
but according to his ow= ideas. The King followed their ad-
vice up to a point only. He did not provide due “watch, ward
and protection” to the destitute. Consequently poverty be-
came widespread and many people resorted to theft. When a
man accused of theft was brought before the King, he con-
fessed to the crime but declared that he had done so because
he had nothing to keep himself alive. Then the King
bestowed wealth on him saying “with this wealth keep thy-
self alive, maintain thy parents, maintain thy children and
wife, carry on thy business and keep such alms for holy men”.
It should be noted here that assistance was given not only for
the man’s well-being but also for that of his family which,
according to the custom at the time, included his parents.
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He was even assisted to give alms to holy men. This was, at
that time, everybody’s responsibility. Unfortunately, people
who were not destitute considered it profitable to rob, con-
fess, plead destitution and get “wealth”. This abuse of assis-
tance had to be stopped and so a person guilty of lying about
his poverty, when accused of theft, had his head shaven, was
paraded along the streets and finally beheaded. This led to the
killing by robbers of people whom they robbed so that there
could be no complainant. Using this story and subsequent de-
velopments the Buddha is said to have explained how a spi-
ralling cycle of crimes followed from theft to violence, from
violence to abusive speech, to covetousness, to adultery, to
perverted lust, to lack of respect for holy men and the head of
the clan, etc. In other words there was, beginning with desti-
tution and spiralling through the crimes referred to, a com-
plete breakdown of the moral and social order. There are no
doubt spiritual lessons to be leamnt from this Surra. Besides
this, there is the social implication that the absence of social
security can affect not only the destitute but also society as a
whole, leading not only to a breakdown of law and order but
also to the erosion of moral values. As far as this Commen-
tary is concerned the moral to be drawn is that adequate
social security for all concerned is, as stated in Article 22,
indispensable for one’s dignity and the free development of
once’s personality, like all other economic, social and
cultural rights.

ARTICLE 23

1. Everyone has the right to work, to free
choice of employment, to just and
favourable conditions of work and to
protection against unemployment.

2. Everyone, without any discrimination,
has the right to equal pay for equal
work.

3. Everyone who works has the right to
just and favourable remuneration
ensuring for himself and his family an
existence worthy of human dignity, and
supplemented, if necessary, by other
means of social protection.

4. Everyone has the right to form and to
join trade unions for the protection of
his interests.

In the time of the Buddha people were largely self-em-
ployed, each in an activity very much determined by his or
her caste thereby participating in a sort of economic organisa-
tion of society and providing for themselves as well as con-
tributing to the well-being of the community.

The Buddha regarded as abhorrent the entire caste sys-
tem, particularly as it had developed by the sixth century
BC. As a matter of fact it contradicted the very basic prin-
ciple of Buddhism that all human beings are bom free and
equal in dignity and have the same rights, with no reserva-
tions at all, to strive along the Noble Eightfold Path to the ul-
timate attainment of Nirvana.

The components of the Eightfold Path which the
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Buddha discovered as the way to final emancipation have
very deep and lasting spiritual implications, but they are not
devoid of secular connotations which can be developed to
suit changing conditions, keeping within the framework of
their spiritual significance. In fact, the first five factors or
Steps of this Path are considered to be having a special lay
significance (¢f. M. iii, 72), and two among them have a
special relevance to the rights embodied in Article 23. They
are “Right Action” and “Right Livelihood”. The spiritual
implication of the latter is that one eams one’s living in a
way beneficial, and in no way harmful, to other sentient beings.
The former involves, among other things, abstaining from
injuring any being, from killing, stealing, sexual misconduct,
etc. “Right Livelihood” touches on Buddhist economics
with the assumption that one needs to earn a living and the-
refore that everyone has an obligation as well as a “right” to
work. In the present-day context with the increase of the
power of the State and therefore its responsibilities to the
people this would involve the right “to protection against
unemployment”. The principle of “Right Action” would, as
far as employers are concerned (be they individuals, Corpora-
tions or the State), involve the recognition that their employ-
ees are not expected to work in conditions detrimental to
their physical and spiritual well-being and that they are not to
be deprived (this would also amount to stealing) of just and
favourable remuneration so that they, and their families, can
live in a manner in keeping with their human dignity. As a
matter of fact, a very modern labour code, reflecting many of
the Conventions of the International Labour Organisation, can
be developed on the application of the spiritual significance
of the sum total of the elements of the Eightfold Path to
secular situations relating to the rights of labour.

That the points made in the previous paragraph are, in
no way far-fetched can be seen from the corpus of Buddhist
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Literature, especially those Commentaries on the Canonical
Texts which relate to conditions of work. According to
relevant sections of these Commentaries, just and favourable
conditions of work and just and favourable remuneration for
workers are expected to be ensured through the fulfilment of
the following five basic obligations towards labour:

(@) Work should be allocated to suit the employee’s
ability _
Yathabalam kammanta-samvidhanena (D. iji, 191).
This stipulation would go a long way in elimina-
ting the requirement, prevalent at the time, that one’s
occupation was much determined not by one's
ability or choice, but by one’s birth.

() Provision of food and wages
Bhatta-vetandnuppadanena (loc. cit.). As a matter
of fact, Buddhism enunciates a unique wage poli-
cy. Explaining the obligation of the employer to
provide “food and wages”, the Commentary states
that the circumstances of each person should be
separately considered and that wages should be
determined according to the number of dependants
in the family (DA. iii, 956). For instance a married
man with dependent children (khuddakaputrto)
should receive more than a bachelor (eka-vihari,
DA. iii, 956). Such a policy would certainly, in
accordance with Article 23.3, ensure for workers
“just and favourable remuneration” so that they and
their families can live an existence “worthy of
human dignity”. It is also stated that hardship to
the worker should be avoided and the worker should
never be made to work free. This was one of King
Dutthagamani’s particular concerns during the
massive task of constructing the Great Stipa in
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Anuradhapura (Mahdvamsa, Chapter 30, vv. 15 and
17).

(¢) Ensuring the health-care of workers
Gilan‘upatthanena (loc. cit.). Buddhism has, in this
connection, been thinking centuries ahead of its
time. It is only in the first half of this century that
international Conventions were adopted relating to
the health-care of the workers and to the protection
of workers against health-risks in the course of their
work.

(d) Establishing close comradeship with employees
Accharivanam rasanam samvibhdgena (loc. cit.).
There is no gainsaying that cordial working rela-
tions between employer and employee are dictated
by a sense of a common humanity.

(e) Recognition of the employee’s right to leisure
Samaye vossaggena (loc. cit.). This implies fixed
hours of work. The “leisure element” in this obli-
gation will be examined in the Commentary on
Article 24,

Paragraph 2 of Article 23 enunciates everyone’s right,
“without any discrimination ... to equal pay for equal work”.
The statement of this right was called for in order to elimi-
nate considerations such as those based on nationality, race,
colour, or sex, which for a long time did, and in some coun-
tries still do, determine wage structures. The implied empha-
sis is that the only criteria for determining wages should be
the kind of work, its value to the community, the ability of
the worker, and the quality of his or her work. Although this
right is not expressed in these terms in any Buddhist Text, it
is quite clear that Buddhism, with its emphasis on the fact
that all human beings are born free and equal in dignity and
rights, is totally opposed to any form of extraneous discrimi-
nation in wage structures.

ARTICLE 23 97

As for the right (stated in paragraph 4) to form and to
join trade unions it is evident that in the conditions of the
time the need for such a right did not exist. The society of the
Buddha’s day was non-exploitative. And, as noted earlier (vide
Commentary on Article 4), “exploitation™ and “surplus value”
were also unknown theories, Furthermore. the majority of
workers were self-employed and they, particularly the crafts-
men, had their guilds to protect their special interests. In the
Commentary on Article 20 it has been pointed out that Bud-
dhism recognises “the right to freedom of peaceful assembly
and association”. This right coupled with the five principles
mentioned above, referring to conditions of work and em-
ployer-employee relations, will demonstrate that, in present-
day conditions, Buddhist teachings would certainly endorse
the right of everyone “to form and join trade unions for the
protection of his (or her) interests”.

In conclusion it can be stated that Buddhism is in full
accord with the specific rights included in Article 23 and
non-compliance with these rights would be a violation of
relevant Buddhist principles.



ARTICLE 24

Everyone has the right to rest and leisure,
including reasonable limitation of work-
ing hours and periodic holidays with pay.

