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PREFACE

The SANGHA (Buddhist Monkhood) has received hitherto far less
than its due measure of importance in extant studies on Buddhism.
The Sangha originated in India: its history in this country, where
Buddhism is now extinct as an institutional religion, is the history of
the growth, progress and organization of a great culture that is
interwoven in its historic culture-complex.

A sketch of primitive Sangha life and organization was attempted
by me in my youth in the book, Early Buddhist Monachism, pub-
lished in Trilbner's Oriental Series, so far back as in 1924. In the
preface to its recently published Indian edition (Asia Publishing
House, Bombay, 1960), 1 have called attention to its inevitable
lack and limitation:

‘The book presents a picture in outline of the Buddhist Monastic
Order in its growth and development during the first three or four
centuries of Buddhism. The need remains yet for a longer dynamic
view and more extended historical perspective, for the Buddhist
Sanghas, whose early evolution is the theme of this book, continued
to function in this country, especially in the east and the south, for
many more after-centuries, The great monastic universities in the
east like Niland3, Vikraméild, Odantapura and Jagaddala represent
the last fine efflorescence of Buddhist monachism, and they were
wiped out only towards the close of the twelfth century by the
fanatic violence of the Muslim invaders of Bengal and Bihar,'

The object of the present work is to supply this ‘longer dynamic
view and more extended historical perspective’.

The work has entailed concentrated research work over two and
a half years and could not have been undertaken but for the generous
encouragement and active support of Dr Malalasekera, renowned
Buddhist scholar of Ceylon, recently ambassador for his country in
Moscow. It was through his initiative that a Senior Research
Fellowship of the University of Delhi was awarded to me enabling
me to carry through this work and also making available to me
the ripe scholarship of Professor P. V. Bapat, then Head of the
Department of Buddhist Studies in the University. His suggestions
and corrections, supplﬂnmtad by Dr V. V. Gokhale's, were very
helpful for which I remain grateful.

My source-materials come under two main categories—literary
and archaeological.

The literary materials had to be gathered from four languages,
Sanskrit, Pali, Chinese and Tibetan. For helping me in the last two,
I am indebted to Miss Latika Lahiri of Lady Irwin School, New

_&.
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Delhi, who studied Chinese for several years in Peking and provided
me with translations from Chinese, and to Dr Lokesh Chandra and
Lama Chimpa of the International Academy of Indian Culture,
New Delhi, for translations from Tibetan,

Forthnnrrhaeuhgicalmateriah,Ihadmtnnlytoinwsﬁg&te
the reports and memoirs of the Archaeological Survey of India, but
also to make extensive field-studies of archaeological sites where
monastic caves and remains of ancient monasteries still exist. In
describing or tracing the history of the monasteries, I have had in
sem-a]instanmtudrawupnnmympﬂsmmlkmwledge
gathered on the spot. I am grateful to the officers of the Archaeo-
logical Department, especially to Mr Ghosh, Director-General, and
Dr Patil, Deputy Director-General, for providing me with liberal
iadlitiaﬁfurmyﬁﬂd—studyasweuaslorashen[ufumfulphutu-
graphs. Dr Moreswar Dikshit (now working in the Madhya Pradesh)
was kind and generous enough to lend me an unpublished work of
his and allow me to draw from it some materials for which acknow-
ledgement has been made in the book in due place,

I am indebted also to my talented daughter, Miss Krishna Dutt,
MSc, for the preparation of the Index, a task of great labour
willingly shouldered by her, and to Mr Indra Varma for the maps
and sketches included.

Inwritingthisbmﬂ:,itwasmttheﬂula:andxpedﬂﬁst that
I had exclusively in view. The subject is likely to interest today the
educated public in our country. Curiosity about our ancient Buddhist
past is now more widely diffused. Visitors by hundreds who go to
see the famous monastic caves of western India, Ajanta, Kanheri,
Pandulena, Karle, etc. and the monastic remains of northern India
at Nalanda, Sarnath, Snchi, Rijgir and other sites will derive a
n&wz&timmsumﬂkmnwieﬂgeoftheirhistoﬂmlhackgmundmd
meidmufthepartﬂmsamunasteﬁasplayedinuurandentlﬁe
and culture.

&remnstmﬁnnoftheﬁshwyofﬂmﬂuﬂdhiﬂﬁaﬂghnhbﬂja
has.snimaslammme,nntbeenattemptedyet.lhavehadm
break new ground which seemed at places nearly intractable for the
lack of reliable historical data, If those scholars to whose critical
judgement I must leave this work be in a position to say that this
humble attempt at historical reconstruction has been worthwhile,
I shall deem my labours amply repaid.

New Delhi
June 30, 1960 SUKUMAR DUTT
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NOTES ON THE TEXT

In reading the text, the following points should be taken note of:

(i) Use of Pali and Sanskrit forms of words

In the present work a number of words will be found either in Pali
or in Sanskrit form. The general principle which has been followed
in this matter is to take the form which appears in the source
drawn upon, Pali or Sanskrit. The language of Theraviida Buddhism
is Pali, while that of later Hinayfnist schools (e.g. Sarvistivida)
and of Mahiyina Buddhism is Sanskrit. A considerable number of
terms, relating to the religion, is common in Pali and Sanskrit
variants, ‘Buddhist Sanskrit’, however, is not exactly 'Classical
Sanskrit' and Franklin Edgerton’s Buddhist Hybrid Sanskrit (Yale
University Press, 1953) is a standard work on the subject.

Below are a few examples of variants between Pali and Sanskrit:
P. Acariya—S. Acarya; P. Amata—S. Amria; P. Bhikkhu—S.
Bhiksu; P, Bhatti—S, Bhaktsi; P. Cetiya—S. Caitya, P. Dhamma—
5. Dharma; P. Hammiya—S. Harmya; P. Magga—5. Mdarga;
P. Pafiid—S. Prajid, P. Patimokkha—S. Prdtimoksa; P. San-
ghakamma—S. Sanghakarma; P, Sattha—S. Sastd; P. Thipa—
S. Stipa; etc,

(ii) References in the Footnotes

The system of reference in the footnotes is as follows:

{2} Original texts in Pali and Sanskrit are referred to by chapter
and paragraph (e.g. Mahivagga, I. 11, 1; Mahiparinibbina
Suttanta, ITI, 8; Dipavarhsa, 5, 52; Chandogya, 2, 23; Pénini
ITI, 2, g7; Mahabhasya, ITI, 1, 26).

(6} For published works, excepting well-known and standard ones
{like Rhys Davids' Buddhist India, Nanjio's Calalogue of the
Chinese Tripitaka, etc)), the author's name, the name of the
publisher and the edition or the year of publication are given
in the earlier references, but in later references only the author's
name and an abbreviated title, as Beal's Buddhist Records,
(Nilkanta) Sastri's Comprehensive History, Ray Chaudhuri's
Political Hislory, Lilders’ List, etc.

{¢) Cross references are given according to Part and Section of the
work (e.g. Part II, sec. 3).

(d) In order to avoid repeating myself, I have made some references
to my two earlier titles—Early Buddhist Monachism, published
in 1924 by Kegan Paul, Trench, Trilbner and Co. in Trilbner's
Oriental Series; and The Buddha and Five After-Centuries,
published by Luzac and Co. in 1957.
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‘Go forth, O Bhikkhus, on your wanderings, for the
good of the Many—for the happiness of the Many,
in compassion for the world—for the good, for the
welfare, for the happiness of gods and men. Let
not two of you go the same way.

O Bhikkhus, proclaim that Dhamma which is
gracious at the beginning, at the middle and at the
end.’

Caratha bhikkhave cirikarh bahujanahitiya bahu-
janasukhiya lokinukampaya atthiya hitiya suk-
hiya devamanussinarh Mi ekena dve agamittha.
Desetha bhikkhave dhammarh adikaly@parm maj-
jhekaly@gari pariyosinakalyigar.

Mahdvagga, 1, 11, 1.
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INTRODUCTION

Buppuism, now extinct in India as a formal and institutional
religion, has a history in this country spanning nearly seventeen
centuries (fifth Bc-twelfth ap). It is not the mere history of a
faith, though it has been approached too often from this viewpoint
only.
Taking Buddhism solely as an “-ism’, just a form of faith or system
of religion, its history has been sought to be traced through its
doctrines and philosophies, its sects and schools, its affinities and
inter-connections with other Indian systems of faith or philosophy.
This, however, is an introvert view: what it fails to take in is that
aspactofthardigionwhichrehteditmmtdu&dytnthe]if&nfthe
people—the aspect that is seen in the organization of its monkhood
(Sanigha) and the functioning of its monasteries (Vihdras). It is the
cultural aspect of the religion which is perhaps historically and
sociologically more significant.

Culture has been defined by scientists in various terms: over a
hundred and sixty definitions are listed in a critical review by
Kroeber and Kluckhohn. But the simplest, broadest and pithiest
one is by the eminent American anthropologist, Henry S. Coon, who
identifies culture with the ‘sum-total of things people do as a result
of having been so taught’.?

Indiz had in the past a culture that took its ‘teachings’ from
Buddhism—one exiraordinarily long-lived and widespread, that
endured over a millennium and a half, spread in its flourishing
periods within that wide span of time from end to end of the country.
It has left its vestiges scattered all over the land in what are now
‘archaeological remains’.

Except for a struggling forlorn existence in a few obscure localities,
the Buddhist religion, along with its monk-organization, the
Sangha, was extinct in nearly all parts of India over eight hundred
years ago. It had been before that in a state of lingering decline
for several centuries. The causés of this decline are complex and
obscure and still await exploration. What comes, however, into
comparative clearness is that Hinduism in its various forms that
displaced Buddhism had amalgamated with itself many of its later
developments and finally accepted its divine Founder into its own
pantheon.

' Cariton S, Coon in The History of Manm (London, Jonathan Cape, 1935), P. 5.

See also Culture: A Critical Review of Concepts and Defimitions, Peabody Museum,
Harvard University, Vol. xivii, No. 1 (1933},
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But the culture Buddhism had ‘taught’ and the monkhood and
monasteries it propagated undoubtedly survived: in fact, it re-
mains to this day a vital functioning part of our cultural heritage.

It was inevitable, however, that with the extinction of Buddhism
as an organized institutional religion this Buddhist culture should
lose its form and contour—no longer recognizable by its Buddhist
affiliation.! Yet we are made aware in subtle ways how much of its
substance remains as ‘erypto-Buddhism’ in our cultural complex—
for a little delving below the surface reveals it in certain orientations
of our philosophy, valuations in our ethics, even in some of the
institutes of indigenous law.? Less tangibly it inheres and persists in
our outlook on life and our attitude towards its problems.

The Buddhist culture cannot be disposed of as a mere historical
phenomenon in our culture-history: it has been borne along by the
stream of its continuity and is part of its continuum. The history of
this culture is bound up with the history of the Sangha.

The SANGHA has a two-fold meaning in Buddhism—"an entire
monk-fraternity’ or ‘the bond of association among monks', referring
in the former to a ‘body of persons’ and in the latter to the ‘confedera-
tion which makes them one body’. As we shall presently observe,
both concepts of the Sangha, concrete and abstract, appear in usage,
In the Creed of the Three Jewels (T'ri-ratna), the parity in which the
Sangha is placed with the Buddba and the Dhamma is meaningful:
it forbids the facile half-baked notion that it represents in Buddhism
only the organized missionary agency of a_proselytizing faith. The
Sangha is differently conceived in the system. In fact a comprehen-
sion of the triune concept of the creed is essential in our approach to
its history. The concept is vitally correlated not merely to the nature
of the Sangha's functioning, but it sets the course of its evolution
and pre-conditions its history.

* It is only by very rare flashes that the recognition occurs. A well-known instance
is the saying of Ravisepa in the Padmapurdma that the Miyd-vida (Theory of
lusion) of Vedanta phllm?hf' is covert Buddhist doctrine (Maydvddamasacchstran
mmm#nmm . (Padmapurdpa, uttarakhanda, ch, 263—Anandidrama
e e e e b i e
who was sa;:am*s i al grandfather’, thongh in his Karikd he is heavily
indebtad to Boddhist yanist hers, both in terminology and in flustra-
tions, protests, as says Dr krishnan, ‘rather overmuch that his view is not
Buoddhism. Towards the end of his book, he says, “This was not spoken by the
Buddha™ * (see History akailqmpiy. Eastern and Western, vol. §, p. 273). The words,
quoted from Gaudpida’s Kankd (see Afdmmzrdnmn. iv, 9g) have, however,
lent themsselves to different interpretations. See Mahadevan's Goudapdds—aA Shdf!
in Early Advaita (Madras University Philosophical Series, No. 5, 2ad Ed., 1954,
78 Risevhon iuto Hinthi Law deevo révashsd veciom: tracos of Buddhis i 18
See Tagore Law Lectures—K. L. Sarkar's The Mimdnisd Rules of Interpretation as
Ezpﬁd t?sH!:d: I::.l‘r, ub, mmn[;uhugﬁ' lgﬂj}}. ppﬁzu—;_;:ﬂangmw

]rn.twal an [} [+ ao. Sihe i ., . Z. . -]

ypothesis is that both Yijﬁj:valkyyu and Vijianeévara ol aioied by Buddhism,
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In the very nature of the religion and in the form it first appeared
in, was implicit the bond that binds the Buddha, the Dhamma and
the Sangha together in the creed.

Buddhism has been presented too often in manuals and learned
treatises as a system of thought and doctrine. The paradox of it is
that it was not as an ‘-ism’ that it was first given to the world: it
was conceived not as a system fo be posited but as a message to be
preached.?

A system has no inner necessity to be propagated, but Buddhism
had—and a pointer to this is the well-known scriptural legend that
became the nidus of the doctrine, far-reaching in its consequence, of
the Sammd-sasbuddha and the Pacceka-sambuddha.®

The legend describes how the Founder, having received in his
Bodhi (spiritual cognition) the Highest Truth and in virtue of it
become the Buddha, passed on to a higher stage of attainment as
the Sammad-sambuddha (‘Teacher of all men’). Unique in this attain-
ment among all the ‘enlightened ones’ of the world, he is singled out
under this character by the Buddhist as the object of highest adoration.

Yet, as an Upanisad says: ‘From the bliss of the highest truth
(Brahmananda) speech recedes, along with all activities of the mind.”
One who has attained to this bliss becomes therefore a Mauni
(‘Silent One’). But the Founder of Buddhism became not a Mawuni,
but a Satthd (Teacher). This translation from a Buddha to a Saithd
is attributed by the ancient maker of the legend to external adventi-
tious causes—the intercession of Brahmd Saharhpati, the vision of
the miseries of all ‘unenlightened’ creatures, and the upsurge of
compassion (Karwnd) in his heart. Read between the lines, it is a
symbolical way of stating that the realization dawned upon the
Buddha that the truth received by him had a dynamic quality: it
had need to be converted into a message—and that otherwise, in
the static form of Knowledge received and kept by the recipient, it

! This is how the paradox is presented in the Mahfyina system in the course of
the following dialogue between the Buddha and Subhiti in the famous Mahiyina
siifra, Vajra-cchedikd:

"The Lord Buddha addressed Subhnti saying: '"What think you—has the Lord

Buddha really attained to the supreme spiritual wisdom or has he a system of

doctrine which can be specifically formulated?"’

Buddha ex; in licit terms a form of Knowledge which can be described as
suprems tual om. And why? Because what the Lord Buddha adumbrated
in terms of the Law is transcendental and inexpressible. Being a spiritual concept,
it is neither consonant with the Law, nor synonymous with l.n}rﬂdngapmt from the
Law, This is exemplified by the manner by wise and holy Buddhas,
initintion as the law of their minds, severally a to different planes
of spiritual wisdom' —{William Gemmell's translation of the Digmond Siira,
Hegan Paul, Trench, Triibner and Co., Ltd., London, 1912, pp. 18-35.)
* Mahivagga, I, 5. and othor versions. See The Buddha and Five Afier-Centuries
, Luzac Co,, 1957), p. 204.
® Taitfirlya, 11, 0.1.
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was incapable of fruition or fulfilment. What this ‘truth’ itself was
cannot be known by anybody except him who cognized it: ‘only the
Buddha understood Buddhism'! The ‘Deathless’ (4mata) was the
name he gave to it when he turned it into a message and cast it in
the form of a Dhamma to bring it within average human under-
standing. The recipient of the truth had to be a Sa#hd: the convic-
tion rings sharp and clear in the trumpet-call of the First Sermon:
‘Give ear! The Deathless (4mata) has been realized by me; I will
instruct—I will teach the Dhamma.'?

Passages of the early (Theravida) scripture show that the faith
and message delivered to the disciples and the first monk-followers
was regarded by them not as a ‘system’, but as a way of life or form
of self-culture: a Dhamma whereby one could bring to cessation all
sorrows that arise from the life of the world and the flesh.® It is
described as a Way (Magga), and those to whom the Way has been
opened—the initiate, the ordained, the ‘Knowledgeable’—are en-
joined to extend it to the Bakwjana (Man in the many). This is the
apt collective term taken in the scripture to connote men in general
or mankind. The Religion must become Bdhujafifia (adjectival form
of Bahujana): that was one of the conditions, fulfilment whereof
was desiderated by the Buddha before he could think of passing into
the ‘Great Decease’ 4

So the credal formula, in the correlated concepts of the Buddha
as the Teacher, the Dhamma as the sum and effect of his teachings
and the Sangha as the instrument by which the Dhamma, becoming
bihujafifia, fulfils itself, epitomizes and rounds off the whole cycle of
the faith.

Some western scholars have expressed the view that Buddhism is
a religion ‘for the monkhood’ and that the laity was ‘on its fringes’.
The warrant for this view is certain trends in the Theravida scripture
which represent the monk-community as the sole custodian of the
religion and draw in respect of participation in the Dhamma a
dividing line between monks and lay people.® But the sequestration
of the religion for the ordained receives scant support, as will be

1 Per Christmas Humphreys: Buddhism (Pelican Ed.), p. 15.

! Mahfvagga, 1, 6, 12.
¥ It is described as Dubkha-nirodha-gdmind, ie, what tends to the cessation of

Sorrow.,

# Mahparinibbina Suttanta, III, 8.

# Kern obsarves that Buddhism is a monastic institution, and the laity
is but accessory Mnuu.ta_fj’mim wddhism, p. 7::]Drhrch.lbald$mttﬂnﬂathn
broadest n between the ChrisHan Church and what he calls the Buddhist
Chur:hlnthniantthntthumkﬂlthafmmurhymﬂﬂnthnﬂmﬂﬂfﬂmﬂhm
Of Buddhism, he says: ‘Its lay associstes, however numerous, were but the fringes

of religious comm wwmmcmu?a?z}.
*1f it was the viewpoint of the Theravida School, it was repudiated early in
Buddhist hi by the Mahdsidghikas (see The Buddha and Five After-Centuries,

PP- 132-133 PP- 130-140),
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pointed out later, from the Founder's own canon-reported utterances.

Buddhism throve and made headway in India as a religion of the
people—a religion that was ‘bdhujafifla’—not as the cult of a sect
or a practice of monkhood.

In its progress and expansion through the long centuries, it con-
tinually annexed to itself the culture and art, the traditions and
folk-lore, the pieties and emotions of the people. Its history remains
incomplete and one-sided unless we bring into integration the two
aspects that an exoteric religion must develop in course of its history.
‘So far as such religions are systems of belief merely, they constitute
what may be called theoretical or speculative systems: so far on the
other hand as they are systems of tribal, national, or voluntarily
associated life, they may be styled historic or concrete.” The history
of the Safgha presents this ‘historic’ or ‘concrete’ aspect of the
religion. Yet the Safigha in Buddhism has also an abstract aspect in
which it is regarded as a spiritual entity.

‘The Safigha could not accept gifts, nor sanctify nor enjoy them
and gifts made to the Sangha could bring no reward’: this was the
view of an ancient sect of Buddhists, noted in passing in the
Kathdvatthu.®* Those who in after times used to make gifts to the
Safgha, expecting spiritual benefit for themselves, their families and
their relatives, recognized in the conventional formula of their
donatory inscriptions this abstract character of the Sangha.® The
gift was first dedicated to the ideal Saigha and the pecuniary
endowment was next put ‘in the hand of' the real Saigha, the actual
beneficiary. In the Tri-raina creed this ideal sense of the Sangha is
taken: it stands there, not for a particular society or body of persons,
but for the great confederation of the faithful.

From the historian’s point of view, however, the Safigha represents
an Institution.*

1\ W. F. Warren's The Religions of the World and World M' 2.

£ The sect is named the commentator ‘Mahdsofifiati o Kathavaithu,
xvii, 6-8 (Mrs Rhys Davids' Poinis of Controversy, p. 73).

® The formnla occurs in a large number of donatory inscriptions discovered all over
India and also in Ceylon, eg. Dambulla Tem inscription  (Imdian Anfiguary,
187z, p. 130). The dedication to the ‘Sadgha of the Four Quarters’ and giving of the
endowment in the hand of the resident Safigha is found in several inscriptions in
the caves of Kanberi, Karle and Nasik given in Liders' List.

4 *In anthropol language, an Institution is a group of people. It is organized
for some purpose, ws rules and has some structure—in its simplest form that of
a leader and = few followers; in its most complicated form a world federation of
nations, An individual belongs to several institutions, such as his family, his business
organizgation, church, club, community and nation. If we remember . . . that inatito-
tion means , not ideas, rules, practices or customs, what follows should be
understond without difficulty’ (Coon's The History of Mam, Intro., pp. 1-2). It is
in this sense that the term ‘Institution’ is taken to denote the Sangha, ie. the
associstion of Buddhist monks. Hobhouse prefers the term ‘association’, as hdnq
mnrndiﬁnnﬁvntﬁmw;themuf'hum:nbmpunﬂndlilmanpedﬂ:purpm
{see L. T. Hobhouse's Social Development: Its Nature and Conditions, 1924, pp. 49-59).
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The story of the growth, development and functioning of this
Institution in India, of which the following pages attempt a broad
outline, has a clear beginning, a middle and an end—an integration
and unity of interest. A brief recapitulation here of some of its
principal aspects and peculiar features may help towards a clearer
grasp of the historical perspective.

The milies in which it was founded was the ancient community of
India’s wandering almsmen. It was this milies that shaped and
conditioned it—settled its athos and basic character, the foundation
upon which its own system of Vinaya was afterwards built. But we
shall see how the Sangha separated itself from the parent community
by its own modification and specialization of a general custom,
Vassdvasa (Rain-retreat), observed by wandering almsmen. This was
the starting point from which, outside the wanderers' community;,
its evolution commenced, leading it through several stages and
‘varieties of being’.

The wandering Sect became a settled Order; the unitary Safgha
became plural; with the spread of Buddhism, the monk-communities,
each called a Sangha, went on steadily multiplying till they were
spread wide over all parts of the country; in their life and organiza-
tion gradual changes of a transforming character came about through
the action of inner and outer forces; and in the final phase of this
history, we see a number of monastic establishments functioning as
seats and centres of scholarship and learning, and a few as far-famed
‘universities”. It is a long and chequered history: yet not the history
of a static institution, but one that shows remarkable dynamism
and capacity for progress.

The monasteries, from where this Institution functioned, have
also a long story of growth by stages. The primitive monk-settlement
is represented by the dvdsa or the drdma. A typical monastery, called
at first a leya, came into existence when the primitive Sangha split
up into a number of monk-fraternities (Sasighas). Unlike the dudsa
or the drdma, a lena was not a settlement of monks from all guarters,
but accommodated a single fraternity. Originally there were five
structural types of lepa, but only two types have survived—the Vikdra
and the Guhd, Taking the Vindhyan range as the ‘Great Divide’ of
India, the Vihdra may be said to be the typical monastery to its north
and the Guhd to its south.

Complete ruin has fallen upon the Vihdras. It is only at two or
three archaeological sites that standing fragments have been found;
elsewhere the excavated foundations are their only remains. But the
Guhas, in their everlasting inset in the rocks, remain: they bear
evidence of the splendid wealth of art and architecture that used to
be lavished on monasteries in that spacious age of art and culture
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known as the "Gupta Age’ in ancient Indian history. To this day the
caves of Karle, Ellord, Ajantd and Bégh attract wisitors as ‘show-
places’'—treasure-houses of the best and finest specimens of ancient
Indian art—but they were built for and inhabited by monks and, as
such, have a human, apart from their purely aesthetic, interest.

To those who have visited the caves in their extensive peripheries
and the ruined monasteries with their layer upon layer of successive
and superimposed construction, it will be a matter for wonder how
many monasteries there were in India so long as Buddhism flourished.
The first record of an eye-witness is Fa-hsien's who came to India
in the early part of the fifth century when Buddhism was already
past its hey-day. His record is based on what he saw in northern
India where a multitude of monasteries, great and small, were then
in ruins. If the Chinese pilgrim could have come to India a couple
of centuries earlier and extended his travels as widely as Hsiian-tsang
did after him, he would perhaps have described India as a ‘land of
monasteries’.

Wherever Buddhism spread and the monks came and settled,
monasteries were built for them, and both in the flourishing and in
the declining periods of Buddhism, the building of monasteries was
an industry, motived by piety, that never ceased. Ancient monas-
teries fell into ruins; on their sites, unrelinquished, new monasteries
arose. They were built singly or in clusters and sometimes con-
tiguous monasteries were enclosed within a circuit-wall to form a
unitary establishment,

There was an ancient pattern—perhaps going back to the beginning
of the Christian era—of monastery construction. This pattern was
never abandoned, but many monasteries of the age of the Guptas
grew into impressive edifices and some rose to an unexcelled standard
of architectural magnificence and artistic beauty. At Nilanda, Gayd
and several other sites, these profusely decorated monastic edifices,
some several storeys high, were seen by Hsiian-tsang and described
by him.

Between Buddhist monk-communities and monasteries and their
counterparts in the Christian world, there was an ideological and
hence functional difference. Isolation from society was never the cue
of Buddhist monachism. It was on the other hand the idea with
which the Christian monastic system began. In the first Antonian
monasteries in the deserts of Nitria, Celia and Scete, the eremite’s
aloofness used to be practised in its extreme form. The rule in these
establishments was for monks not to see each other except on
specified days and the desert was calculated to secure the farthest
remove from society. When cenobitism developed under Saint
Pachomius and Saint Benedict, isolation from society and the out-
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side world still remained the dominant principle of Christian mona-
chism. Here monastic life is supposed to be a life aloof and inbred;
its contacts with the outside world deliberately kept at the minimum,
it makes a world of its own and functions within it.

ButtheBuddhhtSa.ﬂghasetautnnitshistmiccamerfmma
completely divergent starting point. It was towards the Bahujana
that its eyes were turned. By their very raison d'éire, the monasteries
had to function differently, and isolation from society was no object
of monastic life,

This monk-and-layman intercourse was a feature of Buddhist
monastic life from the start. It brought monkhood into such relation-
ship with the life of the laity that it was natural and inevitable that
its influence should spread widely into the people’s life and culture.
It made also inevitable the reaction of lay mentality on monk-mind.

How this intercourse between monks and lay men used to be
organized to mark a major Buddhist festival, the Uposatha, has been
picturesquely described by I-tsing in a section of his ‘Record of the
Buddhist Religion as practised in India’. It is a picture late in time
to which a reference will be made in a different context, The
pageantry and ceremonial feasting described by I-tsing is of ‘period’
interest—the customary form and practice of the Uposatha festival
of the time of I-tsing’s stay in India (oD 671-95). The coming
together of monks and lay men to observe and celebrate the
Uposatha was an institutionalized affair—the ancient tradition and
rule of monastic life. It is the socio-religious character of the
Uposatha festival that is brought into prominent relief in I-tsing’s
account,

We may presume that intercourse between monks and lay society
was by and large of this character—a cordial association and meeting
together on a plane that enabled the Sangha to ‘enter into the social
life of bodies of men, constitute a factor in the development of that
life, conditioning in a great measure its quality, and being in turn
conditioned by it’.* There is no doubt that it was interactive in its
results, though how far the Sangha itself was affected by this kind
of intercourse with the laity is not easy to define.

Yet there are unmistakable traces of the trends and the elements
of lay mentality impressed in the monks’ canonical religion, besides
the outstanding example of Stapa-worship which, as we shall see, °
had been but a lay ritual of Bhakti-offering to the Lord in

! Vide Nagasena's defence of Monasteries (Trenckner's Mili 4, p. 212)}—
Vibare vijjamine sulabhadassanarh dassanakamanarh anikete du bhavig.
sati. The gist of Nigasena's argument is that, though monks should live in the depth
of a forest, it is necessary for them to Live in monasteries, for only then can they be
easily visited by thoss who wish to visit them. Solitnde is good for them, 'bul:ﬂguy
mmmmmmmwhtohypmplnm&muminmm{m

¥ Quoted from Warren's The Religions of the Werld and World Religion, p. 1.
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the beginning, but was later adopted as a canonical institution.

The geographical distribution of Buddhism over the country varied
from age to age. Yet from the first organization of the Sangha to its
end (fifth century Bc-twelfth century AD), its influence over
society at large, in smaller or wider areas, was, by the very nature
ot the Sangha's functioning, consistently sustained. It was the
achievement of monks to have slowly broadened a cult into a
popular culture, a course of doctrines into a way of life for the people.
The response on the people’s part can be measured by the industry
of monastery-building; it never ceased so long as Buddhism in India
was a living religion.

It is unhistorical to ascribe any appreciable part of it to the
munificence of kings and emperors—not even of those who are known
to have patronized Buddhism like Asoka, the Sitavihanas, the
Kusianpas, the Guptas and the Pilas. India never had anything
analogous to ‘State religion: it is a concept totally foreign to the
Indian mind. Not even in the reign of the great Buddhist emperor
Asoka did Buddhism enjoy that status. Yet the Buddhist monk-
communities were not outside the purview and jurisdiction of the
State, and kings, whether Buddhist or Brahmanical, had to do with
them in the discharge of their constitutional obligations, The Sanghas
in virtue of their possession of the Vinaya laws were self-governing
bodies, and the king’s primary and traditionary constitutional duty
in ancient India was to protect them in that character and keep
them from internal and external disruption.* The kings usually
respected this function, but the building of 2 monastery was an act
of individual inclination. It does not appear that in any period of
Safigha history, the Safgha throve anywhere merely on royal
patronage. Few among the thousands of monasteries that existed in
different parts of India, except those of the late Pala age in Bibar
and Bengal, were of royal foundation.

The builders of monasteries were mostly wealthy lay devotees and
most of the great monasteries rose by stages from humble beginnings.
The munificence of wealthy donors made it possible for monasteries
to acquire in later ages their architectural grandeurand decorations
of plastic art. The monks themselves were maintained by occasional
land-grants or endowments of a permanent kind (sometimes made
by a king), but mostly by a continuous stream of ‘pious gifts’
(Deya-dharma) which, in money or in kind, served to alleviate
somewhat the rigours of their normal life.

1 Sep on this point Part 111, Sec. 3, pp. 183-184.
% See on this point The Buddhks and Five Afler-centuries, pp. 121-1232, and Part I,
Sec. 5, pp. Bi—82 in the present work.
*
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IuﬂmlonghjstmyuttheSaﬂghninludia,thmwmnamrﬂy
flourishing periods and periods of decline. These can be seen but
‘darkly, as through a glass’. No period can be chronologically
delimited with any approach to precision as representing the ‘crest’
or the ‘trough’.