The emphasis in this Article on the right of everyone to
rest and leisure cannot be contested. Excessive hours of work
giving the human being no time, or inadequate time, for rest
and thus for recuperating his or her strength, both physical
and mental, would be contrary to the Buddhist view of the
welfare of a human being, in that such demands on workers
would be injurious to their physical strength and mental abili-
ties and could ultimately be detrimental to their lives and
spiritual uplift. Hence it is perfectly logical that, among the
five obligations towards workers listed in the Buddhist Canon
and related Texts, specific reference is made to the recogni-
tion of the employee’s right to leisure (¢f. Commentary on
Article 23). Especially in view of the injurious effect of ex-
cessive hours of work, this particular obligation regarding the
employee’s right to rest and leisure receives greater signifi-
cance by the obligation on the part of employers to ensure the
“health-care” of their employees. It is clear that these obliga-
tions taken together imply a regulation of working hours to
ensure for employees the physical and mental rest they need
for their well-being.

The leisure referred to in the Commentary (DA. iii,
956) is of a twofold nature. The first is release from duties or
work at specific times during working hours. There is an
implication here of a concept of “fixed working hours” and
that these working hours should be punctuated by periods of
rest (niccasamaye vossajjanam - loc. cit.). The second is the
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seasonal leave granted, at that time, for the celebration of
events such as the “six auspicious festivals”, for which work-
ers were not only released from work but also given gifts of
omaments, utensils, the usual food items and other eatables
which constituted a sort of remuneration for, or recognition
of, their work, in kind. Such leave is called kalasamaye vos-
sajjanam (loc. cit.).

These are not the only indications in Buddhist literature
that human beings need “time free from work” (the definition
of leisure in the Oxford Dictionary) and therefore have, per
se, aright to leisure. Reference has already been made to two
of the steps of the Eightfold Path. There is also the step or
precept which enjoins “Right Concentration” in order to in-
duce certain special states of consciousness through medita-
tion. This requires not only time free from work but also
peace and tranquillity of the mind, and a body relaxed and
free from physical exhaustion: an implication again against
excessive hours of work.

There is, in addition to all this, the emphasis that is laid
in Buddhist Texts on the socio-ethical aspects of the mutual
obligations between parents and children, husband and wife,
friend and friend, master and servant, laity and monks, etc.
(cf. e.g. D.iii, 188 ff.). It is obvious that for the effective ful-
filment of most of these obligations human beings must not
only have the time, but also be adequately rested as far as
their physical strength and mental abilities are concerned.

All considerations taken together point to a right for
everyone to reasonable hours of work, not only to enable
people to rest but also to give them the time and the inclina-
tion for their religious, social and cultural activities, which
are as important for human development as suitable condi-
tions of work and just and fair remuneration. With the em-
phasis in Buddhism not only on “the physical quality of life”
but also on the mental and moral well-being of every person
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one finds oneself, especially in the present-day context, in
full agreement with the three elements of Article 24: namely,

“the right to rest and leisure”, “reasonable limitation of work-
ing hours” and “periodic holidays with pay.”

ARTICLE 25

1. Everyone has the right to a standard of
living adequate for the health and
well-being of himself and of his family,
including food, clothing, housing and
medical care and necessary social
services, and the right to security in the
event of unemployment, sickness,
disability, widowhood, old age or other
lack of livelihood in circumstances
beyond his control.

2. Motherhood and childhood are entitled
to special care and assistance. All
children, whether born in or out of
wedlock, shall enjoy the same social
protection.

The right to “a standard of living” as envisaged in this
Article is to ensure the health and well-being of oneself and
one’s family. “Health is the highest wealth” (arogyaparama
labha) says the Dhammapada (Dh. XV ,8). Buddhism aims at
the development of the human potential through an extension
of human capacity, and needless to say this requires physical
and mental well-being, in that, physical well-being, in the
Buddhist view, is essential to ensure mental well-being. “The
Buddha saw no reason to retreat from physical and mental
well-being as long as it was not mingled with sensual pleas-
ures. In fact, he recognised physical well-being as a basis for
the other. A high premium was set on physical fitness and
freedom from disease, not so much for its own sake but as
forming a solid basis for mental development ... ” (Jotiya
Dhirasekera, Buddhist Monastic Discipline, p.93 f.). How
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Buddhism looks at health could be easily gauged from some
of the Rules for the Buddhist monastic community(as found
in the Vinagyapitaka) whose way of daily living is considered
worthy of emulation by the laity. While the laity are expected
to support the monastic community with the Four Requisites
(cattaro paccaya), namely, clothing or robes (civara), food or
alms (pindapdta), housing or dwelling-places (senasana) and
medicine or medicaments (gilanappaccayabhesajjaparikkhara),
as referred to in various Canonical contexts (¢f. Vin. iii,89,
99, 211 and iv,154 ff; D.1,61; M. i1,102;A.i, 49; It. 111), the
Vinayapitaka carries a section (Mahdvagga, Chapter 6: Vin,
i, 199 ff.), on medical and surgical treatment (Bhesajjakkhand-
haka), with sub-divisions dealing with (a) the preparation,
use and storage of medicaments, (b) different kinds of food
and the rules regarding them and (c) surgical operations, etc.
Another section (Chapter 5 of the Cullavagga: Vin. ii, 105 ff.)
gives miscellaneous details regarding the daily life of the
monk in which habits of healthy living are emphasised, and
yet another in the same Text (Chapter 6: Vin. ii, 146 ff.) deals
with dwellings and furniture.

The fact that one’s right to a standard of living ade-
quate for one’s health and well-being implies that social sery-
ices should also be available, is bome out by the Buddhist
view that human rights are interests leading to the welfare of
mankind, as subsumed under the terms bahujanahira and
bahujanasukha (which collectively mean “the welfare and
happiness of the many”). These interests partly arise from
one’s sense of duty and obligation towards others (parahita).
In Buddhist history, it is not incorrect to say that social serv-
ice (together with medical care) started with the Buddha Him-
self. He is on record as having atiended on sick monks and on
having instructed His disciples to emulate Him (DhA. i, 319
J-). Attributed to Him is the poignant staternent: “One who
wishes to attend on me should attend on the sick™(Vin. i, 302).
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The observance of the right to security arising from
circumstances beyond one’s control, such as unemployment,
sickness, disability, widowhood, old age or other lack of live-
lihood, is very much the responsibility of the State, which
should “provide ward and protection righteously” (dhammi-
kam rakkhavaranaguttim), as noted in the Cakkavattisiha-
nadasutta (D.iii, 58 ff.). At the same time, the affluent private
benefactor (dayako danapati), the average citizen or even the
king, in his private capacity, could “keep open house to all”
(¢f. D.1,137; A.iii, 39 and iv, 79 ff; Sn. vv. 487-509), for they
too have obligations in this connection.

The mother (together with the father) is accorded
the greatest respect in the Buddhist tradition. The
Mahamangalasutta (Sn. vv. 258-269) says that, amongst other
things, supporting one’s mother and father (mardpitu-
upatthanam) is one of the highest blessings that one could
have (Sn. v. 262). The Buddhist texts carry expressions like
“protector or guardian of (one’s) mother” (marudevara,
J.i11.422), “supporter of (one’s) mother” (mdtuposaka, loc.
cit.) and “attending on (one's) mother” (mar upatthana, DhA.
iv, 14) etc. Such texts express directly or indirectly the
special care and assistance that should be extended to the
mother.

There cannot be motherhood without childhood and
according to the Mettasutta (Sn. vv. 143-152) one should ex-
tend thoughts of love and compassion towards all beings “like
the mother that protects her one and only child”. And, in con-
sonance with the egalitarian principles of Buddhism, in the
treatment of children the question just does not arise whether
a child is bomn in or out of wedlock. The Buddha extended
the same love and compassion both to his sen Rahula and to
Sopaka, the abandoned child. Thus, in the Buddhist view,
there should be no distinction at all in the social protection
extended to children.



ARTICLE 26

1. Everyone has the right to education.
Education shall be free, at least in the
elementary and fundamental stages.
Elementary education shall be compul-
sory. Technical and professional educa-
tion shall be made generally available
and higher education shall be equally
accessible to all on the basis of merit.

Education shall be directed to the full
development of the human personality
and to the strengthening of respect for
human rights and fundamental free-
doms. It shall promote understanding,
tolerance and friendship among all
nations, racial or religious groups, and
shall further the activities of the United
Nations for the maintenance of peace.