The peak period of Buddhism in India is identified in the Thera-
vada legends with the reign of Asoka (c. 26g-232 Bc). In the eyes
of the makers of those legends, the era borrowed a certain lustre
from the illustrious personality of the emperor himself, In the
perspective of Buddhist history, however, it was but the seed-time:
the time when Buddhism, till then a regional faith, received the first
great impetus that made it known and respected all over Asoka's
far-flung empire. The impetus came from a great and widespread
missionary movement initiated and organized by Moggaliputta
Tissa in Ascka's reign, the historicity of which is not in doubt.
But it was the commencement, not the consolidation, for in many
regions where the missionaries had introduced the religion in Asoka’s
reign, Safigha life burgeoned only two to three centuries later.

The post-Asokan developments of Buddhism in different parts of
the country were neither uniform nor centrally regulated. Buddhism
was never a ‘church’: among the monk-communities, there existed
no central authority or central control; even in a single community
of monks there was no head or chief—the principle of hegemony or
headship having been ruled out by the Founder himself.! It was like
‘the wind that bloweth where it listeth’ that monk-communities
spread over the country. In fact, historical information about the
state of Buddhism in different regions or localities happens to be so
scattered and discontinuous that a whole or integrated picture of
any given period of Buddhist history hardly evolves. Throughout,
while we see Buddhism flourishing in certain parts, in others it is
seen in decline and hence no period can be delimited as marking the
commencement of a general decline of Buddhism all over India.

But the decline manifests itself. Fa-hsien's account shows it for
northern India in the fifth century; Hsilan-tsang’s for nearly the
whole of India in the seventh. Someway back in the past, the condi-
tion of things seen by them must have had its roots—the desertion
of many monasteries, their neglected and ruinous condition at
many centres once important, the loss of their character as radiating
centres of Buddhism, and the dwindling number of inmates. There
are some tell-tale statistics of this dwindling to be quoted later,
though they are scanty and casual.®

' See Early Buddhkist Monackism, PP 141-145; The Buddha and Five After-
Centuries, 62—65.
¥ See Part V, Sec. 3, p. 356 and p. 375
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It seems that from the fifth century on, the merely conventual
character of a number of monasteries was being cast into the shade
by their growth as centres of academic learning and scholarship.
The learning was not confined to monks, but was made available to
all seekers after knowledge, Buddhist and non-Buddhist alike.

Some of these developed later into large-scale establishments for
education and academic culture and Nilandi is the first and fore-
most of them. And there were others of this type. From the early
years of the seventh century right down to the Muslim invasions and
conquests, they functioned in the east of northern India—in Bihar
and Bengal. Eye-witness accounts of them are fortunately available,
from which it appears clearly enough that, by the form and pattern
of their organization, these establishments were indisputably entitled
to the name of ‘Universities’. In mediaeval Europe in the twelfth
century, universities grew out of studia gemeralia—seminaries of
learning frequented by learners from all quarters.! Perhaps several
monasteries had, between the fifth and the sewventh centuries,
developed in India a similar character. Two large monastic establish-
ments visited by Fa-hsien at Pataliputra seem from his description
to have resembled these studia of mediaeval Europe.

The ‘universities’ were not flowers of the springtime, but late
autumnal blooms of Safigha life and its cultural tradition. At the
time when they flourished, the Safngha had dwindled down to its
last resort in a small circumseribed area in the east. Their widespread
fame, however, within and outside the borders of India, lends a
kind of sunset glory to this troublous end-period of Buddhist
decline.

Yet in the monasteries of Nilanda, Odantapura and Vikramaéila
ran the sap of the ancient tradition that associated scholarship and
learning with monastic life.

In the early ages (BC centuries) of Sangha history, learning had
been for the sake of faith: it concerned itself with the canon of the
religion, with its interpretation and proper understanding. But
monastic learning outgrew this purely inbred cloistered character.
It came to be more liberally conceived and construed as learning for
the sake of knowledge. But Buddhism, in this phase, had come face
to face with the rising strength of Brihmanism and, in order to be
able to fight and hold its ground, had to liberalize learning so as to
make it more effective in debates and disputations.

The last splendid efflorescence of monastic learning is seen in the
‘universities’. But the tradition of it had been long, centuries-old;
and the outgrowth of this tradition from century to cen was a
long line of eminent monk-scholars distinguished in different fields

1 Ses The Shorter Cambridge Mediaenal History (1952), Vol I, p. 62z,
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countries where Buddhism prospered after its decline in India itself.

From Nagasena of Sikala (second century BC) to Diparikara
Srijiiina of Vikramadili (eleventh century Ap), we can trace a
galaxy of monk-scholars, each of whom was a shining star, some of
the first magnitude. They belong to widely separated periods of
Buddhist history: they do not fall into a school, but are individual
scholars, each conditioned by the ambience—the state of culture
he was born into, the sect or school to which he belonged and the
special intellectual interest professed by him.

Out of the BC centuries, only one great name has survived—
Nigasena, preceptor of the Greek king Milinda (Menander). The
names multiply in the ap, though a good many of them are trans-
mitted to us wrapped up in legends. The line of monk-scholars of
the AD centuries stretches a long way down, beginning from the
great Acdryas of Mahfyina Buddhism, In the means and methods
of scholarship and learning, however, there is a dividing line between
the BC and the AD: it represents the transition from the spoken to
the written word. The ‘Scholar-of-the-spoken-word’ and the ‘Scholar-
of-the-written-word’ are distinguished by two telling epithets in
Pali—the former named ‘ Bahussita' (One who has heard much) and
the latter ‘Ganthadhura' (One who bears the burden of books),—very
apt expressions no doubt, for books have always been a burden and
it is much more pleasant to learn by hearing.

But books, when they came to be written, were eagerly made use
of in all the monasteries. Paper, made from fibrous matter, had been
in use in China since the second century BC, but became available
through the Arabs to the rest of the world long afterwards—in the
eighth Ap. In India it was not used as writing material until modern
times, books (granthas) being manuscripts on dried palm-leaves or
thin slices of wood tied up in bundles. When scribes took the place
of bhawakas (reciters of texts) in the monasteries, manuscripts were
produced in them and preserved, and in the better class of monas-
teries there were manuscript collections, growing steadily in bulk.
With their utility and importance increasing as many of these
monasteries became centres of study and learning, more and more
care was given to their preservation. There were immense manuscript
collections in the ‘universities’—what fate befell them will be des-
cribed in the proper context.! The ‘library tradition’ seems to have
been inherited from these universities by Tibet where most of the
greater monasteries are store-houses brimful of manuscripts. Out of
them have been drawn from time to time stray Buddhist texis now

! See for instance Part V, Sec. 3 PP 357-355.
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translated or edited by scholars, but these amount to an infinitesimal
part of the whole.

From the fifth century on, China and (later) Tibet had cultural
intercourse with the Buddhist world of India, Manuscript-collection
ﬁumlndlamtheubiectnfmany{}hin&and Tibetan scholars
who came out to this country in these centuries. Manuscripts which
found their way into China and Tibet were preserved with care; they
were collected to make up standard encyclopaedias of Buddhist
literature of those countries. The entire bulk of these encyclopaedic
Chinese and Tibetan collections is appalling in its massiveness—they
run into some thousands of texts, By far the larger number of them
represents the accumulated intellectual products of Indian monk-
scholars of successive generations, from the early Mahdyana dedryas
to late writers of Tantric texts, all of them of the Ap centuries.

An interesting side-line of Safgha history is concerned with the
trans-Indian lives and activities of Indian monks,

When it is recalled that the settled-in monk, living in organized
cenobitical society, had yet his prototype in the wandering almsman,
it will hardly appear strange that some sort of wanderlust stirred in
his veins. It impelled monks to migrate from place to place and
monastery to monastery within the country. The roving was not
always for pilgrimage or for any set or specific purpose for that
matter, but perhaps simply to satisfy the urge of a wanderlust.

It caused many to wander beyond the confines of India—to Ceylon
in the south; to Burma in the east; to Indonesia, China and Korea
in the far east; to Nepal and, out of Nepal through the la’s (moun-
tain passes) of the eastern Himalayas, to Tibet in the north;
wherever in fact they expected welcome as guests from the Buddha’s
homeland.

We talk lightly nowadays of visifing a foreign country, but in the
days when travel was a long-term adventure, full of incalculable
perils, the traveller to a foreign country, specially one with no home-
ties, retained but feebly the animus revertendi. Many Indian monks
in the course of centuries settled in other Buddhist lands of Asia—
wherever in fact their wanderings took them: no memory of them
survives. Yet a considerable number of these monk émigrés found
careers for themselves and rose to fame in the countries of their
adoption. Some received great honours there; a few, by virtue of their
pre-eminent spiritual and intellectual attainments, achieved such
glory that they were worshipped or deified as Bodhidharma was in
China, Dipatikara Srijiiana in Tibet and Dhyinabhadra in Korea.

To this long and varied history of the Sangha in India, there was
an end—swift and sudden, full of terror and pity, like the dénouement
of a tragic drama.
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The Safigha did not survive perhaps more than a decade the storm
and violence of Muslim inroads and conquests in northern India.
Lapsed into complete quiescence elsewhere in India, its last accents
were still being whispered from the monastic towers of Bihar and
Bengal, while round the north of the region, the Khiliji hordes were
gathering as for a cloudburst. They were fast sweeping down south.
These mid-Asian tribesmen had seen no edifices in their desert home-
land and knew but little about architectural styles and distinctions.
The tall towers of the monasteries, soaring above the circuit-walls,
arrested attention; they easily caused the buildings to be mistaken
for military fastnesses; so the monasteries became targets of fierce
attack. After the razing of the Odantapura monastery in Ap 1199
by Ikhtiyar Khiliji's soldiers, it was discovered by the marauders
that inside were only heaps of books and no hidden arms or treasures
and that the place was merely a mddrdsd (educational establishment)
and not a fort. But all the monks had been killed and there was no
one to explain to the victors what the books were about. Wholesale
massacre was the order of the day; monks and monasteries perished
together in a terrible holocaust.

Yet a handful of survivors was left in the trail of the general
destruction. They dispersed and fled with their cherished treasures—
a few bundles of holy texts hugged in the bosom and concealed under
the samighdti (monk’s outer robe). They wandered away to remote,
secluded monasteries, far out of the invader’s track; or to the nearest
seaports to take ship and sail away to Arakan or Burma. But most
of them wended their way northwards towards the eastern Hima-
layas. Danger dogged their footsteps until, crossing the Himalayan
foothills or stealing farther north along the high wind-swept mountain-
passes, the hunted found security at last in the more hospitable
countries of Nepal and Tibet,

Thus came about the final dispersal of the Buddhist Sangha in
India. The Moving Finger wrote finis to its history round the turn
of the thirteenth century and, having writ, moved on,
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PART 1

THE PRIMITIVE SANGHA

(300-300 BC)

Origin, Development and Organization
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‘Wandering Almsmen’ in the Upanisads

POSTULATING 483 Bc! as the year of the Buddha's ‘Great Decease’,
we arrive by a brief and simple chronological computation at some
time near the thirties of the sixth century B¢ when his ministrations
commenced in a small eastern corner of northern India,®

Soon there was a group of disciples who had received ordination
at his hands and joined the order to which the Master himself
belonged—an order that already existed and was even then ancient—
the Order of Wandering Almsmen.

In the legends of the Theravida Canon, we have the story set
forth of the early growth of this body of the Buddha's disciples and
followers. They formed at the beginning what is defined as a ‘cult-
group’ by anthropologists—of men who recognized the Buddha as
their Lord and Master (Bhagavd and Safthd), accepted his given
system of spiritual culture (Dhamma) and were devotedly attached
to his person. They formed just a wnion of faith under a spiritual guide
and master.

Others joined the union and, when it had grown somewhat in
numerical strength, the Master charged it with a mission. It was to
‘go forth and wander about for the good of the Many (Bahujana),
the happiness of the Many—in compassion for the world—for the
good, the welfare and the happiness of gods and men’.?

At the time when they had this message from the Master, the
group of disciples was not even a hundred strong and few among
them were equal to the given task: the Canon says that there were
only sixty-one arhanés living in the world then.* To outsiders this
group was known as the ‘Ordained Followers of the Sakyaputta’
(Sakyapultiya Samanas), but the group called itself by the simple
name, the ‘Union of Bhikkhus' (Bhikkhu-sangha).

! See E. ]. Thomas's Life of the Buddha, p. xii (Chronology).
* The computation is as follows: working backwards from the year 483 »c,
by western scholars as the of his decease at the of Bo, we get these

dates—s63 se (Birth); 534 (Renunciation at the age of 29); 528 (Buddhahood after
six years' w ing and striving); a couple of months later, the First Sermon and
Commencement of ministration,

3 Mahdvagga, 1, 11, L.

% *Tena kho pana samayena ekasatthi loke amhanto honti’—Makd, 1, 10, 4.

2 Tt will b observed that in the legends of the (Theravidda) Canon, the name by
which ontsiders designate the Bhikkbusangha is always ‘Sakyaputtiya Samapas’.
Samapa in the expression is just a res term for a wandering almsman.
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The Bhikkhu-safgha of the Buddha's followers represented an
organization within a wider community that itself was a dispersed
and unorganized one—a community describable only as a horde. As
we shall see later, the Bhikkhu-sangha, in shaping its own mode of
life and form of organization, drew largely upon its heritage from
the parent community—ideas and practices, manners and observ-
ances, and the ‘do’s and don’ts’ that prevailed in it. This community
also was one of Bhikkhus, who had different class-wise denominations,

| A Bhikkhw means an almsman. He is differentiated from an
ordinary beggar by the sacramental character of his begging. His
beggary is not just a means of subsistence, but an outward token
that he has renounced the world and all its goods and thrown himself
for bare living on the chances of public charity. A community of
men of this type is not found in comparable ancient civilizations, but
since remote antiquity they have been a feature of the Indian scene.
When the Buddha himself, renouncing the world, became an alms-
man, the almsmen’s community already existed in India: the
‘Legend of the Four Signs’, from which the story of his ‘Great
Renunciation’ derives, states that the prompting came to him from
one of this community.

The ‘four signs' (N#mstle) are conceived in the legend as four
beacons guiding him to the path of Buddhahood, and the first three
are said to have been an old man, a sick man and a dead man, seen
on three successive occasions for the first time by Prince Siddhéirtha
on his pleasuredrives in a chariot. The fourth was something
different: it was a wandering almsman, a ‘Bhikkhu'. The scrutiny of
modern scholarship has challenged the biographical truth of the
legend and actuality of the incidents. It has been held to be a
‘dramatization’ of what other legends report about Prince Siddhar-
tha’s adolescent preoccupation with thoughts of suffering in life, of
decay and death.! Yet the mention of the ‘fourth sign’ carries a
certain significance: it shows the awareness of the ancient maker of
the legend that Prince S]ddharﬂm s act of renouncing the world was
neither original nor without pmr,mdent that he had before him when
he left the world (immaterial from this point of view whether a fact
or otherwise) the example of a world-forsaker and almsman.

What came to the author of the ‘Legend of the Four Signs’ by the
vague way of tradition is confirmed more definitely by the texts of
the upanisads. The most ancient of them ante-date by at least a
century the abhiniskramana ('going forth’) of Prince Siddhartha, an
event assignable by chronological computation to the thirties of the
sixth century BC. In the earlier literature of the Vedas the ‘world-
forsaking almsman’ is a character unknown, but the upanisads

1 See E. J. Thomas's Life of the Buddha, pp. 55-59.
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describe this condition of life and stress its high ideal significance
and purpose.