2

3. Parents have a prior right to choose the
kind of education that shall be given to
their children.

It is obvious that the background to Article 26, which
deals with the right to education, is the formal, organised,
structured education current in 1948. The term education has
today developed a much wider connotation and now includes
educational programmes which are organised but not struc-
tured (non-formal education), and activities which are not
organised as educational projects but which have an educa-
tional value in that they exercise, in varying degrees, an in-
fluence on the thinking and behaviour of people (informal
education).
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It can be said that three forms of education existed in
the time of the Buddha, and there is no doubt that He made
use of all three. It has been stressed in earlier Commentaries
that the Buddha Himself insisted that no one should subscribe
to His philosophy and to the way of life He advocated unless
one is convinced of its value for one’s present and future
existence. This involved an intellectual and a moral judge-
ment. This being so, the ideal would have been formal educa-
tion for all in the skills that they needed, with adequate atten-
tion being paid to the Teaching of the Buddha and the prac-
tice of the way of life He proposed. But it will be appreciated
that conditions were such that formal education of this kind
was not possible for all and sundry. The monasteries and
nunneries were centres of learning and they were open to all,
particularly to those who aspired to be monks or nuns. In the
earlier Commentaries reference has been made to the four
groups of people in Buddhist society. These were the monks
(bhikkhus), the nuns (bhikkhunis), the laymen (upasakas), and
the laywomen (updsikds). It is significant that the educational
attainments towards which each group had to strive were
described by the Buddha in identical terms (D. ii, 112 ff).

This is understandable, as the acceptance of the phi-
losophy of Buddhism and the regular and steady practice of
its way of life, either as a member of a monastic order, or as a
lay person in the world, required that an individual be edu-
cated and be possessed of the necessary knowledge and wis-
dom. It is to emphasise the need for such knowledge and
wisdom that the Buddha looked with pity and compassion on
those with little leamning, and compared them to “bulls that
grow in flesh but not in wisdom™ (Dh. X1, 7). The education
imparted and received in these monasteries and nunneries
was based on the ancient Indian “teacher-pupil” (acariya-
antevdsika) relationship. The pupil had to enter into residence
and each had his or her individual teacher whose function it
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was to impart to them an education which could, according to
the Mahamangalasutta, be said to cover both “elementary”
and “secondary” education, to assist them to grow in knowl-
edge and wisdom, and to inculcate in them the norms and
values which should regulate their conduct. The teacher was
therefore much more than an instructor. The teacher was a
philosopher, guardian, guide and friend combined. If the “edu-
cation” at these centres was restricted merely to the acquisi-
tion of certain skills it could, as the Buddha Himself stated,
be compared with the tending of other peoples’s cattle (DhA.
i, 157). It had also to be directed to the recognition of, and re-
spect for, the norms and values of Buddhism. The pupils had
to aim at being vijja-carana-sampanna as far as possible,
meaning that they had to be educated to practice the virtues
which they upheld. In other words, the moulding of character
was as important as, if not more important than, the acquisi-
tion of knowledge and skills.

The aspirants to be monks and nuns naturally acquired
in these institutions a deeper knowledge of the Teachings of
the Buddha, and had more opportunities to practise the strict
life of a monk or nun. They were also trained, by the example
of the teacher more than by precept, in ways and means by
which the message of the Buddha could be conveyed to all
and sundry, whether they were quick to comprehend
(ugghatitanfnu), needed explanation to help comprehension
(vipaficitafinu), required to be guided all the way like a child
(neyyo), or were not capable of understanding (padaparamo)
(A.ii, 135; Pug. 41).

To help monks and nuns to spread the teaching of the
Buddha to these four kinds of people, the Buddha devised a
methodology which was followed by the Venerable Sariputta,
who explained it to his fellow monks. There were in all six
techniques: the lecture method (desana), the method known

as enunciating and inculcating (pafifidpand), the repetition
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method (patthapana), the analytical method (vibhajana), the
exploratory method, posing suitable questions to elicit correct
answers (vivarana) and the method of clarifying “obscure”
points (uttdnikammam, M. iii, 248; S. v, 443; Pug. 19). In
order to drive a lesson home there was considerable use of
analogy and simile (upama) and occasional use of what can
today be called “audio-visual techniques”.

It is important to note that this formal education was
not restricted by any of the extranecus factors mentioned in
Article 2. It was open even to the dullard, as there was a
special method to be adopted in his or her case. Furthermore,
this eduction was completely free and the educators were not
expected to receive even gifts freely offered (¢f. Sn. v. 81).
The Buddha wanted at all costs, to prevent education devel-
oping into a commercial transaction, with the educator trad-
ing his knowledge and expertise like a common salesman.

There were of course monasteries which imparted to
ordained monks a very deep knowledge of the philosophy of
the Buddha and called for a much stricter adherence to the
Buddhist way of life. An example is the famous Buddhist
University of Nalanda. This higher education was accessible
on the basis of merit and it prepared monks for the Higher
Ordination (upasampada) and also for further studies.

Education in these institutes was oral even after the art
of writing developed. It need hardly be added that the “non-
formal” education given to organised groups and the informal
education given in sermons for the laity at Buddhist festivals,
and on such occasions as funerals, were also based on oral in-
struction. Hence the concept that a learned person was one
who has “listened to much” (bahussuta). The later Buddhist
monastic colleges known as Pirivenas preserved some of these
educational traditions.

The Mahamangalasutta also refers to technical educa-
tion (sippa, Sn. v. 261). This was not imparted in institutes. It
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was more or less customary for father to train his sons in his
particular economic activity and for the mother to educate her
daughters in the performance of their domestic duties . As
far as the males were concerned there were, in addition, the
various guilds which a boy could join to learn, for example,
to be an artisan, a craftsman, or a trader. Furthermore, one
can be quite sure that in many families the Jataka stories were
related and the implied moral lessons brought out, thus mak-
ing the home the first centre of practical and spiritual educa-
tion.

Such lay people as those who did not go to the monas-
tic establishments for eduction, still had opportunities for their
intellectual and spiritual development. There were the itiner-
ant monks who went from village to village conveying the
message of the Buddha, and guiding those who flocked to
listen to them. In addition, there were the usual sermons
preached in the precincts of the temple, to which crowds of
devotees flocked especially on full-moon days. These ser-
mons would teach the social virtues, which consisted largely
of one’s obligations to all sentient beings.

The Buddha Himself had the habit of visiting “assem-
blies” of other religious groups for friendly dialogue (cf.
sakaccham samapajjati, D. iii, 38 passim) and with no inten-
tion at all, as He assured a listener called Nigrodha, of con-
verting them (c¢f. D. iii, 56 f.) In this context, the fact that the
Mahamangalasutta encourages “religious discussions at the
proper time" (kalena dhammasdakacchd, Sn. v. 266) is also
worthy of note; this is a form of “continuing education”.

Paragraph 2 refers to the aims of education. Nowhere
in Buddhist sacred literature are the aims of education stated
as they are in this Article. Nevertheless, it is evident that
opportunities for education existed; and that this education
was directed to the “full development of the human personal-
ity”, as it was geared not only to the acquisition of skills but
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also to the moulding of one’s character and training for the
fulfilment of one’s obligations. With the emphasis in Bud-
dhism on benevolence and non-violence, education also aimed
at the promotion of tolerance, understanding and peace among
peoples, and, in an expanding spiral, among clans, principali-
ties, nations and States.

Paragraph 3 of Article 26 declares the prior right of the
parents to choose the kind of education to be given to their
children. In the Vinaya there is an account of a discussion
between parents about the possible courses of education for
their son (Vin. i, 77; iv, 128f); they eventually decided to
send him to a monastery to be ordained as a monk. This was
a decision made by the family, and nowhere is there evidence
of anyone or any group outside the family deciding for the
family, either in this case or in any other case.



ARTICLE 27

1. Everyone has the right freely to
participate in the cuitural life of the
community, to enjoy the arts and to
share in scientific advancement and its
benefits.

2. Everyone has the right to the
protection of the moral and material
interests resulting from any scientific,
literary or artistic production of which
he is the author.

In pre-Buddhist society in India there were a variety of
religious and cultural activities which included philosophical
discussions leading to different schools of religious and philo-
sophical thought. Participation in these was, by their very
nature, restricted. But some of their leaders, inspired by a
kind of missionary zeal, tried to disseminate their views among
average people and they did have eager listeners. However
there were activities which attracted a much wider audience.
These were public recitals and dramatizations of the great
epics and stories of the heroic deeds of historical personages,
semi-mythical and mythical beings. In addition there were
the ceremonies and rituals which originated with the worship
which people felt they owed to various deities. These cere-
monies developed into elaborate festivals in which the im-
ages of deities were taken in procession through the streets of
cities and villages accompanied by chanting, music from a
variety of instruments, singing and dancing. The “dance-
leader” (nata-gamani, cf. S. iv, 306 f.) is mentioned in the
Pali Canon. A well-known ceremony of the times referred to
in the early Buddhist texts (¢f. Vin.ii, 107 passim) is what
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was then known as “the mountain-festival” (giragga-samajja).
These ceremonies acquired a religio-social character and to-
gether with the public recitals and dramatizations mentioned
earlier attracted large numbers, thereby becoming part and
parcel of the religious and cultural life of large numbers of
people.

When the Buddha appeared on the scene after His En-
lightenment and commenced expounding His philosophy, pro-
moting the way of life that He advocated and establishing His
monastic order, He had no objection to His lay followers
attending these religio-cultural festivals, provided they did
not include “wrongful participation” (cf. micchacara) in sen-
sual pleasures and did not cause physical pain and injury, or
mental and spiritual anguish to themselves or to others. To
the philosophical discussions of old now came to be added
the consideration of His own philosophy and the way of life
He advocated. He and His early disciples travelled tirelessly
from city to city and village to village, and even to remote
areas spreading His Teachings and stressing the need for their
listeners to follow the Noble Eightfold Path which He grouped
under the three headings of Morality, Concentration and Wis-
dom (iti silam iti samadhi iti panna, cf. D.ii, 123 passim) and
which is the only path to Nirvana. This peaceful missionary
activity which He and His disciples assiduously followed had
an impact on the life of the people.

It helped to take their minds away from mundane things
and to concentrate on moral and spiritual issues. Soon after
His passing away and in the two centuries that followed,
Buddhist Councils were held to resolve differences which
arose in the interpretation of His teaching (the Dhamma) and
of the rules (the Vinaya) He had laid down for the monastic
order which He had established. These were put into final
form by the Third Buddhist Council held in the seventeenth
year of the reign of the great Emperor Asoka. This Council
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also took the momentous decision to send Buddhist mission-
aries to all outlying parts of the Empire and to the countries
that lay beyond its confines (vide Mahavamsa, Chapters III to
V ). The missions that went to the south of the Empire and
the countries that lay further south took with them the
Theravada teaching in Pali, while those who went to the North
and North-East and to far away lands like China and Japan
propagated what came to be called the Mahayana school.
Their teaching was mostly couched in Sanskrit. Nevertheless,
in whatever direction they went, they made use of the local
languages, and this is in accord with the Buddha’s linguistic
policy (vide Commentary on Article 2). This Teaching of the
Buddha spread rapidly as an oral tradition and inspired a
wealth of related literature which developed over the centu-
ries in Pali, Sanskrit and various indigenous languages. To-
day these constitute sizeable libraries of their own.

By the time of the Third Council monasteries had come
to be built more often than not with sculptural embellish-
ments and with paintings depicting scenes from the life of the
Buddha. In these scenes, the early practice was to avoid making
images of the Buddha. His presence was indicated by an
empty throne, a Bodhi or Bo-tree, a pair of sandals, etc. Later,
probably under Greek influence in North India, images came
to be made and the practice spread. His passing away (the
Mahaparinibbana) and subsequent cremation led to an inten-
sification of the respect and veneration grateful followers had
already begun to pay to Him when He was living. Some of
the bodily relics picked up from His ashes were enshrined in
huge Stipas such as those at Sanchi. These came to be sur-
rounded by railings with ornamental gateways. Both the rail-
ings and gateways were originally in wood and were later
replaced by similar structures in stone. Devotees naturally
came in numbers to these Stupas to pay homage to the great
Teacher, to meditate on His Teachings and to take in, for
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their spiritual guidance, the lessons they drew from the moral
discourses given by members of the Sangha. As this practice
spread it was but natural that a simple ritual developed, and
Stupas were built and Bodhi or Bo-trees were planted in the
precincts of the monasteries. With the making of images of
the Buddha, shrine rooms were constructed within the mon-
astery precincts and recumbent, seated or standing images of
the Buddha came to be installed, perhaps even in public places.

These developments spread to all the lands to which
Buddhist missionaries went. These missionaries took with them
not only the Teaching of the Buddha and the Monastic Code
but also the mainspring of a literature which developed over
the ages, as well as architectural and sculptural forms
together with the art of painting and also a ritual. Wherever
these were introduced and took root, the religion provided the
basic framework or the blue-print within which the local cul-
tures developed. Thus the religious and cultural life of the
people were in harmony.

The veneration of the relics of the Buddha became a
regular feature of Buddhist life. Not only did this practice
help in the homage people paid to His memory but it also
facilitated meditation. These relics were of three kinds: (@)
remains of the Buddha's body (saririka), (b) objects physi-
cally associated with Him (paribhogika-e.g. the Bo-tree at
Buddha Gaya and the Buddha's alms bowl); and (c) a like-
ness of the Buddha (uddesika). Thus it was possible for
almost every temple to have a relic of the Buddha, to pay
homage to which people came in numbers especially on
festival days.

Buddhism was introduced into Sri Lanka in 247 BC in
the reign of King Devanampiya Tissa (247-240 BC). In the
same reign a collar bone of the Buddha and his alms bowl
were brought to the Island and were received with great pomp
and ceremony. Later they were taken in a glamorous proces-
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sion to the capital city Anuradhapura. The most important
relic brought to Sri Lanka was the Tooth Relic. This was
brought to the island in the reign of Sirimeghavanna (301-
328 AC) who received it with very great ceremony. Many
festivals were held in its honour and a number of kings housed
it in specially built ornate palaces, enclosing the relic itself in
gem-studded gold caskets. The practice of taking this sacred
relic out in procession developed and has now culminated in
the Dalada Perahiira held during the lunar month of Asalha
(June/July) each year.

Religious festivals were also conducted when other rel-
ics of the Buddha were brought to Sri Lanka and also with
events connected with His life, work and His passing away.

While all these ceremonies and festivals were primarily
religious, they had a significant cultural component and be-
came an important aspect of the cultural life of the people.
Participation in them was open to all—rich or poor, high or
low, Buddhist or non-Buddhist— and from the crowds they
attracted (as they still do) it is evident that people participated
quite freely.

Thus the people not only acquired “serene joy and
emotion” (see the end of every Chapter of the Mahavamsa)
and prepared themselves for their next life but also derived
considerable cultural satisfaction, firstly enriching this life.

Scientific advances were made in the fields of medi-
cine, architecture, and later, in Sri Lanka, in irrigation. It was
incumbent on members of the monastic orders (male as well
as female) to attend on the sick. The Buddha Himself set the
example by attending on sick monks among those who fol-
lowed Him regularly. Some monks took this injunction fur-
ther and not only treated the sick with known herbs and roots,
but conducted research into other medicaments. The engi-
neering skills with which irrigation works were constructed
were remarkable. While this had no direct connection with
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Buddhism, the fact that almost every monarch paid attention
to the construction and/or repair of irrigation works is indica-
tive of the seriousness with which they carried out the obliga-
tions of the Cakkavarti Monarch. Today in Sri Lanka the
Stupa (or Dagiba) and the irrigation reservoir are symbols of
Buddhist civilization.

With the development of the monastic orders kings took
it upon themselves to assign parks and groves to the monks
and to construct shelters for themn. Larger Stupas came to be
built showing considerable engineering ability. The multipli-
cation of monasteries, Stipas and shrine rooms for Buddha
images contributed to the peace and joy of those who fre-
quented them. It will be noted therefore that from the advances
in medicine, construction and irrigation engineering, the people
as a whole reaped both material and spiritual benefits.

The second paragraph of the Article really deals with a
modem problem; namely, that of the protection of one’s in-
tellectual property. This was not a problem in ancient India
and Sri Lanka. The kings were the generous patrons of leamn-
ing and religion. Under their patronage these activities and
the arts connected with them flourished. Hence artists, sculp-
tors, builders, engineers, etc. did not (except probably in rare
instances) attach their names to any of their works. More-
over, this is to be expected in a civilization which was more
“group-centred” than “self-centred” due to its philosophy of
anatta or soul-less-ness (vide Commentary on Article 4). In
the final analysis, therefore, these achievements belonged to
the people as a whole. Hence such issues as the protection of
intellectual property did not arise. Nevertheless what is ex-
pressed in the second paragraph is covered by more than one
component of the Eightfold Path (vide Commentary on Ar-
ticle 28). This is true not only of paragraph 2, but of the
entire Article.



ARTICLE 28

Everyone is entitled to a social and
international order in which the rights and
freedoms set forth in this Declaration can
be fully realized.

This Article can be looked at from two angles. It is true
that only in a suitable social and intemnational order can the
rights and freedoms set forth in the Declaration be fully real-
ised. The reverse is equally true: that is, only by the universal
respect and observance of all the rights and freedoms set
forth in the Declaration can an appropriate social and interna-
tional order emerge and be maintained.