In our approach to the spanisads, however, it is essential to
distinguish between their different strata. The wpanisads form a
group of literature of which the number of texts is traditionally put
at 108; they range over long centuries and their chronology is
uncertain—the accepted canon being that only those on which
Sankardcirya had commented should be counted as genuinely
ancient. They are only thirteen (I[édvdsya, Kena, Katha, Prasna,
Mundaka, Taittiriya, Mdndakya, Aitareya, Chandogya, Brhada-
ramyaka, Kausitaki, Mastrayaniya and Svetdsvatara), and these are
placed by scholars between 700 and 550 BC, that is, in the pre-
Buddhist period.! Taken by the orthodox as an appanage to the
Vedas, the upanisads really belong to a different world of thought,
setting up in its spiritual philosophy the supreme virtue of Tydga
(Renunciation) over against the efficacy of Vedic rituals and sacri-
fices. The knowledge of the Supreme Reality, called Brahman or
Atman, is conceived as the highest spiritual attainment and Tydga
the key to unlock its door.®

Of the 108 upanisads, according to the traditional count, seventeen
deal with "world-renunciation’ (Sannydsa) and expatiate on the ideal
attributes and approved ways of those who practise it under different
names and designations—Bhiksu, Sannyasin, Parivrijaka, Avadhuta
and Paramaharisa.® Some of these texts are undoubtedly ancient;
others by the evidence of language and style later by many centuries,
though conceived in the same cast and tradition of thought. But in
the upanisads, it is not in any human setting or historical context
that the figure of the Bhiksu appears: he is presented and glorified
as one who typifies in practice the central Tydga doctrine of
Upanisadic philosophy. R

As the highest example and embodiment of this virtue, ancient
upanisads like the Chandogya and Brhaddrawyaka point to a class

| of men who are world-forsakers and almsmen: 'Men, knowing
) Brahman, give up the desire for sons, wealth and prosperity and
| become almsmen (Bhiksdcaryaris caranti)’;* ‘Those who live in the
forests purified by austerities, those who know and are learned,

1 As is done by the German scholar Walter Ruben in Die Philosophen der Upawi-
shadan (Bern, 1947). See citation in History of FPhilosophy, Eastern and Weslern
(London, Allen & Unwin, 1952), Vol. I, p. 72 (Note 10},

* As said in Kaivalyopanisad, 2—Na harmond ma projoyd dianena tydgenaiken
amytaivam anafuh (Tr.—Not by work, not by offspring, or wealth; only by
Renunciation does one reach lie etermal—Dr Radhakrishnan in The Principal
Upanigads, London, Allen & Unwin, 1953, P, gql.

See The Sannyisa Upamigads by T. R. C. (pub. by the Adyar Library,
Madras, 1920).
i Brhad&ranyaka, 3.5.1.
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become almsmen.” Inset in the wpanisads, such passages seem to
anticipate the aims, objectives and customary ways that we find
in a later age prevalent among the Bhikkhus, Samanas, Yatis,
Sannyisins, etc.—the wandering world-forsaking men of religion
who figure in Buddhist and Jaina legends.

They are referred to in the wpanssads as ‘knowers of Brahman'.
Brahman is the term for the Supreme Reality, quest for which is
termed Brahmacarya. The latter expression passed into post-
Upanisadic religions terminology, but shed its integument of the
specific Brakman-doctrine of the upanigads, coming to be employed
in the more general sense of striving for the highest spiritual attain-
ment which Upanisadic philosophy had conceived as ‘Brahman-
knowledge’.

In this freer, more general signification of the term, it appears in
the Buddha's message and exhortation to his followers: ‘Go along in
accordance with what has been enjoined, having realized . . . the
Supreme Goal of Brahmacariya, for the sake of which family men
go forth from home into homelessness.”* The concept of 'Brahma-
quest’ is identical: the difference relates only to the definition of the
Goal—in the wpanssads it is ‘Brahman-knowledge' and in Buddhist
concept ‘Nibb@na', Thus a linkage in tradition seems, indicated
between the ‘almsinen of the wpanisads and the Bhikkhus of the
Buddhist legends.

The wholly detached and impersonal descriptions of the upanisads
hardly let us see from what social world or cultural environments
men of this persuasion, the world-forsakers and almsmen, used to
come: there are no prototypes of them in the Vedas. What perhaps
is more intriguing is that these men, to whom the earlier upanisads
in their revulsion from the Vedic cults turn as ideals and examples,
are so represented in the later wpanisads as to seem alien from the
whole orbit of Vedic social and religious culture. A man in this
condition of life neither believes in nor performs the sacrifices: wears
no token of Vedic social culture like the Sacred Thread (Upavita) nor
the symbolical tuft of hair on the head (Sikkd). From his habitude

 he is variously named Sannydsin (one who has ‘completely cast off’

all things from himself), Parivrdjaka (a ‘wanderer’ without hame or

kindred), or Bhiksu (one without possessions who ‘lives on alms’).
.'L'.But his condition of life is applauded and his way of life extolled as

the way of Brahmacarya.
Later texts go still further in idealizing the wandering almsman,’
holding up his condition of life as a sort of consummation towhi-:ha\
I Mupdaka, r.2.11.

*Mahavagga, 1, 11, 1 [Horner's translation in the Book of Digcipline, Vol. TV,
p. 23).
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man should progress in the course of his life by stages. This ‘progress
by stages’ (called d$ramas) was a normative concept of life that took
shape and attained to definition only gradually in the upanisads. It
is a clear departure from the Vedic norm of life and the dsrama-
sequence of Upanisadic conception has no roots at all in the Vedas
which contemplate man’s life in one stage only, that of the pious
and dutiful householder. The Vedas look to no beyond.

But the Chandogyopanisad certainly does. ‘There are three branches
of duty’, says the Chdndogya, ‘first, sacrifice with study of the Vedas
and alms-giving; second, asceticism; and the third, the condition of
the student who lives always in the house of his teacher. The
observance of these will carry one, for meed, to the divine worlds;
he, however, who abides steadfast in Brahman wins immortality."
“The passage names’, says Deussen, ‘only three dframas, recognizes
their value, but contrasts with all three the “abiding steadfast in
Brahman”; and this last is subsequently developed into a fourth
dframa.”* Evidently they who were conceiving life in terms of
@éramas knew of those who were outside the d$ramas—whose advance
in life was not stage-by-stage, but who, being 'Brahma-samistha’
(“firmly grounded in Brahman') were already in a stage transcending
all the others.

By the internal evidence of matter and style, the upanisad called
Jibdla is posterior to the Chdndogya. It is in this wpanisad that the
first definite enunciation of the Four déramas appears, but, what is
enunciated as the Fourth d$rama, called that of the wandering alms-
man (parivrdjaka), is curiously emough not set in the order of
succession: it is said that one may pass on to it from any of the three
prior stages and may do so the very day he feels the urge.® The
Parivrdjaka stage is felt to be not exactly the culmination of the
‘stages’, but something apart, not exactly comprehended by the
Agrama theory, but a condition of life represented by men who may
not have gone at different stages of life through the discipline of
graded duties and responsibilities imposed by Vedic culture and its
requirements.

More than a millennium after the age of the ancient upanisads—
in what is known as the ‘Gupta age’ of Indian history—a Brihmapical
renaissance and Vedic revival manifested itself. One of its out-

was a branch of literature known as the Dharmasdsiras.
These édstras stem from a late and developed system of social values,
ethical concepts, mores and ideals of conduct, belonging to a stage
of sociological development far more advanced and of more complex

1 , 2, 23 (translation by Deussen).

* Duessen’s The Philosophy of the Upanigads, pp. 6o-61.

® JAbgEla, 3—Avrall vd vrafl vd mmilako vd ‘smatako vd wipenndgnir’ andgmiko vd
yadahareva virajed tadahareva praveajel.
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structure, But the Brihmanical renaissance was traditionalist. Its
Dharmasasiras hark back to the ancient Aryan tradition of life of
which the Vedas are regarded as the depository. They seek to revive
it in the life of society and they concern themselves with the
exposition and definition of the Aryan tradition.

To the makers of the Dharmasdstras, the Vedic Aryan tradition
contemplates only the householder’s life: it sanctions and supports
only this ddrama. The Parivrdjaka, the wandering almsman, is a
recusant from it in his going ‘from home into homelessness’, a custom
bereft of Vedic sanction. The Gphastha (householder) and the
Parivrdjaka are therefore polar opposites and the householder’s
dsrama is judged to be the highest.!

The fundamental conceptual opposition between the two déramas
is plain and self-evident. In various contexts in the early Buddhist
scripture the contrast between them is brought into prominence:
‘the way of Brakma-seeking’, it is said, is not for householders, but
only for the homeless.® The standpoint of those who give the call to
a higher-than-social life is necessarily different from those to whom
the stability of society is the be-all and end-all.

Some of the latter-day authors of Dharmaddstras assail the
Upanisadic dsrama theory of ‘life in stages’ on the ground that it is
not ‘seen’ in the Vedas® in which only one stage, viz. that of the
householder, is contemplated.

But this antithesis between the householder and the homeless
wanderer did not, as it seems, remain in the region of mere theory
and speculation. Traces, stray but significant by themselves, occur in
Indian legend and literature of its hardening into a class-antagonism.
Expressions of it are found fitfully in various contexts and they run
through a wide range of centuries.*

\ In the obscurity with which the origin of the custom of world-

! See the Dharmafdsira texts on this point quoted in Early Buddhist Monachism

{ap;;_ﬂdk to Chapter 1T).
1 trﬂﬂmjuthuﬂ:mﬂdammnnthinputntisinthuﬁmn-

fhala Sutta of the Digha Nikdys where the way of the householder's life is described
as ‘full of dust and hindrance’ and different from the way of Brakmacariya which

is poe= and fres.

e.g. Boudhdyona-smyti, Praina 2, Adhydya 3, 32. It is fabled that an aswra
named Ka made these differentiations of dframas. But the ‘mindful man, inspired
by the gods’, must disregard them, for they are oot "seen’, ie. in the Vedas.

“e.g. (a) The story of Aggika (Fire-worshipping) Bharadvaja in the Vasals Sutia
of the Sutfa-wipdia (see SBE, Vol. x, p. zo). ddha on his begging round went
to the house of Brahmapa Bharadvija who was about to commence fire-worship.
Bharadvija, seeing him from a distance, angrily bade him stay where he was, calling
him Mupda (shaven-headed one) and Vasala (casteless one); (B) Citation by Patafijali
(second century BC! of the expression, Sramass-Brihmapam, to illostrate Pinini's
rule of compound- ation with names of things ‘at perpetoal enmity’; (c] The

story of San ‘s encounter with Mandana Migra, told in Anandagiri's Sadkara-
vifaya (Jivinanda a%wn'a Ed., p. 284) which reproduces the main feature of
tb&ﬁ;]tﬂ‘}f of the Bud and Aggika Bharadvija (see Early Buddhist Monachism,
p. 6a).
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forsaking and almsmanship is shrouded, one point seems somewhat
clearly indicated, viz. that the custom was not of Vedic-
provenance. The mention of the Bhiksu in some of the older
upanisads is proof of his pre-Upanisadic origin. Yet going back
beyond the upanisads into the Vedas, we can discover no prototype
of him. Neither the ‘wandering ([yamdna) Vritya' of the Atharva-
veda, nor the 'wind-clad (Vadia-rasana) Muni’' of the Rig-veda, in a
state of ‘madness proper to his condition' (wnmadité maunyena),
answers to the Upanisadic type.! The term, Mwuni, was adopted and
used to designate the wandering almsman in Buddhist® as well as
post-Vedic Brihmanical literature, but not in the tradition of the
Rig-vedic Muni, of whom the type is personified in Muni Aitaseya
in the Astareya Brdhmana, vi, 33.2

The interesting attempts in some of the later wpanisads at the
acculturation in the Vedic Aryan system of the wandering almsman,
by glosses and comments on the ritual of Pravrajyd, mostly in the
nature of ‘legal fiction’, are tendentious.

A group of wpanisads (Brahma, Sannydsa, Aruneya, Kanthasruti,
Paramahamsa, [ dbdla and Asrama) of a later stratum deal specifically,
as we have noted, with the Parivrajaka condition of life. In these
works an initiatory ritual is prescribed. This is called Pravrajyd
(Going forth). The details of the ritual vary in different wpanisads.
But its pragamatic significance is clear: it is a ceremonial rejection
not only of home-life, but of the whole system of Vedic social
practice and religious culture and all its signs and symbols. It is
therefore called Sannydsa, the ‘complete casting off’.

Household, kinship, caste and the external signs of Aryan birth
and breeding like the Sikhd (sacred tuft of hair on the head) and the
Upavita (sacred thread) are ceremonially cast off; the Vedas are
consigned by a ritual act to fire or water, and the implements of
Vedic sacrifice disposed of. ‘He is to stretch his limbs symbolically
over the sacrificial utensils, thereby signifying his renunciation of
them. He is to throw the wooden utensils into fire, the earthen into
water, and to give the metal ones to his teacher.’ It is plainly a
ritual rejection of Aryanism itself, the going out of the orbit of life
that Vedic culture and religion have drawn around him. But to
remove the anomaly of it, a gloss of peculiar significance in this
context is added—to the effect that the Sannydsin, the ‘caster-off’,

1 For a detailed treatment of this point, see Early Buddkist Monachizm, pp. 52-58.

2 In Dhammapada, 40, in which the Muni is a wanderer; in the Gdthd quoted by
Milinda in Milindapafiha (see Trenckner's Ed., p. 211} in which the Muni is homeless;
in numerous Teferences to the Muoni in the Sufie-nipdfs (see Index in Vol. x, SBE)
where the Muni a in the same character,

3 Ses E. B ist Momachism, pp. 54-55-

4 Duessen’s The Philosophy of the Upanishads, p. 376.

B.
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avowed henceforth to lead an unsocial, resourceless and wandering
life, symbolically takes the fire he will no longer maintain into him-
self or into his body. ‘The sacrificial fire he takes up into the fire of
his belly, the Gdyatri (the Vedic manira, believed by Ragozin to
have been a mandra for conversion of non-Aryans to Aryan faith?)
into the fire of his speech.’ The gloss locks very much like a subtle
attempt to retain within the Vedic Brihmanical fold one who has
actually come out of it by his ceremonial renunciation—to affiliate
to Vedic Aryan culture a practice felt to be un-Aryan.

The term Sannydsin became denominational in later usage, In the
Buddhist and Jaina legends it is usnally dropped and the wandering
almsman is designated as a Bhiksu or a Ya#i. Only the man who,
with a Brihmagical background, betakes himself to the wandering
almsman’s calling is called a Sannydsin.

For the Parivrijaka Community of India, a deep-rooted many-
branched banyan tree, the growth of untold centuries, would perhaps
not be an inapt symbol. The Brahmanical Sannydsins, the Buddhist
Bhiksus, and the Jaina Yal's may be said to represent its longest
and most enduring brachiations. Each has its own history of growth
and development—its schools, sects and sub-sects and its own con-
tribution to the socio-religious culture-history of the country.?

How this unique banyan tree came to be planted in the soil
of Indian civilization is a baffling question to which there can be
only a theoretic, a speculative approach. A tenable hypothesis can
be arrived at by considering a certain sociological aspect of the east-
ward spread, after ‘the age of the Mantras',* of Aryan culture to the
region where Buddhism and Jainism first appeared—the effect of it
on people who were touched by this culture, but were imperfectly
Aryanized, not possessing yet the characteristic Aryan institutions
in their system of social life.5 Yet the wonder is how a community
born so far back in time (seventh century Bc?) could survive in the
face of all the changes, transformations and revolutions in the
practice and conduct of life that had gone on in the track of more
than three millennia of history, andexiststi&'l'h&mnﬂeri:ugalm&
man seen by Prince Siddhdrtha in the streets of Kapilavastu is no
unfamiliar a figure in the streets of any modern Indian city even
today.

i See Vedic India (Story of the Nations series).

t Duessen’s The Philosophy of the Upanishads, p. 376.

# For some account of the and the Jaina branches, see G. 5, Ghurye's
Indian Sadkus (Bombay, 1953) and 5. B, Deo's The Hisfory of faina Monachism
(Bulletin of the College Research Institute, Poons, 1036).

* By this s meant the age which is represented by the hymns of the Vedas—the

mtnm of Aryan civilization in India,
pmgaundad and elaborated in Early Buddhist Monachism (Chapter
I_I on ﬂ:ua ‘Primitive Parivrajalms—A Theory of their Origin').
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There have been saints, ascetics and hermits in other countries and
civilizations who have ‘forsaken the world’ at the call of a higher life,
but each has acted on his individual urge. In Indian civilization, on
the other hand, the act became an institution with the hallmark of a
ritual—the ritual of ‘Going forth’ (Pravrajyd)—the passing, as it is
concretely phrased in Buddhist seripture, from ‘home into home-
lessness’ (agdrasmd anagdriyam). What is peculiar to Indian
civilization is that the 'goers-forth’ formed a community that was
recognized as such not only by the people, but also by the State.
They are so recognized by Emperor Asoka in his edicts in the third
century BC.!

About six decades prior to Asoka's accession to the throne, the
Greeks in the train of Alexander the Great had seen this homeless
community in India—to them a strange order of men who were
babblers of philosophy, but belonged to no academy—and the
Greeks called them by a coined Greek name, Gymnosophists (Naked
Philosophers). Since then the interest of foreigners in India in these
homeless men of religion has never quite ceased,? perhaps because a
community of this kind exists nowhere else.

The secret of such a community persisting continuously down the
centuries, over nearly the whole course of the post-Vedic history of
Indian civilization, needs must be sought in some sustaining virtue
of the civilization itself.

The term ‘spiritual’ was nearly hackneyed by the first generation
of ‘orientalists’ of the West in characterizing this civilization. The
term is neither exact in its connotation nor precise in its application.
Yet it has a significance arising from the fact that in all its manifold
historic development this civilization has clung to a fixed standard
of values in which moral and spiritual values ever have preference
over the material. It is because the Bhiksu or the Sannydsin embodies
this standard in his own person in the most extreme and striking
form, forsaking the world and all its goods for the spiritual quest,
Brahmacarya, that the Indian mind perceives in him a symbolic
relation to the hoary culture it is heir to. To the notion of those
who suppose that it presents a phase of ancient Indian mentality
that is now outgrown or outmoded, a corrective is supplied by the
observation of what is a well-known phenomenon of Indian life even
today. One who has need to sway the group-mind—whether a
religious preacher, a social reformer or even a political leader—finds
it to his purpose to appear in a Sannydsin’s likeness in this country,

leg. MEdjﬂ:zmwhlthEmpnmrAmhdﬂdmlﬂoqmdmguﬂ for all
sects whether among householders m—nmnni‘thc

*eg. Prof John Campbell’s volume on The Mysfics, “Ascetics and Saints of India
{London, Fisher Unwin, 1903).
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for in that semblance he is able to command the highest respect and
the readiest following.

In this great ‘community of the homeless’, already ancient in his
time, appeared Gotama Buddha in the thirties of the sixth century
Bc and he founded within it the organization that styled itself
‘Bhikkhu-saigha’ and was known to outsiders as the ‘Samana-
followers of the Sakyaputta'.

L1 it be not invidious to name an example, we may cite Vinoba Bhave, a discipla
of Mahatma Gandhi and now leader of the Grimadina Movement in India.



THE BHIKKHU-SANGHA
as a Sect among the Wanderers

THE Bhiksu, the wandering almsman, appears in the Upanisads
against no human background and in no social relation. We see him
in the abstract as it were—an idealized and isolated figure, type and
representative of a doctrine and institution,

Paul Deussen's theory of the origin of the almsman’s institution
in the tgachings of the upamisads® is hardly borne out by the later
evidence of Buddhist and Jaina legends. The upanisads were esoteric
learning among the elect and the initiate, but the legends point to
almsmanship as something customary among the people—resorted
to by those who wanted to renounce household and all social ties. It
seems probable that the philosophy of the wpamisads idealized a
condition of life that already existed and was in practice, filling it
with a spiritnal content and idealistic purpose.

As we bring down our vision from the wpanisads to the Buddhist
legends, posterior by a whole age to their more ancient texts, we see
the wandering almsman emerge as an intelligible human figure: he
descends, as it were, from the rarefied heights of Upanisadic philo-
sophy to the common earth and the human plane.

As we can see in these legends, world-forsaking does not mean for
the world-forsaker a stepping out into salitude or lapse into a social
vacuum: in its pragmatical consequence it is a change-over from one
condition of life to another—as it is put in the scriptural phrase,
‘going from home into homelessness’ (ag@rasmd anagdriyar pabbajats).
But the ‘homelessness’ does not necessarily mean a state of aloofness
or companionlessness: such a condition for the world-forsaker is
optional, as pointed out in Vanapaitha Suita® where it is said that
the almsman ‘may dwell in a forest or quit it, or dwell anywhere in a
village, a township or a country, according as such dwelling is
conducive to his spiritual cultivation or not".

In the legends themselves, we sight him mostly in the company of

18se Deussen's The Philosophy of the [.Fpnuuim Pp. 411—412; Early Buddhist
Mm,pwhsThn-mﬂJtnthnl Yoga and Sannydsa, according to
Deussen, were the consequence of ‘the clothing of the Doctrine of Emancipation in
empirical forms . . . as though it were an event in an sense, from the point
nimutmuml.ﬂ:f as an effect that might be brought about or accelerated by

*In the Elj}'h.lm Nikdya, No. 17.
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his compeers, in the midst of the ‘community of the homeless’. He
bears the stamp of the community life; he conforms to the communal
pattern in habits and manners, in mental outlook and intellectual
interests, and though ‘spiritual quest’ (Brahmacariya) be his professed
calling, he has his full share of human weaknesses.

Men of this community are recognized by others by the token of
their Begging Bowls. The Begging Bowl (Pdira— Patia in Pali) has
to them a certain sanctity as the visible symbol and token of the
almsman’s calling. People are aware of their difference in standing
from vagabonds and beggars and recognize that their wandering is
not wilful vagabondage, but a quest controlled by a purpose and
direction: it is Brahmacariya, a spiritual quest. Being a professed
man of religion, he is supposed to wander about in search of a
Dhamma most congenial to his own mind and spiritual aptitude.!
The object may be real or ostensible, but it is the hallmark whereby
he is distinguished and known.

When two wanderers meet casually on the wayside, the customary
questions asked of one another for mutual recognition are: “Who, sir,
is you Master (Satthd)? Whose Dhamma (system of spiritual culture)
do you find most agreeable to you (rocesi)? What is the Dhamma
you have adopted?’* The Dhamma is the inner sign of his calling, as
the Begging Bowl the outer symbol.

The earliest realistic picture of the community is contained in
Buddhist and Jaina scriptural legends, but the picture is not con-
temporary; it is traditional and needs to be set in relation to place
and time. For the purpose, we shall draw upon the legends offered
by the scripture of the Buddhist Theravida canon, the oldest of
which, as Rhys Davids believes,® were composed out of the traditions
of the Lord and his times which the monks found surviving among
people within half a century of the ‘Great Decease’.

By the evidence of their internal references, ethnical and topo-
graphical, these legends were composed in a region in the east of
northern India, to which the name, Puraithima, is given in the
scripture.® Here, it seems, was the largest concentration of ‘wanderers’
and they made a populous community when Buddhism first appeared
in the region. At the time of the composition of these legends, a
Buddha-cult had already arisen, centring round the Founder’s
personality, in which he was no longer regarded as an ordinary
mortal, but a Superman (Mahdpurisa). The legends, once com-

1 This is implied by the question (see infra) which Bhikkhus used o put to one
another—"Whose Dhamma ﬂu you find most congendal to you?
2 Spa The Buddha and Five After-Centurizs, pDEI 34-35-

'F.hyul:hvidu Nﬂl‘.uunthn?mbl.hle&ge the Dialogues’ in The DHalogues of
IersdﬂuPt. . X
&
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menced, were carried on over nearly a couple of centuries more—their
purpose being to define and develop this cult. The texts of these
legends were afterwards edited, finalized and collected and went to
the making up of the oldest canon (Pali Theravida canon) of
Buddhism.*

The historical value of these legends, at least those of the earliest
stratum, stems from their orientation—their studied, deliberate
harking back to the traditions of the Lord and his times. Each
legend, early or late, begins with a conventional asseverative formula:
‘Thus have I heard' (Evani me sutam).® The legend itself is supposed
to be a continuation of tradition orally transmitted; the formula at
the same time is a pointer to the actual origin of the legends.

It is highly probable that the authors of the oldest legends of the
scripture were in touch with an actual living tradition, out of the
months of men, of a great Teacher, a supremely holy man departed
not too long from the earth, of his missionary labours over forty-five
years, of the tribes, clans and localities of his time, of his admirers,
disciples and associates, and the community of wandering religious
men in which, after renunciation of the world, he had lived and
moved. But this living Buddha-tradition faded away in course of
time, while the industry of legend-making remained—only invention
took the place of traditions once actually known and reported.

We have no means to draw a line between the 'tradition-reporting’
legends and the ‘invented’ ones. But tradition was the soul of this
legendary lore. Among monks of a later generation, there were efforts
to keep the dying tradition alive and to imprint it on the minds of
new monk generations. Thus in the Asiguttara Nikdya (I, 14), a
section of the canon of evidently late compilation, a legend is put
into the mouth of the Buddha just to lay down a definitive list of
persons who were ‘chiefs’ among his disciples and lay followers,
both male and female, of his own time, in different categories of
virtues and attainments. The legend was obviously meant for fre-
quent recitation ‘lest they forget': perhaps it used to pass in the
form of a catechism between the teacher-monk (decariya) and young
monks in the stage of learning.

Transmitted through the medium of these legends, the picture of
the wanderers’ community when the Bhikkhu-sangha was founded
within it, is not a contemporanecus one but it achieves a time-
relation by its frame and fixture in a tradition. It is a picture little
touched up or idealized: in fact some of its realistic details are hardly
pleasant to contemplate. In broad outline, it is as follows:

The community had recruits from all ranks of society and from

1 See Part IV, Sec. 2, pp- 249-250.
L Spe The Buddha und!?iw After-Conturies, pp. 15-16.
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widely different cultural and social backgrounds. Of those who
passed into its fellowship, it was only perhaps the more serious and
more cultured who had a realization or even awareness of the purpose
and dignity of the calling. With a good number, the spiritual quest
(Brahmacarya) must have been just a colourable motive. Among
thern were those who had left home, not of their own choice, but
under compulsion of circumstances—fugitives from justice, bankrupt
debtors, vagabonds and idlers, loath to shoulder the responsibilities
of a houscholder’s life, disgruntled or frustrated men who had left
the world in disgust. All of them were aware, however, that to justify
their existence in the community, they had to profess some dhamma.
Hence the community abounded with men who were mere babblers
of doctrines and doxies, often flimsy and of little import—and, as it
appears from the picture, unpleasantly quarrelsome and contentious
about them.

When some man of wealth in a city wished to earn spiritual merit
by organizing a ceremony of alms-distribution to religious mendicants,
such men would seize the occasion with greedy eagerness. A cere-
mony of this kind, held in the city of Savatthi, is incidentally des-
cribed in a legend. Through the city-gates the alms-seekers pour in
a swelling crowd—'numerous mendicants, of various denominations,
of various views, opinions, inclinations, doctrines and doxies’, and
quarrels ensue in which they ‘wound one another with mouth-
javelins (mukha-sattehs)’, i.e. with sharp words.! The vignette is a
sketch of the rank and file of the almsmen’s community, including
also asceties of different orders—hermits with matted hair, seli-
torturers, fire-worshippers, men who practised in the name of Tapas
extreme physical mortifications.?

In the front rank of the community, however, were those, deemed
to be of greater worth and of higher standing, who were designated
Samanas (literally, ‘labourers in spiritual life’). The name had within
the community itself,? as well as outside, an honorific nuance.

the Samanas, there were men of superior intellectual attain-
ments who had distinguished themselves as teachers of religion, and,
as a class, they seem to have been looked upon with the same honour
and reverence as the Brihmanas used to enjoy in society. But the
Brihmanas represented a caste and their position was exclusive; on
the other hand any one in the casteless wanderers’ community could,

t Jaccandhavagga of the Uddna, 4, 5. 6, and also elsewhere, Specimens of their
doctrines and doxies are set forth in the Hrahmajals Suffania of the Digha Nikdya.

* The purpose of Tapas is mortification of the flesh with the object of developing
extraord a.ﬂym powers. .

*In the vagga there is a reference to the honour paid to a Samana in the
Bhikkhy community: he is m}ﬂ,im by an attendant before and an attendant

- See Mahivaggn, v, 3, 1 ( -zamana and Paccd-samana). Also Cullavagga,
L
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as it seems, rise by virtue of his qualities and accomplishments to
the status of a Samana, one of equality with a Brihmana.

The recognized equality of status between a Brihmana in Brah-
manical society and a Samana from the community of almsmen is
indicated by the compound designation used in the legends to denote
the élite in religious life: it is "Samanpa-Brdhmana'. The origin of the
expression is unknown, but we can trace its long currency in usage
down to the time of the grammarian Patafijali (second century BC).!
It appears in the edicts of Asoka, but with the component words
reversed, While in both Buddhist and Jaina legends, it is Samana-
Brdahmana, in Asoka's edicts it appears as Brdhimana-samana, a
plausible explanation of which is that the legends were composed by
those who themselves belonged to the Samana class and wished to
give it precedence, while the Brdhmana is put first in the edicts
because the Brihmanical society was perhaps demographically more
extensive in Asoka’s empire. The accomplishments of this ¢lite, the
Samana-Brahmana, are described from the Buddhist point of view
in the scripture.®

The name Samana conveyed honour, and the appellative Mahd-
samana (the Great Samana)? is often applied to the Buddha himself,
and his followers in the wanderers’ community have from lay people
the respectful designation, Sakyapuitiya Samanas. Besides the
Buddha, the Mahd-samana, there were in his time six samanas in
the Puratthima of outstanding position in the community: their
names are well-known from the legends—Piirana Kassapa, Mokkhali
Gosala, Pakudha Kaccina, Nigantha Nataputta, Ajita Kesakambali
and Safijaya Belatthiputta. Each of them was the propounder of a
dhamma, and the Samaifaphala Suttanta of the canon gives seriatim
an exposé of the dkammas of these six great samana leaders.

Each of these leading samanas (and perhaps others whose names
do not appear) had his own batch of followers in the community,
adherents of the dhamma propounded by him. The followers formed
sects, but these were more or less fluctuant groups, for it was not
uncommon for members of one sect to merge into another, if the
latter's dhamma found preference in their eyes. The leader tried to
prevent disruption, for it meant loss of prestige for him;* he also
tried to gain strength for his own sect by proselytizing, so that sects
waxed and waned, divided or coalesced and remained constantly in
a fluctuating state in the community.

A conventional compound name given to the leader of a sect is

1 Sae Part 1, Sec, 1, footnote 4 on p. 40. ;

T See Afiguttara Nikiiya, I, 173 ef seq. Also PTS. Pali Dictionary under Samana.
* Soe . Pali Dicticnary.
‘%hmryui&ﬂjayannﬂthedmﬁnnufhimhyhiumﬂnlﬁhiml, 23.
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Sanghi-gani-gandcariyo which literally means the instructor (deariya)
of a Sangha or a Gapa. Both the terms, Sasigha and Gana, are of very
ancient lineage: they occur in Vedic literature.! Originally signifying
a 'Collective' or ‘Aggregate’, the terms take colour from the contexts
in which they are used. Gana appears in several passages of the Rig
and Atharva vedas in the sense of a tribal or clannish group. Panini
equates Gapa with Sasigha, and Patafijali in his comment on Panini,
v, I, 50, says that a Sasigha was so called because it was one body.
But while Sasgha or Gapa meant in a socio-political sense a type of
group life, in the community of *wanderers’ it meant just a Sect.