In the Buddhist perspective there is no denying what
the Article states. But, at the same time, it is self-evident that
unless everyone fulfils his or her obligations, which flow
from the rights and freedoms mentioned in the Declaration,
an appropriate social and international order cannot be estab-
lished. Hence while the Article emphasises that everyone is
entitled to a suitable social and international order, the Bud-
dhist view is that everyone has an obligation to co-operate in
the establishment of such an order, on the national and inter-
national levels, by discharging all the responsibilities which
each right and freedom mentioned in the Declaration involves.
After all it is the peoples of the United Nations who have in
the UN Charter “re-affirmed their faith in fundamental hu-
man rights, (and) in the dignity and worth of the human per-
son” vide p.2 supra. It is therefore incumbent on the people
to strive to promote the establishment of a social and interna-
tional order in which these rights and freedoms can be real-
ised.
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The Buddha has actually shown the way by which a
relevant social and international order can be established, ul-
timately leading to the happiness and welfare of mankind.
This way is the Noble Eightfold Path (Ariyo Arthangiko
Maggo) within which should also be counted the basic and
essential Buddhist virtues of maitri and avihimsa vis-a-vis all
sentient beings. (Also v. supra, p.93 f.). The components of
the Noble Eightfold Path are as follows:

Right Views (Samma-ditthi)
Right Thought (Samma-samkappa)
Right Speech (Samma-vaca)
Right Action (Samma-kammanta)
Right Livelihood (Samma-djiva)
Right Effort (Sammd-vayama)
Right Mindfulness (Samma-saii)

Right Concentration (Samma-samadhi)

These should be taken, together with the Buddhist con-
cept of Benevolence in its social setting; for human beings
live in society and have not only rights in that society but
also obligations. It is in the lawful exercise of these rights
and the faithful discharge of their corresponding obligations
that a suitable social order can be established.

While all this will not be questioned it is incumbent on
society to assist in the promotion of an appropriate social
order by just and fair laws, and just and fair sanctions against
those who violate those laws. After all, when the Buddha es-
tablished His monastic orders of monks and nuns He did not,
with the passage of time, leave it entirely to their sense of
dedication and their goodwill to maintain the high standards
required of members of both orders although He acknowl-
edged (e.g. Kakacupamasutta, M.i,124) that there were very
good monks at the beginning of the Dispensation. He not
only framed, as occasion arose, elaborate rules (the Vinaya)
to guide the monks and nuns in their monastic life, but He
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also established “judicial procedures” to ensure that the rules
of the orders were strictly adhered to, in letter and in spirit. In
fact in the monastic order which he established, and regulated
by the Vinaya, one sees a model social order which, though
meant for people on a higher spiritual level, could in prin-
ciple be adapted to secular conditions.

The Buddha also made it quite clear that His message
was not meant only for the small region in which He lived
and taught. It was a message for the whole human race. The
Noble Eightfold Path was for every human being of the “four
quarters”—the “four corners of the globe”. The cardinal Bud-
dhist virtues, particularly maitri and avihimsd, were for each
and every human being. This is why in the forty-five years of
His ministry He traversed the country going from city to city,
village to village, forest to forest (where hermits and recluses
lived) preaching His message, establishing His monastic or-
der and outlining, for the laity, the way of life He advocated.
It is to their credit that His followers, especially after the
Third Buddhist Council, braved all dangers of bandit-infested
roads, dense forests, stormy seas and the rigours of different
climatic conditions, to take the message of the Master to
distant lands covering, in a short time practically the whole of
continental Asia and also most parts of the Western Pacific
region.

When the Buddha made it clear, in repeated statements,
that His message was for all peoples, all nations and all rul-
ers He was really stressing the fact that unless peoples the
world over were inspired by the spirit of His message and
unless all people could genuinely strive to adhere to the Eight-
fold Path, human beings could not walk in harmony and in a
spirit of brotherhood along the path that leads to the “highest
happiness”, namely, Nirvana.

It is clear to us today that the full enjoyment of the
rights and freedoms contained in the Declaration cannot be
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achieved amidst the tensions and conflicts, the economic and
social inequalities and the inadequate co-operation in various
fields among the nations of the world. It is the Buddhist view
that unless nations and governments can act in accordance
with the Eightfold Path (i. e. the Dhamma in the ultimate
analysis) to pool their resources to eliminate poverty
(daliddiya), hunger (khudd), ignorance (moha), disease (roga),
fear (bhaya), sorrow (dukkha), jealousy (issd) and greed
(lobha), an international order conducive to the universal re-
spect and observance of human rights and fundamental free-
doms will not emerge. Such an order can be established only
by intense genuine and selfless human effort. This is the obli-
gation that Article 28 places on everyone.



ARTICLE 29

1. Everyone has duties to the community
in which alone the free and full
development of his personality is
possible.

2.In the exercise of his rights and
freedoms, everyone shall be subject only
to such limitations as are determined
by law solely for the purpose of secur-
ing due recognition and respect for the
rights and freedoms of others and of
meeting the just requirements of
morality, public order and the general
welfare in a democratic society.

3. These rights and freedoms may in no
case be exercised contrary to the
purposes and principles of the United
Nations.

This Article differs from the preceding ones in that, in
paragraph 1, its emphasis is on the duties of everyone to the
community and on the fact that it is only in the discharge of
the obligations members of society owe to each other that it
is possible to realise one’s material and spiritual well-being
(“the full development of one’s personality™). In paragraph 2
the Article lists the only factors that can justify limitations on
the exercise of one’s rights and freedoms. In the final para-
graph (paragraph 3) the Article states very clearly that none
of the rights and freedoms mentioned in the Declaration can
be exercised contrary to the purposes and principles of the
United Nations. The various points made in this Article are
fully endorsed in the Buddhist ethic and consequently pose
no problem at all for the Buddhist,
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Society in the time of the Buddha was simple, and in
one's day to day life the categories of people with whom one
came into contact and to whom one had obligations were
perhaps not numerous. They generally were one’s parents,
spouse, companions, servants and other workers and religious
leaders. The Singalovddasutta of the Dighanikaya spells out
in meticulous simplicity the duties of one category of people
to another. The young householder is told that he has to pro-
tect the “six quarters”. These are parents as the East, teachers
as the South, the spouse and offspring as the West, friends
and companions as the North, servants and work people as
the nadir and the religieux as the zenith (D.iii, 188 ff.). The
symbolism of the four cardinal points is deliberately chosen.
Just as the sun rises in the East, life begins with parental care.
Moving clockwise from there teachers are as the South, spouse
and offspring as the West, and friends and companions as the
North; as the nadir are the servants and other workers, and as
the zenith are the religieux.

Following this “cycle”, the householder is told that par-
ents are expected to love their children, restrain them from
vice, exhort them to be virtuous, train them for a profession,
arrange a marriage for them at a suitable age and, in due
course, grant them their inheritance. Children in turn are to
love their parents, respect and obey them, help them (at home
and outside) and take care of them in their old age. The next
stage is the child's education. Here the Sutta deals with the
mutual obligations of teachers and pupils. The former owe
their pupils love, care and attention for their safety, and in-
struction in every art. Pupils, on the other hand, are required
to respect their teachers, receive their instruction attentively
and strive to learn to the best of their ability. The third stage
in life is marriage for the lay person. Husbands and wives
owe each other respect, courtesy and fidelity and the effec-
tive fulfilment of their mutual obligations as well as hospital-
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ity to each other’s kith and kin. With equal comprehensive-
ness and simplicity, the mutual obligations of friends and
companions, of employers and employees, and of lay people
and the religieux are outlined; and there is no doubt that if
everyone discharges his or her duties as explained the full de-
velopment of one’s personality (meaning one’s material well-
being and spiritual liberation) can be achieved. It is not at all
surprising to read in the Surza that when the young house-
holder Singilaka heard these exhortations he is said to have
exclaimed “Beautiful, Lord, beautiful” and he besought the
Exalted One to receive him as a lay disciple, in which state
he would like to remain *“as long as life lasts” (D. iii, 193.).
The second paragraph of Article 29 declares that the
exercise of one’s rights and freedoms can be subject only to
such limitations as are determined by law ensuring recogni-
tion of the rights and freedoms of others and for the just re-
quirements of law and order, public morality and the general
welfare of the community. In the Buddhist ethic, concern by
everyone for the rights and security of others is of prime
interest. Consequently, the exercise by a person of his or her
rights and freedoms is subject to the recognition of the rights
and freedoms of others. This principle is very well brought
out by a series of allegorical reflections in the Attupanayika-
Dhamma-pariyaya envisaged in the Veludvdreyyasutta of the
Samyuttanikaya (S.v, 352 ff.). Two of these reflections will
be cited in fair detail. Reference will be made to the topics of
the others and the implication of all for human rights and fun-
damental freedoms will be drawn. “Suppose”, reflects the
disciple, “someone should rob me of my life, fond as I am of
life and not wanting to die, it would not be a thing pleasing or
delightful to me. If on the other hand, I should rob him of his
life, fond as he is of life and not wanting to die, it would not
be a thing pleasing or delightful to him. For, a state that is not
pleasant or delightful to me must be so to him also”. As a
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result of such reflection the disciple abstains from taking the
life of sentient beings, encourages others to do so and speaks
in praise of such abstinence. The question is also posed “What
does not please me, what does not delight me, how can I
inflict on another?” Similar reflections are made on taking
things which have not been given to one, on sexual relations
with another’s wife, on damaging another’s reputation, on
estranging another's friends by slander, on speaking harshly
to others, on treating others frivolously, etc. In all cases the
conclusion drawn is put in the form of the following ques-
tion: “What does not please me and what does not delight
me, how can I inflict upon another ?” It is true that the topic
of each reflection is in itself evil. The point really made, and
made quite well, is that one’s freedom to act in any particular
way has to be limited by the effect of such an action on an-
other’s rights and freedoms.

This Article also stipulates that such limitation must be
“determined by law”. The limitations implied in each of these
reflections certainly are determined by law—not by secular
law as implied in the Article, but by the Dhamma or the
eternal and immutable Law of Righteousness. As an example
of the implications of these reflections for human rights and
freedoms, one can, following the same line of argument, state
it as follows: “Suppose someone, in the exercise of his or her
rights or freedoms acts in a way that infringes my rights and
freedoms and is distasteful or harmful to me. If I, in turn,
exercise my rights and freedoms in the same way, would it
not be distasteful or harmful to him also? Therefore, I must
abstain from exercising my rights and freedoms in such a
way, encourage others to do the same and praise them for
doing so. If the exercise by others of rights and freedoms in a
particular way can be distasteful to me, how can I exercise
my rights and freedoms in the same way, for to do so would
be distasteful and harmful to others”.
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It will also be noticed that the examples have been

carefully chosen. In the simple society of the times the ac--

tions mentioned would certainly have been detrimental to the
“just requirements of morality, public order and the general
welfare in a democratic society”,

Paragraph 3 of Article 29 states unequivocally that the
rights and freedoms enunciated in the Declaration cannot be
exercised contrary to the purposes and principles of the United
Nations. These are: to avoid or prevent war, to recognise the
dignity and worth of the human person and to promote the
material well-being of all peoples. The Buddha stands for all
these and more. Hence the exercise of any rights or freedoms
contrary to the purposes and principles of the United Nations
would, ipso facto, be contrary to the Buddhist ethic. When
the great Maurya Emperor Asoka became a Buddhist he de-
clared (in the Fourth Rock Edict of Kalsi) that “no more shall
the drums of war (bherighosa) be heard in my territories, but
the drums of morality (dhammaghosa) shall reveberate
throughout the empire”. He took pains (Second sel. Rock
Edict of Dhauli) to assure the rulers of bordering States that
he had no aggressive intentions towards them. On the other
hand, he was interested in inducing them to practise morality,
that they may be happy in this world and the next. He went
further and saw to it that medicinal herbs “for men and
cattle”were not only planted throughout his empire but ex-
ported to the territories beyond (Second Rock Edict of Kalsi).

It will, therefore, be noted that the Buddhist ethic en-
dorses fully the principles enunciated in Article 29, in their
individual, national and international dimensions; and in ad-
hering to the relevant teachings of the Enlightened One (i.e.
the Buddha) people would certainly be complying with all
the requirements of this Article.

ARTICLE 30

Nothing in this Declaration may be inter-
preted as implying for any State, group or
person any right to engage in any activity
or to perform any act aimed at the de-
struction of any of the rights and freedoms
set forth herein.

A GENERAL COMMENTARY

This Article does not enunciate any specific rights or
values. Hence this is not a religious Commentary; this is only
a General Commentary. The Article is meant to give force to
each and every right and freedom set forth in the earlier
Articles of the Universal Declaration in that it states, in no
uncertain terms, that nothing in any part of the Declaration
may be interpreted as empowering any State, group or persen
“to engage in any activity or to perform any act aimed at the
destruction of any of the rights and freedoms set forth” in the
Declaration. A concluding Article of this kind is necessary
because, in view of the fact that the international community
consists of people of different races, languages, religious tra-
ditions, cultures and political philosophies, there is always
the possibility of interpretations being given to various
Articles, sometimes quite sincerely, that would in effect re-
sult in “the destruction of the rights and freedoms™ the obser-
vance and protection of which is the sole aim and purpose of
the Declaration. Article 30, for example, tells us that the free-
dom of expression and the right to “impart information and
ideas” embodied in Article 19, cannot be interpreted to jus-
tify any act or any activity designed to subvert “the just re-
quirements of morality, public order and general welfare”
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stated in Article 29 as a limitation to the exercise of any
right. In the same way the rights enunciated in Article 19
cannot be interpreted to legitimise any violation of the rights
stated in Article 12, according to which “No one shall be sub-
jected to arbitrary interference with his privacy, family, home
or correspondence, nor to attacks on his honour and reputa-
tion”. The possibility of such interpretations cannot be ruled
out; as a matter of fact such interpretations (or misinterpreta-
tions) have occurred and continue to occur.

It should be noted that it is not at all unusual to find
Articles of this nature in international Covenants or Conven-
tions. For example, Article 17 of “The European Convention
for the Protection of Human Rights and Fundamental Free-
doms” is identical, with the exception of one phrase. So are
Article 5 and Article 3 of the International Covenant on Eco-
nomic, Social and Cultural Rights, and the International Cove-
nant on Civil and Political Rights, respectively, also with the
exception of one phrase. This phrase, which is identical in the
three Articles mentioned above, declares that any limitations
to the rights mentioned shall not be applied “to a greater ex-
tent than is provided for” in the relevant Conventions.

Articles such as these are not uncommon in interna-
ticnal legal documents. They re-affirm in a negative form, and
therefore more forcefully, the overall intent of the documents
and give, as far as possible, no room for interpreting various
Articles in such a manner as may justify a violation of the
rights and freedoms whose recognition and observance is the
principal object of the documents concerned. Such Articles
are also of value in that they can be used to block any loop-
holes by which acts contrary to the intent of the document
can be made to appear consistent with its purposes. Finally it
is important to realise that this Article conveys a message to
all peoples: that rights and freedoms should on no account be
used to undermine other, or others’, rights or freedoms.
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The Buddhists, together with the followers of all other
Faiths, wish the complete fulfilment of the hope entertained
in this Article.
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issd (jealousy), 119

Jain, 78; -ism, ix

Japan, 32, 65, 112

Jatakamala, 44

Jataka Stories, 33, 108

Jati, (birth), 66

JAYATILLEKE, K.N., 28, 41, 44

JAYEWARDENE, HW., xiv

Jealousy, v. issd

Judaism, ix

Judicial procedures, Buddhist, 118;
also v. Legal procedures &
Procedures

Jurisdiction, monastic, 48

Justice, Buddhist conception of, 40
f. 88

Kakacipamasutta, 117

Kalimas, 77 f.

Kalamasutta, x, 22, 27, 82

Kalinga, 33, 39, 44, 63

kama (sensual desire), 67

kammakard (workmen), 33 f.

Kandy, 80

karuna (compassion or sympathy),
35,38

Kelaniya University, ix

khanti (tolerance), 38

khudakaputto (one with dependent
children), 95

kiccaddhikarana (tribunals on is-
sues relating to duties), 48

King JOHN, vii

King’s Palace, 57

Knowledge, Buddhist theory of, 41

Kosala kingdom, 77

kusala (morally good), 22

Kutadantasusta, 39, 70, 89

Labour, obligations towards, 95 ff’;
product of, 35

Laity, 49, 68 f.; also v. updsakas &
updsikds

lakkhanas (marks or characteristics
of conditioned existence), 15

Language(s), 25, 27, 112

Latifundia, Roman, 34

Law(s), 40 f., 47 f.; Buddhist mo-
nastic, 40, 48 f., 53; Buddhist
view of, 40 ff; causal, xi, 16,
42; civil, Kandyan Buddhist,
48; criminal, 64; democratic
conception of, 87; dispenser of
the, 44 f; national, 48; objec-
tives of the, 47; recognition
before the, 40 f., 43; right to
protection of the, 57; Rule of,
43, 45; secular, 49; Universal,
v. Dhamma & Norm, Universal

Leave, seasonal, 98

Legal equality, 36, 44 f; also v.
Equality

Legal principles, 49

Legal procedures, Buddhist, 49,
53f

Legal theory, Buddhist, 47 ff., 53

Legislation, retroactive, 56

Leisure, xi, 96, 98 ff.