The name Gana was appropriated by the followers of Nigantha
Nataputta and survives in the names Gamadhara and Gaccha in
ancient Jaina canon.* The name Sasigha was appropriated by the
Buddhist monks,® who called themselves collectively Bhikkhu-
sanigha.

Some light is thrown on the organization of a sect by the story
of Sariputta’s conversion told in Makdvagga I, 23. On meeting a
fellow-wanderer Assaji on his begging round, Sariputta was struck
by the spiritual radiance of his countenance and enquired of him:
‘Under whose guidance have you accepted religious mendicancy?
Who is your Master (Sa#thd)? Whose Dhamma is agreeable to you?’
The same set of questions was put by Upaka to the Buddha himself
when the latter, after the ‘enlightenment’, had just left his seat
under Bodhi Tree.* The questions are pointed, and their drift shows
that it was customary in the wanderers' community for one, specially
if he were a neophyte, to attach oneself to a Master (Safthd), adopt
the dhamma propounded by him, and, accepting his leadership, to
enlist in the sect, sasigha or gana, founded by him. It brings into
relief the character of a sect in the community: it is no more than a
cult-group delimited by the dhamma given to it by the leader and
held together by its allegiance to the Sa#thd.

Significantly, however, it is not as a sect-leader that the Buddha
figures in the legends: he is always differentiated from other sect-
leaders in the community. For this, most probably there was basis
in his teachings.

It is re-iteratively stressed in the Brahmajdla Sutianta that the
Buddha is not the propounder, like the other sect-leaders, of a
speculative system: his dhamma is something he had, before pro-
pounding, ‘realized and experienced himself’ (Yam Tathdgato sayam

1 See Hmdunull and Keith's I'ndex fo the Vedas.
Juin's Life in Ancien! India as depicted in the faina Canomns, [New

Cm?a.ny Bnn:.ta;r 1947), p 15.
is distinguished from Gawa in Cullavagga, VI, 15, +—'Safighena

vi g:.:u.-nt vil pumlum. vid',
¢ Mahivagga, I, 6, 7.
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abhinnd sacchikatvd pavadeti). It was not given to a sect, but was
meant for mankind. Several statements in different contexts and
called forth by different occasions are put into his mouth in the
legends in which the universality of his character as teacher of
religion is emphasized. He is set up not only as Saithd to his sect,
but as the Sammd-sambuddha (Universal Teacher). His message,
instinct with living truth, self-experienced and self-realized, has
come down to us inevitably transformed as a system, as a Dhamma.

But in delivering his message, we are told it was not just to a
doctrinal system that he pointed. A standing phrase by which the
purposiveness of his utterances and their effects on the audience are
described is: that he ‘gives direction’ (sandesefs), ‘makes them
receive’ (samddapeti), 'excites’ (samuilejets) and ‘gives satisfaction’
(sampaharmseti),® and it was to the Bahujana ("Many-men’) that the
message was addressed. If his followers formed a sect, the sect was
not to be regarded as an end in itself, but as a means for promotion
of the 'welfare and happiness of the Many'. This, as we have seen,
was the gist of his exhortation to his monk-followers when they had
grown into a body fit to take up his mission.

The universal non-sectarian character of his teachings appears
from the legends to have been cherished by the Founder from first
to last.

Between the time when the Safigha came into existence as a
unitary body of disciples and the Buddha's last missionary tour, the
Bhikkhu-sangha must have grown in strength and cohesion. Yet the
Founder refused to the last to recognize it as a circumseribed body
or himself as its head or to limit it to sectarian bondage by a system
of rules, This is the unmistakable significance of what he declared to
Ananda at Beluva on the last missionary tour. Ananda had anxiously
requested him to ‘say something with regard to the Bhikkhu-sangha
before his decease’. He had obviously meant by the Safigha the
Master's sect in the wanderers’ community. But the Buddha was
not conecerned about the ‘sect’: it was the truth he had seen himself
and presented in the Dhamma that he was anxious to see his followers
adopt as their sole refuge.® His declaration to Ananda connects itself
with an earlier canon-reported statement of his to Nigrodha: "Maybe,
Nigrodha, you will think: the Samapa Gotama said this (ie.
preached his dhamma) from a desire to get disciples. But you are
not to explain my words thus. Let him who is your teacher (Saithd),
be your teacher still’.4

1 The asseveration occurs at the end of each recitative section.

% San Mahiparinibbina Suttanta, I, 25 and passim,

® See Itid, 11, 31—32.
4 Odambarika Sthanida Suttanta in Digha Nikdya (sce Dialoguss of the Buddha,

s ‘_", 57499
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In the canon, while the Bhikkhu-sasigha is the name for the body
of his followers, it is as the Cdtwuddisa Bhikkhu-sasigha (Bhikkhu-
safngha of the Four Quarters) that the Founder himself calls it. As
we have pointed out in the Introduction, the phrase became canonical
and in its later use in the formula of donation to a monastery, the
Bhikkhu-safigha was understood in an ideal sense—as a spiritual
entity that transcended the idea of a sect or a body of persons.

The Bhikkhu-safigha actually took shape, not conformably to the
ideal cherished by the Founder, but to the normal type and con-
figuration of a sect in the wanderers’ community. It looked up to the
Buddha as the Saithd; its bond was the Dhamma given to it by the
Founder, and the cement of its cohesion common allegiance to the
Satihd, From the other sects, it was distinguished by its Dhamma:
the sect rested on the basis of its cult, and there were, as usual,
defections from as well as accretions to it.

The real character of the primitive Bhikkhu-safigha—as it existed
in the Founder's own time—is perhaps well portrayed by the story
of Sarabha told in a late legend.! Sarabha, who was a wandering
almsman (Paribbdjaka) had joined the Sakyaputtiya sect, but had
lost faith in 'the Dhamma of the Sakyaputtiyas’. It is said that, on
the intercession of his followers, the Buddha himself appeared before
him in person and tried to restore his lost faith, His efforts were
unavailing, and the Master, having ‘thrice uttered his lion’s roar
(sthandda)’ in the “Wanderers’ Park (Paribbajakarima) by the Snake
River at Rijagaha’, vanished from the spot. The recusant Sarabha
was then assailed with a torrent of abuse by the Sakyaputtiyas
present there who made great fun of and horse-play with him.

The Sarabha legend is of course not to be taken as historical: it is
more likely to be an ‘invented’ one, just a story with no basis in
tradition. But the maker of the legend was evidently trying, with a
rude power of realism, to envisage and call up the Sangha in the
exact ‘form and pressure’ of the Founder’s own time,

This primitive Sangha of the Founder's own time—the small body
of Sakyaputiiya Samanas existing as a sect in the wanderers’ com-
munity—ceased to be a mere Sect, united, like the others, only by a
bond of faith and of allegiance to a Master. It emerged out of the
parent community in a different character, transforming itself from
a wandering sect to a settled Order.

1 Ahguttara Nildiya, 111, 7.64.3 (see Woodward's Gradual Sayings, vol, I, pp.
167 ).

-



From Wandering to Settled Life

‘BEHOLD ye, how the clouds congregate in the sky and torrents of
rain oppress the earth with their fury’: thus a Seer (Rsi) of the
Vedic age describes what is a familiar climatic phenomenon of India,
the annual clond-burst of monsoon.!

It ushers in the rainy season over the country. ‘The random
breezes die, at great altitude a haze covers the sky, and upon tensely
expectant people and dessicated plants, the monsoon breaks.™

The countryside gets flooded; the rivers swell and pulsate to the
beat of the rain: shrunk streams become unfordable; cross-country
tracks are washed away and effaced. This seasonal rainfall occurs
round the middle of June, but in some years it is nearly a month late
in starting. The season lasts roughly for a period of three months.

Those who were wanderers by their calling had to reckon with the
monsoon conditions which made inevitable an annual break in their
wanderings. So it became customary for all sects of the wanderers’
community to suspend wandering and seek shelter for the season,
and the custom was already very old—it had even gained from
antiquity the character of a ceremonial observance in the com-
munity—when Prince Gotama forsook the world and joined it.

The rule that a wanderer must suspend wandering and remain in
retreat during the season of rains occurs among the canonical
regulations of different sects: the Buddhists call it Vassa, the Jainas
Pajjusana, and the Brihmanical Sannydsins are enjoined to be “of
fixed residence’ (Dhruvasila) during the time? This ‘rain-retreat’
seems to have been a universal customary observance among
wanderers of all sects.

The first step in the individuation of the Bhikkhu-safgha,
differentiating it in character from other sects in the community, was
taken when the general custom was specialized by the Buddhists,
The Jaina and Brahmanical wanderers had no regulations prescribing
‘living together’ during rain-retreat. In the Brihmanical texts, it is

1 Atharva-veda, TV, s e X

& Taken from Hart's New India's Rivers (Bombay, Orient Longmans, 1956), p. B.

5 The texts are: druneyopanisad, 3—Vargdsu diruvaitle’ agfou mdsdnehdhi yalis-
caret dodoene 08 ol e TN e e magan b vese (soe 100, B 18);
oyt e Aanasa. avdso %4 - . ehadrstir slolupab: tha eva
cavemmilyarh vargdsyehalra samvasef (see I'tid, p. 66) and passim.
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‘living at one place’ (ekatra) or ‘at a fixed residence’ (dhrwvasila)
that is contemplated. In the Jaina rules, no ‘specially made’ lodgings
(like the dvdsas of the Buddhists) are allowed and only the teacher
(@cdryopddhydya) and his group of pupils (gamavacchedaka) can law-
fully live together.! But the Buddhist Fassa became an occasion for
Bhikkhus to live together in congregation. Thus it is told that when
the Buddha on his last missionary tour reached Vesili, the monsoon
had set in and he called upon his followers to spend the vassa-period
at the village of Beluva, ‘each according to the place where his
friends, acquaintances and intimate ones might live'.

The Buddhist idea of rain-retreat seems to have been not to live
anywhere or alone and companionless or in promiscuous company,
but to settle in a congregation of fellow-monks. For that purpose,
the settlement needed sequestration within its own boundaries. The
demarcation and fixing of boundaries (simd), therefore, became a
matter of some importance in order to allow a body of Bhikkhus to
live together by themselves.

This was the character of the Buddhist vassdvdsa (rain-retreat)
and it seems to have been the practice of no other sect. The story
occurs in the Ceylonese chronicle, Dipavamsa (XIV, 22), that the
first Buddhist Ceylonese king who was making a sanghdrdma
(monastic settlement) for the newly-arrived Buddhist monks from
India asked Mahinda whether it had been properly established and
was told by the latter that it would not be till the boundaries (simd)
were fixed.®

Being professed almsmen, the Bhikkhus would naturally make
their vassa settlements in localities where alms were available,
though a class among them preferred to live in forest-clearings for
which they earned the name of Arafifiakas (Forest-dwellers). Norm-
ally these settlements were located in both towns and villages where
the Bhikkhus could live in congregations of their own and subsist
on alms. The problem of accommodation for the rain-retreat, how-
ever, would not be the same in the city as in the countryside.

In the latter, the boundary settlement would be the first task for
the monks and the shelters would have to be built by them; in a
town or city, on the other hand, there might be found a wealthy
lay devotee inclined to donate to the monks as an act of piety,
permanently or for use during the wassa period, his own private
park or pleasure garden. Thus two kinds of settlement for rain-
retreat came into existence—(1) the Avdsa in the countryside, staked
‘out, built and maintained by the monks themselves, and (2) the

1 See Deo's The Hi of Jwing Monackism, pp. 159, 240.

* Mahiparinibbina S ta, ii, 22.

8 See Rahnla's History of Buddkism in Ceplon (Gunasena & Co., 1956), p. 56,
footnote 2.



FROM WANDERING TO SETTLED LIFE 55

Ardma, in or near a town or city, situated within its own private
enclosure and looked after by the donor.

It was the rule (still observed by Buddhist monks in all Asian
Buddhist countries) to take up vassa residence on the day after the
full moon of Asdlha (Asadha, i.e. mid-June) or a month later and
continue it for the three following months.*

The monks during this period were allowed to go out of the settle-
ment only under certain specified conditions when their presence
elsewhere was required for good reasons and the absence did not
exceed a week.® When first instituted, the dvdsa and the Ardma
were in the nature of encampments strictly temporary in character:
residence in them being limited strictly to the three rainy months.?
If any residential house was temporarily left by the monks for
repairs, it could be reserved for re-occupation, but never beyond the
limit of the Vassa period.

Even this three months’ living together had its effects on the
chance-met residents: they developed a collective life which found
active expression in institutions, customs and practices of a congrega-
tional character. The recital of the Pdfémokkha became a congrega-
tional service: ceremonies like Pavdrand (‘'Invitation’) and Kathina
(Distribution of Robes) for the new year commencing after the vassa
were instituted, and in fact, with donations coming in a liberal
measare for the monks’ maintenance, the rule of wandering alms-
manship lost its urgency and much of its mandatory character. These
circumstances formed a background for the transformation that
slowly came about of vassa-settlements into domiciles. The dvdsas
and @rdmas were nominally for three months' sojourn, but as we
shall presently observe, they tended more and more to become
establishments at least of a semi-permanent character.

The ancient ideal of a free wandering life, however, was never
given up by the Bhikkhus. But they ceased to be wanderers like
almsmen of other sects. There are indications of the growth of a
custom among them of returning to and occupying the same dvdsas
and drdmas, on the termination of the wandering period, that they
had left after the last rain-retreat—so that those who habitually
lived together for the vassa in one dvdsa (Samdna-savivdsaka) were

i i from those who habitually lived together in another
(Ndnd-sarwdsaka). The ‘co-dwellers’ were distinguished from others
in the matter of allotment of accommodation (sendsana) and in the
exercise of the rights of Sangha life.

o, Hn.hﬂ-{aggn IOl 2, 2

* [hid, TIT, g, 1—4 and 11 (vassaccheds). 9Lt

* Cullavagga, VI, 17, 3—Anujindmi Bhikkkave vassinarm fomisar pafibhituri
wtukilam na pagibakitun ‘f.
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As this custom of resorting to the same dudsa for rain-retreat
became more and more the use and wont among the Buddhists, the
Bhikkhus came to be distinguished from ‘wanderers’ and they them-
selves seem to have recognized and accepted the distinction,! The
idea of a continuing congregation, in spite of its annual regulation
break-up after the vassa, was responsible for the development of
those features of collective life we have mentioned, viz. the Pdfi-
mokkha recital, the Pavdrapd and the Kathina.

The Founder's idea, as we have seen, had been that the Sangha
should be one entire body, a unitary organization of monks hailing
from all quarters irrespective of regional provenance—a Catuddisa
(Four-Quarters) Bhikhhu-sangha. But regional and local distinctions
appear in casual references in the Vimayapifaka, such as to the
‘Sangha of Sdvatthi’, the ‘Sangha of Jetavana’, etc. Evidently the
Safigha of the Four Quarters was splitting up in actual practice and
dvdsas and drdmas were becoming units of Sangha life. Yet the old
idea of the Sangha of the Four Quarters persisted and an dvdse or an
drdma could not therefore be reserved for any particular company of
monks, Each vassa period a company, made up of old residents and
newcomers would turn up to occupy one of these abodes, but the
‘bed-and-sitting accommodation’ (sendsana) to be supplied to each
incoming monk was necessarily limited. Preference then went to the
old ‘co-dwellers’ (samdma-samvdsaka), and for the delicate task of
allotting seats to the incoming company, a monk was appointed ad
hoc as Chamberlain (Sendsana-gd@hdpara).

The rules for the allotment of sendsanas throw much light on the
growth of dvdsas and drdmas from mere rain-retreat shelters to
residential units. The rules read thus: ‘There are three (times for the
assignment of lodgings): the Earlier, the Later and the Intervening.
The eariier on which they are to be assigned, is the day following
the full moon of Asdfha; the later on which they are to be assigned,
is the month following the full moon of Asdlha; the infervening on
which they are to be assigned, is the day following the Invitation
(Pavdrand) with reference to the next rains-residence’.®

The third assignment is called Awfard-mutlaka, meaning, that
which involves giving up claim to a sendsama during the non-vassa
period. But the dvdsa was not supposed to be occupied at all during
the non-vassa period; so a fresh allotment of sendsanas on the eve of
this period on the closing Pavdrand day would be meaningless; the

L' Nayyo efe Bhikhha, Paribbdjakd 'ti' (They are not Bhikkhus, but Paribbdjakas)—
Cullavagga V, 23, 2. Compare also the Pitimokkha rule— Yo pana Bhikkhu acelakassa
vd paribbajakaya vd sahatthi hddaniyar va bhojaniyar v@ dadeyya pacittiyews (The
Bhikkhu who with his own hand gives food or edibles to an acelafs (naked azcetic)
or to a paribbdjaka (wanderer) is guilty of a Pacittiya offence),

® Cullavagga, VI, 11, 4 (see Horner's Book of Discipline, vol. V, p. 235.)
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explanation offered is that it has ‘reference to the next rains-
residence’, but for that there is already provision for allotment on
the day following the full moon of dsdha. The true explanation is
that a fresh allotment of semdsamas, when the vassa-period had
ended with the Pavdrand, was necessitated by the fact that many
monks would choose to remain in the dvdsa—that the rule of resi-
dence in the dvdsa only during the three months of the vassa was
falling into desuetude. Thus a new unit came to be recognized—'a
company of monks belonging to an dvdsa (dvdsika)’.* It is not a
fortuitous group of monks out of the Brotherhood of Four Quarters,
but a body limited by its habitual occupation of the same dvdsa.
Hence rose the distinction made in respect both of accommeodation
and of participation in the affairs of the Safigha between the ‘co-
dwellers’' (samdna-samwdsaka) and the ‘separate dwellers’ (ndnd-
samwdsaka). The dvdsikas, dwellers at an dvdsa, constituting a unit,
called themselves collectively a Sasgha: it was not 'The Sangha of
the Four Quarters’ but a single monk-fraternity.

An dvdsa was by no means an organized monastery, but only a
colony of monks which constituted the seat of a samgha. It was so
circumseribed by its simd (limits) as to be completely independent
and unitary. The rules for the settlement of simd are that the limits
should generally coincide with natural boundaries such as a moun-
tain, a rock, a wood, a tree, a path, an ant-hill, a river or a sheet of
water,® but they must not extend beyond three yojanas, nor to the
oppesite bank of a river unless facilities existed for crossing over.?
Where no such limits could be fixed, the boundaries of the village
or of the market-town (gdmd-simd or nigama-simd) could serve the
purpose.* In a forest, the community of residence would extend to
a distance of seven abbhantaras (a measure of distance). It is further
laid down that the boundaries of two dvdsas must not overlap: an
interstice must be left between.®

This process of transition from wandering to settled life was a
slow and gradual one, but undoubtedly accomplished early in Safigha
history—perhaps as early as the fourth century Bc. Its consequence
was twofold—first, the Sangha became an organization independent
of the wanderers' community; the Buddhist Bhikkhus were by
themselves as well as by others distinguished from ‘wanderers’;
secondly, it marked the beginning of cenoebium among them. In the
Vinayapifaka, the Bhikkhu-safigha appears not as a bedy of
wanderers, but as a settled cenobitical society.
mpnny of Bhikkhns living at an dvdsa’, Their *togetherness’ i recognized by the

2 Mah&vagga, 11, 6. * Ibid, 1T, 7, 1-2 ' ibid, T, 12y, O JIhd, IO, 13, 1-2.
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AVASAS AND ARAMAS:
Early Monk-settlements

TuE legends describe two main types of early monk settlement—
Avisa and Aréma. There is, however, no full-length description of
either, but the lack is filled by the abundance of scattered descriptive
details. The former was a monks’ colony staked out by the monks
themnselves, while the latter was an enclosed site, usually a donation
to monks by a wealthy lay man, in or near a town, looked after by
the donor himself.

Within its boundaries an dvdsa or an drdma had huts for the
monks’ dwelling, and vihdra was the name originally given to such
a hutment,! although the term in its later usage came to mean some-
thing different. A vikdra might be occupied by a single monk or by
a small group of monks and, in the latter case, the allotted portion
for each monk was called a Parivena.! The accommodation com-
prised only what is termed a sendsana (bed-and-sitting) and furniture
of a simple kind such as a ‘board to recline on’ (apassena-phalaka),
a ‘spittoon’ (khelamaliaka) and a ‘seat’ (pitha) with perhaps jointed
legs, which seems suggested by the expression, ‘lowering the seat’
(pitham nicars katvd). It is difficult to say how the parivepas were
fitted up in a wikdra. In the earliest cave-monasteries (second
century Ap) of Western India, the arrangement is to have in each
cave a living-room comparatively large, entered through a narrow
porch in front, and dormitory cells round the living-room, opening
into it. But in the vikdras of the north which were originally of wood
and thatch, the parivenas were probably just partitioned apartments.
A common storage room for such articles as were allowable to monks
called Kappiya-kufi was a necessary adjunct.

A whole long section of the Mahdvagga (I11 on Vassa) is given to
Auvdsas, probably because they represented the unaided enterprise of
the monks themselves involving the setting up of an entire monks’
colony from scratch. It deals with the demarcation of an dvdsa, its
construction, its maintenance, regulations for communal living

1 g g. Mahivagga, VIII, 15, s;:hﬂ‘ the monks of a Safighfrima, having gone

:intlntnmminandwttnd bodies, come back and enter each into his own
hdra.

1eg. Mahiv VI, 23, 1—where Suppiva, entering a Safighirima goes in
search of monks vikdra to tikdra and from pariprma to parivens’.
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within it, and also manners and points of etiquette to be observed.
The monk-built dvdsa was after all a temporary set-up, liable to be
deserted, robbed and dismantled after its evacuation by monks at
the end of the vassa period. An drdma was more durable and worth-
while. It stood within an enclosure, obviating the laborious necessity
of simd-fixation, Perhaps there were also some ready-made structures
within, Besides, the charge of looking after and preserving it was the
voluntary responsibility of the donor. Even a more important con-
sideration perhaps was that an drdma, by its permanent situation,
favoured the continuance from one vassa-period to another of those
features of collective life that had already emerged in the Sangha.
While in the legends we find many references by name to those
drdmas which became famous Safngha centres, none of the dvdsas
bears a name, The drdma to all seeming was the superior kind of
habitat for vassdvdsa.

The name, drdma, denotes a pleasure-ground, usually the property
within a town or city or in the suburb of a well-to-do citizen laid out
as an orchard or flower-garden.! When it was given to the monks by
the owner, not for temporary use but permanently, it was named a
Sanghdrdma. The term, meaning originally an dréma owned by the
Sangha, came later to shed its implication of a donated pleasure-
ground and meant simply a campus, and later still a large monastery
occupied by a company of monks. The donor of an drdma would not
lose interest in it even when it had been converted from private
property into Sangha property. It seems that he would of his own
accord continue to look after the property—raise fresh buildings
upon it according to the monks’ needs and keep it trim and in
habitable condition. He might for this purpose employ a special
staff of servants (drdmika) and superintendents (d@rdmika-pesaka)
over them, and we are told that when King Bimbisira obtained the
Buddha’s permission to employ them on a sasghdrama, there were
so many servants employed that they filled an entire village which
came to be known as 'Pilinda-gima’.? The kappiya-kufi of such a
sasighdrdma would no doubt be always amply stocked with pro-
visions.

Among the structural needs that arose from the institution of
congregational rites and activities was the need for a permanent
meeting hall. The want of it was keenly felt in connection specially
with the Uposatha observance. At first the service used to be held
in the monks’ cells (parivenas) in succession.® But the recital had to

1 The first donation of an drdma to the 5‘““1‘;;?;“% in Mah!:vm:.n i‘nnﬂ 1:6111.:
muhl:m of a %v)gﬁ;ci in Rijagaha, na eluvana, gi e

# Mahdvagga, s 15, 4.
* Mahavagga, 11, 15, 1-2.
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be abbreviated and the exigency of space also made impossible the
presence of all the resident monks. The next device tried was to use
for the purpose an entire vikdra instead of a parsvena, but even then
the assembly overflowed; so an artificial limit, called wposatha-
pamukha, was set, making the service valid up to a certain distance—
to so far as the assembly within the vihdra, together with the over-
flow aundience outside, could hear the Pdtimokkha-recital® The
vihdra temporarily arranged for the service was called Uposathd-
gdra and it was swept and cleansed, appointed and provided with
lights for the occasion. A common meeting hall (Upatthdna-sild) of
a suitably large size was a need very much indicated.

The story is told of a Brihmana, named Ghofamukha, who came
(some time after the Lord’s passing away) to call on a learned monk,
Udena by name.* Impressed by Udena's sermon, he desired to make
an offering of piety to him, setting apart for the monk’s personal
use a daily allowance out of a grant he enjoyed from the king of the
Anga country. Udena refused the offer of money. Ghotamukha next
offered to build a vikdra for the monk. This also was refused, but
Ghotamukha was insistent on making a donation. On this, Udena
said to him: “Well, if your wish is to build, then build a Upafthdna-
sdld for the Sangha at Pataliputta.” The legend notes that the hall
still exists and is called ‘even now’ by the donor's name (sa efarahi
Ghotamukhi 't vuccaii'ti).

To build a meeting hall of suitable dimensions with proper interior
decor was a task too difficult for the monks to shoulder by themselves.
Help was expected from wealthy lay devotees, like Ghotamukha of
the legend, who would deem it an act of especial merit to build in a
sanghdrdma a meeting hall for congregational functions. It would be
kept up by the donor for permanent use. So the custom presumably
grew up among the monks to return from their wanderings to the
same sasighdrdma for rain-retreat year by year.

In the legends several sasighdramas (i.e. drdmas donated by their
owners to the Safgha) are mentioned by name. Most of these
sanghdramas must have been in existence when legends about them
were composed, some already old and famous, and the legends make
them contemporaneous with the Lord and describe them as having
been sanctified by his visits or temporary residence, viz.:

1. Veluvandrima at Rajagaha
(said to be the first gift of an drdma to the Buddha and the
Sangha. It was made by King Bimbisira).

! Mahivagga, I1, g.
# See Ghofamukha Suifa in the Majjhima Nikdva, No. 26 { Further Dialogues of the
Buddha, vol. 11, pp. 92-93.) ’
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2. Jivakirima at Rijagaha
(Donated by the renowned physician Jivaka, contemporary with
the Buddha.)

3. Ambapdli-vana at Vesili
(Donated by Ambapali, city-courtesan of Vesili and devotee of
the Buddha.)

4. Udambarikdrima near Rijagaha
(This was not a special Buddhist sasighdrdma, but for the general
use of paribbdjakas, situated on the bank of a stream named

Sappini, i.e. the serpentine stream so named from its meandering

course. It is also called by the general name Paribbdjakirdma,

i.e. Arima for 'wanderers'.

5. Kukkutdrima, Ghositirima and Pavirikimbavana at Kosambi.
6. Jetavandrima near Savatthi.

7. Badarikdrima at some distance from Ghositirima.

8. Nigrodharama at Kapilavatthu—FE¢ cetera.

Only three of these irimas have been traced by archaeologists,
viz. (i) Jivakdrima, (ii) Jetavanirima and (jii) Ghositirima. The
sites of these drdmas (except for the first) were occupied by monks
for many centuries and monasteries were built on them from age to
age. Some of their foundations are still traceable.

JIVAKARAMA was a great orchard of mango-trees (ambavana)
on the outskirts of Rajagaha, at a short distance from the foot of the
Grdhrakiita mountain which was the Buddha’s favourite resort
when he sojourned at Rajagaha. In recent years a flight of steps has
been cut in the mountain-side by the Government of Bihar for the
ascent of pilgrims to the top where the Buddha used to take his seat.

The wealthiest and most sincerely devoted to the Buddha among
his lay followers at Rajagaha was Jivaka, the leading physician and
surgeon of the city. Legends cluster round his name, which, agreeing
in the main points, do not tally in details. We have one set of legends
about him in Pali in the Theravida scripture and another in Sanskrit
in the Sarvistivida. They are legends of a romantic flavour.

According to the Theravida version,! he was a thrown-away child

1 Mahavagga, VIII, 1, 3-4. But see Gilpit Manuseripis (ed. by N. Dutt), vol. 11
Pp. 23 (1) . and Vol. I1I (2}, pp. 23 (18)-24 (13), where the Sarvistivida “ﬂ“'-"". of
the ivaka story will be found It is somewhat different and more circumstantial,
is version, Jivaka's mother is not Silavati, but the wife of a certain merchant
of Rijagaha with whom Hing Bimbisira had illicit relations. As a baby, Jivaka was
sent to the king by the merchant's wife in a closed basket which was on by
to his other illegitimate son by Amrapili [hmhnpﬂl of Vesill) named
Abhaya, The basket on being opened revealed the child inside it and the king noticed
that it was living and said "Jivati (he lives)’, whence Jivaka got his pame. Abhayn
brought up the child who was called Jivaka Kumira rta (Pali- Kumiiravacca), ie.
one brought up by a prince. Bl;n;hll:I:tqr13':1]1n.s:l.q:lthuSa.nsi:ﬁrtll:.gu:ltl:!,I bowever, agres
in saying that his medical knowledge was acquired at Takkasild, that he became a

ous physician and surgeon and that he came later in life under the influence of
the Buddha.

g
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of Salavati, the city-courtesan of Rijagaha, picked up from a dust-
bin by a scion of the royal family, brought up by him and educated
in the science of medicine at Takkasild in Gandhédra, a great centre
of learning at the time. His name, Jivaka (Living One), was given to
him by Prince Abhaya who found him still alive when he picked him
up from the dustbin. After his medical training at Takkasila, Jivaka
returned to Rijagaha and legends report stories of his marvellous
skill in surgery. He earned great wealth by the practice of his pro-
fession and came at some point in his career under the spell of the
Buddha's personality. He treated the Buddha himself on a few
occasions and gave professional aid to his Bhikkhu-followers free
of charge. His crowning act of liberality to the Safigha was the gift
of his great mango-orchard.

Archaeologists have recently discovered and partially exposed the
buried foundations of the drdma.! The ground-plan indicates an
extensive area, where excavation is still proceeding, and within it
have been discovered the foundations of two long elliptical structures
parallel to one another, with an extensive open space in between,
and of two large halls, Only some iron nails, terracotta balls, animal
figurines and pottery of crude red ware have come to light. The
walls, it is supposed, were constructed of rubble and mud and the
roof was of thatch.

JETAVANARAMA is connected with the name of Andthapin-
dada—clarum et venerabile nomen in the legends. Perhaps it was the
largest and most famous of all drdmas of antiquity and the legends
say that the Buddha spent as many as nineteen vassa-periods here.