LESSING, 38

Liberty, as three fold, 30

Life, embryonic, 30; married, 69;
pastoral, 74; physical quality of,
99; right to, 29, 31, 74; socio-
ethical aspects of, 69

Limitations, to equality, 22 f,; to
marriage, 67, 70; to rights and
freedom, 118, 121

Literature, ancient classical, viii;
Buoddhist, 16 f, 58, 94 f., 112

. Livelihood, lack of, 101 ff; Right

(Samma-djiva), 13, 94, 117
Lobha (greed), 24, 119
LOHITAKA (the bhikkhu), 53, 55
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Love, Universal, 22, 30; also v,
Friendliness, Universal

Loving kindness, 22, 35, 38, 50;
also v. maitri and mettd.

Madhurasutta, 26, 44

Magna Carta, vii

MAHACOLI MAHATISSA, 45

Mahdmangalasutta, x, 69, 103,
106

Mahdpadanasutta, 45

Mahdparinibbdnasutta, 68, 79, 84,
86

Mahdvagga (of the Vinayapitaka),
102

Mahdvamsa, 45, 84, 96, 112, 114
Mahavastu, 47 f., 50

Mahayana, 65, 112

MAHINDA, 61

maitri (mena), 22, 30, 50, 59, 117
f+ also v, Loving kindness

MALALASEKERA, G.P., ix, 44

Man, as an “engineer” in nature,
25

Mankind, welfare of, 24

manussattam, 40, 42; also v. Hu-
man-ness

MARQUESS of ZETLAND, 84

Marriage, 67 ff.; dissolution of, 70;
limitations to, 67, 70

Married life, socio-ethical aspects
of, 69

Maturity, 69; also v. Full age &
Puberty

Maurya Empire, 45
Medical care, 101 ff, 113
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Medicaments, 102
Medicine, 102, 114 f.
MEGASTHENES, 35
Menials, 32 f.
Mercantile class, 74
Mettasutra, 30, 103

metsd (maitri), 22, 29 £., 35, 31 f.,
50, 59, 117 f.

Middle Path, 13

MIGARA, 4

Mind, subconscious, 37

Mindfulness, as a faculty, 22; Right
(Sammd-sati), 13, 117

Mines, Greek, 34

Missionaries, Buddhist, 61, 65, 113

moha, v. Delusion & Ignorance

Monarch, Universal, 41; Wheel-
turning, 41, 90 f.

Monarchical characteristics, 84, 86

Monasteries, 105 f., 112

Monastic Code (i.e. Vinaya), 40, 48
f. 112; colony, Buddhist, 87;
community, 84; also v. Sarigha

Monks, 67 f., 105; also v. bhikkhits
Monogamy, 69

Moral behaviour, rules of, 69, 74
Moral sense, 21 £, 77

Morality, 70, 111; also v. sila
Motherhoed, 101, 103
MUKHERIJEE, B.K., 73
Muslims, 80

Mythology, Buddhist, 42
Nalanda, University of, 107
natagamani (dance-leader), 110

Nations, 103, 119

Nationalism, excessive, 66

Nationality, 65 f., 70

Nature, essential, (of human be-
ings), 23

Aagti (resolution), 56
~catutthakamma (an Act with
resolution moved thrice), 56
-dutiyakamma (an Act with
resolution moved once), 56

Nepal, 10, 65

neyyo (one requiring guidance), 106

Nibbdna, 10 ; v. Nirvana

NIGANTHANATHAPUTTA, 78

NIGRODHA, 108

Nikayas (Buddhist sects), 81

Nirvana (=Nibbdna), 10, 12, 15 £,
24, 40, 42, 93, 111, 118; not a
metaphysical reality, 12 f.

Nissaggiya-Pacitriya Rules, 75

Niti-Nighanduwa, 48

Noble Eightfold Path, 13, 18, 93,
99, 111, 115, 117 ff.

No-Soul, doctrine of, 32, 115; also
V. anatta

Non-violence, 22, 30, 35, 50 109

Norm, Universal, 23, 25, 27 f., 45,
90

Nunneries, 105
Nuns, 67, 105

Obligations, 52, 98 f., 102, 108,
120,

Offence(s), penal, 55 f.
Old-age, 101,103
Open doors, 70 f.

Operations, surgical, 102

Opinion, 25, 27, 81 f.; pluralistic,
81

Order, Buddhist monastic, 49, 52;
social and international, 116,
119

Ordination, Higher, 53, 107

Organization, Buddhist monastic,
12 f., 86 f; pluralistic, 81

Origin, national or social, 25 f.

Ownership, private, 74; also v.
Property

Pacific region, Western, 118

padaparamo, 106

Painting, 112

Pali Canon, 58, 63, 109

Pali, the language, 112

Paficasila (Five Moral Rules), 29,
69, 74; as concemned with all
human rights, 74

pannid (Wisdom), 111

paiifidpand (enunciating & incul-
cating method), 106

PANDUKA (the bhikkhu), 53,
55

Parabhavasutta, 66
parahita (welfare of others), 102

patthapana (repetition method),
107

Peace, 109; maintenance of, 103
PERERA, L.H. HoracE, xiv
PERERA, L.P.N.,, ix ff.

Period, Rg-Vedic, 87

Persecution, 80; asylum from, 62
Person, legal, 40, 42; also v. Saigha
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Personality,
development of, 88, 92, 108;
group, 40;

human, 28, 88, 104, 108, 120,
psychosomatic, 40

Philosophy, Buddhist, 14 ., 32, 63;
social (Buddhist), 18, 36, 40 f.

pindapdta (alms-food), 102

Policy, linguistic (Buddhist), 27,
112

Polity, 27 f.; ideal human, 86

Potential, human, 18, 24, 101

Poverty, 90, 119

Power, legislative, 86; vesting of,
86 f.

Precepts, Buddhist, 29, 31, 69, 74

Prejudice, 48, 50

Principles, egalitarian, 21 ff, 25 ff.,
44 ff., 87 £., 103; legal, 49

Privacy, arbitrary interference with,
57f£,126

Private property, v. Property

Privileges, withdrawal of, 39, 75

Procedures, democratic, 83 ff;
ecclesiastical (Buddhist), 52 .,
judicial, 47 f., 53 ff., 118; le-
gal, 49;
voting, 53, 86 f.

Proclamations, 57, 85
Procreation, 68
Property, 25 £, 29, 72 ff;
common or shared, 72 f.;
intellectual, 114;
private, 72 ff;
right to, 29
Prosecutions, 62 ff.
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Protection, before the law, 44 ff.;
righteous, 102

Puberty, 69; also v. Full age &
Maturity

puggalavemattata (differences be-
tween individuals), 23

punabbhava (biological reproduc-
tion), 67

Punishment, 30, 38;
capital, 30;
cruel, inhuman or degrading,
37

equal, 44;
suitable, 38 f.

PURANA, (the Buddhist monk), 82
Purisa
—dhorayha (human responsi-
bility), 21;
—kdra (human endeavour), 21;
— parakkama (human valour),
2L
—thdma (human strength), 21;
—viriya (human energy), 21
Quorums, 85
Race, 251, 70
RAHULA, 103
Rajd Cakkavatti, 41
Rajagaha, 82
Reality, 41
Reason, 21 f.

Recognition, (before the law), 40
fn 43

Relationship, teacher-pupil, 105 f.
Relics, 111; three kinds of, 113
Religieux, 79, 120 f.

Religion(s), 25, 70;

Buddhist altitude to other, 62;
freedom of, 76 ff.
Religiousness, 79
Remuneration, 93 f., 99
Repentance, 38
Reputation, 126; atiacks on, 57 ff.
Reproduction, biological, 67
Republics, (North Indian), 84, 87
Requisites, Four, 102
Resolution(s), 54, 56, 85; also v.
Aatt
Respect (for Human Rights), 104
Responsibility, for governance, 28;
moral, 28, 88; worldly, 68
Rest, 98 ff.
Retaliation, 59
RHYS DAVIDS, T.W., 34
Right(s) to:
adequate standard of living,
101 fF;
asylum, 62 ff;
contentment, 74 f.;
debarment from conviction for
acts which were not offences
at the time of commission, 55 f;
education, 104 ff;
equal pay for equal work, 93,
96;
fair trial & public hearing, 52
Fi

freedom from arbitrary arrest, -

detention or exile, 50 f.;
freedom from arbitrary inter-
ference with privacy, family,
home or comrespondence, 57 ff.;
freedom from inhuman treat-
ment, 37 ff.;

freedom of opinion & expres-
sion, 27, 81 f;

freedom of peaceful assembly
& association, 83 ff.;

freedom from slavery & servi-
tude, 32 f.;

freedom of thought, conscience
& religion, 76 ff.;

judicial remedy for violation of
rights, 47 ff.;

just & favourable remuneration,
93 ffu

liberty, 29 ff;

life, 29, 31, 74;

marriage (& within marriage),
67 ffs

material & spiritual well-being,
27

nationality, 65 f;
participation in government,
86 ff

presumption of innocence until
guilt is proved, 55 f;

periodic holidays with pay,
98 I

property, 72 ff.; -

protection of the law, 44 ff.;
5143

protection of motherhood &
childhood, 101, 103;

public service, 86 ff.;
reasonable limitation of work-
ing hours, 98 ff.;

recognition before the law, 40,
42;

rest & leisure, 98 ff.;

security, 29, 31, 89 f., 101 f;

‘suitable social & international

order, 116 ff.;
trade-unionism, 93, 97
work & employment, 93 ff.
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Right(s), Human, 21, 23, 52, 104;
as interests leading to human
welfare, 102;
civil & political, 29-88;
destruction of, 124;
economic, social & cultural,
89-127;
fundamental, 48, 58, 115;
linguistic, 27;
parents’ (regarding education),
104, 108;
pertaining to culture, science &
benefits therefrom, 110 f;;
regarding religion, 27;
respect for, 104;

Universal Declaration of, 1 ff.
Righteous Monarch, 41
Righteousness, 87;

Law of, 45;

Principle of, 28, 90; also v.

Norm, Universal;

Rule of, 41 ff;

Wheel of, 41
Ritual, 112
Robes, 102
ROUSSEAU, JEAN JACQUES, 28
Rules, Nissaggiya-Pacittiya, 75
sabbe satta (all beings), 25
Sabha (Vedic) assembly, 83

Sakyas (Sakyans), 10 f, 84
saldka-gahdpaka (vole-taker), 53
samadhi (concentration), 111
samacariyd (impartial conduct), 45
Sdmadfiaphalasutia, 34
sanghasdmaggi (unity of the
monastic community), 8
Samiti (Vedic) assembly, 83
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Sammdkammanta (as appropriate
action), 26

samsdra, 67

Samyuttanikaya, 122

Sanchi, 112

Sangha, 49, 54 £., 60 f., 112;
as a juristic person, 73;
of the four quarters, 73, 86

Sanghakamma (Ecclesiastical Act),
84, 87 also v. Acts, Ecclesias-
tical

Sanskrit, 112

santutthi (contentment), 75

SARIPUTTA, 106

Sdsana, 67

sat’indriya, (faculty of mind-—
fulness), 22

Scholars, Western, 32

Sculptors, 115

Sculpture, 65, 112

Security, 101, 103; of person, 29,
31
social, 88, 91

Sects & Sub-sects, Buddhist, 81,
83

Seed-corn, 90

Self
—centred (-ness), 32, 52,
115;
—employed, 96;
—lessness, 32; also v. anatta
~——reliance, 21
sendsana (lodgings), 102
Sensuality, 69
Servant(s), 33 f.;
— women (ddsis), 34

Service(s), Public, 86 ff.; social, 101
£
Servitude, 32 f.; emancipation from,
34
Sex, 25 f., 68 ff.;
Brahmanic attitude to, 68
Sexuality, human, 67 f.
Sickness, 100, 102
SIHA, the Licchavi General, 78
Sila (Morality), 111
SINGALAKA, 122
Singalovadasutia, x, 34, 69, 121
SIRIMEGHAVANNA, 113
Slave(s), 32 ff.;
— owners, Christian, 34;
— trade, 32 f.
Slavery 32 ff.
Social ladder, by the Buddha's day,
33
Society, at the time of the Buddha,
120
Buddhist (four-fold), 48, 67,
105;
contract of, 23, 86;
non-exploitative, 35, 97
Societies, pluralistic, 86
Sojourn, samsaric, 37
SOPAKA, 103
Sorrow, 67, 119; also v. dukkha

Soul-less-ness, doctrine of, 15, 115;
also v. anatta

Sovereignty,
parliamentary, 88;
ultimate, 27 f.

SOZA, J.F.A,, xiv

Speech,

liberty of, 30;

Right (Samma-vaca), 13, 117
Sri Jayewardenepura University, ix
Sri Lanka, ix, 61, 65, 80, 113 ff.
Sri Lanka Foundation, viii £, xiii f.
State, 45, 93, 124;

democratic conception of the,

87;

responsibilities of the, 31, 102;

policies, 70 f.; power, 93
Status, 25 f.

Studies, Pali and Buddhist, ix
Stiipas, 112 £, 115

S'udras, 33

Suffering, empirical, 67, 119; also

v. dukkha & Sorrow
Suffrage, universal & equal, 86, B8
Sunka (Customs), 60
Surgery, 102

Suttas, with sociological signifi-
cance, 89 ff.

Sutianipdta, 66

Teacher (The), 106

Teaching(s),
of the Buddha, 112;
methods (Buddhist), 106 f.

Thailand, 65

Theft, 90

Theravada, 65, 112

Therigatha, 34

Thinking, legislative (Buddhist), 47
., socio-political (Buddhist), 86

Thought,

Buddhist, 15 f., 21, 28;
freedom of, 30, 76 ff.;
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Right (Sammd-sankappa), 13,
117
Tibet, 65
Tolerance, 18, 38 f., 69, 79, 81, 103,

109; religious, 63; also v.
Critical Tolerance
Tooth-Relic, 114
Torture, 37
Town-crier, 57
Trade, 89
Trade Unions, 93, 97
Tradition,
Buddhist, xiii, 81;
constitutional (British), 88;
oral, 57
Treatment.
cruel, inhuman or degrading,
37
medical & surgical, 102
Trial(s), 53; public, 55
Tribunals,
competent, 48 f.;
independent & impartial, 52 f;
monastic (four types), 47 f,, 52
f. 55
national, 47

Truth (& Righteousness), Law of,
90; also v. Dhamma, Right-
eousness & Norm, Universal

Tyranny, viii

ubbahika (Committee), 54

ugghatitaifg (of quick compre-
hension), 106

Unanimity, 83

UN Charter, 116

Unconditioned, the, 15

Understanding, 18, 104, 109
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Unemployment, 93 £, 101, 103

United Nations, 1 f., 116;
activities of the, 104;
General Assembly of the, vii,
2, 62;
purposes & principles of the,
62,64, 119, 123

Unity, 83 f.

Universal Declaration, v. Declara-
tion, UN, on Human Rights

Universal Norm, v. Norm, Univer-
sal

Universal Love, v. Love, Universal
University of Ceylon, ix

updsakas (laymen), 68, 105
updsikds (laywomen), 68, 105
Upasampada (Higher Ordination),

53, 106
upekkha (equanimity), 37
uttanikammam (clarifying method),

107
Vajjian(s), 84, 86;

Confederacy of the, 79;
Value, surplus (theories of), 35, 97
Vasala, 33
Vasalasutta, 26
vayappatid, 69; also v. Full age,

Maturity & Puberty
Vedanta, 13
Veludvareyyasutta, 122
vibhajana (analytical method),

107
Vidyodaya University, ix
Views, Right (Sammd-ditthi), 13 f.,

117

Viharas, Buddhist, 79
Vijja-carana-sampanna, 106
Vinaya (Buddhist monastic law),
40, 48, 52 f, 55 f., 73, 82,
109 £, 117f.
Vinayapitaka, 50, 82, 102, 108
vififid puriso (rational critic), 77
Violation(s), 47 f., 63
vipafcitafifiu, 106
vivddddhikarana (tribunals for
settling disputes), 48

WIESEKERA, O.H. de A, 27
Will (of the people), 86, 88
Wisdom (padda), 111

Wise (the), 76 f.

Woman, potentialities of, 26
World Ruler, ideal, 45

vivarand (question method), 107

Vote(s),
majority, 83;
secret, 56, 86
taker of, 53
Voting, 85;
procedures, v. Procedures;
by proxy, 85
Wage(s), ix, 90, 95 f.;
— labourers, 34;
— policy (Buddhist), 95 f.;
— structures, 95 f.
Wealth, 90 f.; unnecessary accu-
mulation of, 74 f.
Wedlock, 101, 103
Welfare, human, xi, 17 f;
of the many, 32, 41 £, 60 f,;
mundane & supra-mundane, 17
Well-being,
material & spiritual, 27;
mental & moral, 99
Wheel,
celestial, 90 f.
of Righteousness, 41, 91
Widowhood, security in, 101, 103
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Work, just & favourable conditions
of, 93 ff.
Working hours, limitation of,
98 f.
Workmen, 33 f.
Writing, art of, 57
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