Anithapindada, donor of this drdma, was a wealthy banker (seffhi)
of the city of Sdvatthi and had come to Rijagaha on business during
the first year of the Buddha's ministrations. The Lord at that time
was staying at Rijagaha with another seffhi millionaire who was the
husband of Anathapindada’s sister. When Andthapindada came to
his relative’s house, he found it agog with preparations for a grand
feast to the Buddha and his followers. He was naturally curious to
see the man in whose honour preparations on so grand a scale were
being made. He slept badly at night and in the small hours when
the streets were still dark, he started for the place where the Buddha
had been put up for the night. Arrived there, he saw for the first
time the great and holy man, already up at that hour, walking
meditatively up and down a promenade in the cool of early dawn.
He approached him and introduced himself and invited him and his
followers to a meal on the next day as his guests. The invitation was
accepted, and next day after the Buddha with his party had partaken

L See Indian Archasology, 1054—55. ]:rp 16-17. See also sketch given of ground-
plan of Jivaka's ‘mango-orchard’ drdma
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of his hospitality, Anithpindada begged him to spend along with
his followers the next vassa at Savatthi. This prayer also was accepted
and Anithapindada was in high spirits.

On his return journey to Savatthi, to all people he met on the way
he kept shouting: ‘Sirs, prepare drdmas, build vikdras, be ready with
your gifts, A Buddha has arisen in the world: I have invited him
and he will be coming this way."

Arrived at Savatthi, he looked for a place where he could accom-
modate the Buddha most comfortably, and he thought that Prince

1 Collavaggn VI, 4, 8.
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Jeta’s pleasure-garden would be ideal. He offered at once to purchase
it from the owner who, unwilling to part with the property, play-
fully quoted a fantastic price. Anathapindada, however, agreed at
once to the price, but the prince tried to back out. The matter went
up to the law-officers who declared that an enforceable legal contract
had been made. Andthapindada then brought out his store of gold
coins—wagon-loads of them—and overspread the whole area with a
hundred thousand gold coins, demanded as price. Having made this
extraordinarily expensive purchase, he converted the pleasance into
a sanghdrama, providing it with all the amenities a monk-settlement
required’—'with vihdras, parivenas, kolthakas (chambers), upafthdna-
sdlds (meeting halls), kitchens, store-houses, privies, promenades,
open wells, covered wells, bathing places, bath-rooms, ponds,
mandapas (pillared halls or awnings), etc”. Jetavana became a grand
and perfectly planned sasighdrdma. The legendary story of Anatha-
pindada’s purchase of Jetavana is an oft-reproduced motive in
Buddhist sculpture—one of the earliest reproductions being a
medallion of Barhut.*

Near Jetavana was a storeyed dwelling house (pdsdda) belonging
to one of the Buddha's lady-followers, Migiramatd. It is said that
during his sojourns at Savatthi the Buddha would dwell alternately
here and in Jetavanarima, often spending the day in one and the
night in the other.

The ancient Jetavana site was continuously occupied till the last
days of Buddhism. Fa-hsien visited Jetavanirima in the early part
of the fifth century Ap: there was a vikdra standing here at the time
of his visit.® But it did not exist when Hsfian-tsang visited it in
AD 636. ‘There was a sasnighdrdma here formerly’, he says, "but now
all is in ruins. . . . The residences are wholly destroyed; the founda-
tions only remain, with the exception of one solitary brick building,
which stands alone in the midst of the ruins and contains an image
of the Buddha.” Yet the site does not seem to have been abandoned.
Another vihdra, not on too modest a scale, was built here at some
time unknown after Hsilan-tsang’s visit and as late as in AD 1130
it received a charter sent from Virinasi (Banaras), under the seal
of King Govindachandra of Kanouj who had made his capitalin that
city, recording the gift of six villages to the Samgha, ‘of whom
Buddhabhattaraka is the chief’ residing in "the great convent of
Jetavana’. The charter was unearthed at Saheth-Maheth (in Uttar
Pradesh) and some of the six villages named in the record are still

! They are listed in Mah&vagga, 111, 5, 6.

2 Spe Barua's Bariuf, Book I11, Plate KLV.

1 Spe Beal's Buddhist Records of the Westerm World (Popular Ed.), I, p. xtiv.
¢ Iid, 11, p. 4-



3. Two pillars of a gaieway of the Mahd-Celiva at Nagdrjunakonda. (Photo:
Department of Archaeology, N.E. Project Guntur)
The remains of the Maki-Celtya at Ndgdrjunakonda, (A relic-st@pa.) (Photo:
Department of Archaeology, N.E. Project, Guntur)

The Nigdriunakonda playhouse. (Photo: Department of Archaeology, N.E.

Project, Guntur)




4. Lake for aquatic sports at Nagdrjunakonda. (Photo: Department of
Archaeology, N.E. Project Guntur})

The Naparjunakopda Stadium. (Photo: Department of Archaeology,
N.E. Project, Guntur)
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known by their ancient names. The date of the charter is known—
June 23, 1130—a time of alarm, when the Muslim invaders were
almost at the door of Govindachandra’s kingdom.! Saheth-Maheth
is the ancient city of Savatthi, and Jetavanirima, it appears, was in
the ‘Maheth’ part of the village.

GHOSITARAMA of Kosambi was founded by a sefthi, named
Ghosita, who had two colleagues or partners in the city named
Kukkuta and Paviriya, and all three of them were interested in
entertaining ascetics and wanderers, They had tidings one day that
the Buddha was on a visit to Savatthi with his company of followers
and the seffhis, accompanied by the ascetics, went there and listened
to a sermon by the Buddha. They became thereafter his followers
and invited him and his party to Kosambi where they started
building @rdmas for the accommodation of the Buddha and his large
following, All the three seffhis built &rdmas of which the one built by
Ghosita was probably the largest. On his visits to Kosambi, the
Buddha usually stayed at Ghositarima and numerous incidents are
mentioned in the legends in connection with this place—of import-
ant religious meetings held here and of sermons delivered by the
Buddha and his principal disciples.

The site of this d@rdma has been definitely located: some inscrip-
tions discovered on the site mention it by the same ancient name,
Ghositirama. There is no doubt about the site being of great anti-
quity and about its continuous occupation down to the sixth century
AD when it seems to have been laid waste by Hinpa invaders
under Toraména.? When Hsfian-tsang visited it in AD 636, it was, as he
describes it, ‘an old habitation, the ruins only of which exist—the
house (i.e. monastery) of Ghosita, the noble man’.®

1 See Archaeological Survey Report for 1g07-8 (VI in the series 120. For more
about Govindachandra and his queen Kumfradevi, see Part 111, JSBQ 5

! Excavations at Kosambi (Allahabad District) were conducted in 1955-56 by the
Allahabad University under G. R. Sharma, of which a report has been pu
See Imdian Archasology {1955-350) with sketch of the site at p, 21 and plates KXIX-
XXXIL,

? Beal's Buddhist Records, 1, p. 236,




Sasigha Life and its Organization in Early Settlements

THE legend of Sarabha cited above! has perhaps no importance save
that it hits off, as though by an unwonted stroke of imagination, the
character of the Bhikkhu-safigha as we may suppose it to have
originally been—that is, when it was no more than a sect in the
wanderers’ community. The ‘Dhamma of the Sakyaputtiyas’ is the
name taken to distinguish it from other sects: not ' Dhamma-vinaya' as
the legends usually name and specify it. The faith of the Sakyaputtiyas
in this dhamma was firm and, if the legend is any indication, almost
fanatical. The strength of their union in the faith seems to have
become an urge to devise for themselves an outward token for the
inner bond, to which the name Pdfimokhia was given. One must be
careful, however, not to equiparate it with the present signification
of the term: it did not stand originally for the congregational rite to
which the name was later applied.

This original Pa&timokkha of the Bhikkhus is described in the
Mahadpadina Suitanta (Digha Nikdya, 13). It is not the recital of a
code of offences against the rule and regimen of monastic life, but a
congregational chanting by assembled Bhikkhus of a confession of
faith; it is not a regularized fortnightly fanction, but a rite held only
once in six years. The confession of faith itself is a summing-up of
the fundamental Sdsena (Injunctions) of the religion. In this formu-
lated form it must have been current among the Bhikkhus since the
early days of the Sangha, for it occurs among the verses of the
Dhammapada:®

Khanti paramam tapo titikhhd

Nibbdanam paramans vadanii Buddhd,

Na hi pabbajito pardpaghati,

No samano hoti param vikethyanto (v. 184).
Sabba-papassa akaranan, kusalassa wpasampada
Sacitta-pariyodapanari—etaw Buddhdna sasanam (v. 183).

(Tr.—Forbearance or Patience is the highest kind of penance—and
Nibbéna is declared to be the highest (object) by the Buddhas—for

! In Part 1, Sec. 2, p. 54
* The accompanying translation is mine. For Maxmilller's translation, see SHE,

Yol X, p. 51
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he is never a mendicant who hurts others and he is not a Samaga
who molests others.

Abstinence from all evils, accumulation of all that is good, and
purification of one’s own mind—this is the injunction of the Buddhas.)

If the Bhikkhus used to declare their bond of brotherhood by
chanting together this confession of faith, it muost have been at a
stage when the Bhikkhu-safigha was a mere cult-group whose
cohesion lay solely in the ‘Dhamma of the Sakyaputtiyas'. It was in
fact the archaic Patimokkha of the Buddhists.

In the entire corpus of the Theravida canon, it is described only
once—in the Mahdpaddana Suttanta* where its antiquity is emphasised
in a somewhat curious fashion—by lengthening, as it were, the
telescope of time. This Pdtimokkha is said to have been inaugurated,
not by Gotama Buddha, but by Vipassi, the first of his mythical
predecessors, who lived many aeons before Gotama Buddha in the
city of Bandhumati. He is said to have sent his disciples in batches
on preaching missions, enjoining them to return to and reassemble
at Bandhumati every six years to hold a ‘pdtimokkha’.

The object of the injunction seems plain: it is to afford an occasion
to the Bhikkhus, after a long period of dispersal, to realize and renew
their fellowship and unity as a body, and #ids is called Patimokkha—
which directs enquiry to the original meaning of the term.

As Maxmiiller observes: ‘The etymological meaning of a word is
always extremely important both psychologically and historically
because it indicates the point from which certain ideas started’.?
From this point of view the etymology of Pdfimekkha becomes
worthwhile. Though unfortunately we can go by conjecture only,
one of its plausible etymological meanings may be ‘bond’.® The term,
however, has undergone semantic developments: it meant one thing
when the Buddhists were mere wanderers and another when they
were settled in dvdsas and drdmas. The rite described in the Mahd-
paddna symbolizes the ‘bond’ of the Bhikkhu-safigha at the earlier
stage; the Uposatha service by recital of the Patimokkha described
in Mahdvagga 11 is of a much later stage when the Bhikkhu-safigha
was split up into a number of sasnghas, each of which arranged for
its own Uposatha service. This Pdtimokkha also was a bond—a
symbolical expression of the unity (samaggatd) of the sasigha. But
its character was fundamentally changed. The ‘Patémokkha' was no
longer a mere affirmation and asseveration of the essential Dhamma
of a sect, but a list of transgressions against the collective sasigha
life, then in process of development in these monk-settlements, With

1 Mahiipidana Suttanta (Digha Nikiya), 3,28
* The Origin of Religion, p. 1o,
% See an this point Early Buddbist Monachism, pp. 88-go.
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the emergence of this collective life, the Dhamma expanded into
Dhamma-vinaya which is the conventional canonial term for the
system of the religion. The recognition of Vinaya as collateral with
Dhamma in the system marks the first step in the transition of the
Buddhists from Sect to Order.

i, THE PATIMOKEEHA

We have touched previously on the insistence in the canon on the
universal character of the Buddha's teachings.® But, scattered in the
body of the canonical legends, are passages in which the Founder
speaks exclusively to his monk-followers, giving them in terms of
injunction and prohibition directions to the right way of life for
them. Thus he speaks of Four Things ‘not to be done' (catfdri
akarawiydni) by one who has been ordained;? lays down rules about
the settlement of disputes among monks,* or discriminates the
proprieties of conduct for a monk.*

In the general movement among his monk-followers after the
Master’s decease to define and develop the Diamma-vinaya out of
his dispersed teachings and discourses, his ‘Thou shalt nots’ were
enacted as laws for the Safigha with penalties attached for their
breach. Thus we find the ‘Four things not to be done’ enacted as
Pardjikd Dhamma (Acts involving defeat in monastic life); the
procedure for the settlement of disputes among monks formulated
as the seven Adhikarapa-samathas; and the broad and general
regulations for the monks' conduct of life made into a body of
monastic regula, classified in different categories, each involving a
penalty or act of atonement for its transgression.

The canon assumes that the Pdtimokkha rules were derived from
the Master’s teachings.® Some of the major ones among them (e.g.
Pdrdjikd) were in all likelihood from that source, though the same
cannot be claimed for the minor or lesser ones. Many of the Master’s
discourses, however, must have been retained in the memory of
disciples when the drawing up of the Patimokkha code commenced.
This fact is curiously betrayed by the form of address, Bhikkhave
(O Bhikkhus), which occurs twice,® presumably through the com-
piler’s inadvertence, in the Pdfimokkha of the Theravdda school,

1 In Part 1, Sec. 2, pp. 50-5L

! Mahivagga, I, 78.

® Kinfi Sufla (No. 103) and Samagdma Suita (No. 104) in the Majjhima Nikaya.

& Dhammrika Suila in the Sutta-mipdia (see SBE, vol. x, pp. 61 f.).

¥ Mahfivagga II, 3, L.

® Pacittiya 71 and Nissaggiya Paciftiva 10, The occurrence of this form of address
is noticed by Rhys Davids and Oldenberg in SBE, Vimaya Tests, pt. 1, p. 23, foot-
note, But the learned translators, except for raising some pertinent gquestions, do
not |.ttiun§|t any explanation of the anomaly (see Early Buddhist Monachism, p. g6,
footnote 1).
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which represents undoubtedly an early, if not the earliest redaction
of the original Padtimokkha. The expression is just a ‘survival’ in the
text and we find it expunged in versions which are obviously later
than the Theravada.l

If the suggestion be acceptable that Pd#imokkha etymologically
means ‘bond’ and that it was first applied to the chanting of the
confession of faith described in the Mahdpaddana (see swupra), the
name Patimokkha given later to a code of monastic regula is highly
significant. It marks a stage in the evolution of the Sanfgha: the
older Pdtimokkha had been an affirmation of the Dhamma of a Sect;
the new Patimokkha was the disciplinary code of an Order.

This new Patimokkha code formulates and defines offences against
the regimen of monastic life, beginning with the gravest of them.
These, named Pdrdjikd, involve ‘defeat’, that is, the wrecking of the
very fundamentals of monastic life. Next follow offences in several
categories, of varying degrees of gravity, till we come to those which
are no more serious than mere breaches of etiquette.

The penal consequences of these transgressions are mostly indicated
by the category names under which they are arranged—such as,
expulsion from the Safigha, penance of sequestration from the com-
pany of fellow-monks, reproof and warning, solicitation of pardon
for the act in the presence of the assembly followed by an appeal for
restitution, ending up with minor offences to be atoned for by mere
confession. Exomologesis or formal confession is the basic operative
principle of the code, but in those cases, where confession on the
part of the transgressor is not forthcoming, the Sangha as a body
corporate has to exercise its disciplinary jurisdiction. It is obvious
that the form in which the Paimoikha has come down to us reflects
different stages in the growth of monastic life: an elastic code in the
beginning susceptible of later additions and alterations. The action
by the Safgha contemplated in several cases of transgression not
atoneable by mere confession could not for example have been taken
before the Sangha had sufficiently advanced in corporate organization
with the Sasighakamma as its functioning organ.

It is not known how the code was compiled, who its compilers
were or when it was accepted as the basis of the Buddhist Vinaya.
But a Pdtimokkha code must have come into existence not long after
the development of cenobitical life in the dvdsas and drdmas—per-
haps within a century of the Founder's decease.

The rules contained in the Pdimokkha are called Sikkhapadas
(‘clauses to be learnt’), and a Pdtimokkha text that contained only

' Thus in the Molasarvistivida and Sarvistiviida versions (see infra), there is
nothing nding to the ‘Bhikkhave' of the Theraviida version in any of the
rules contained in them.
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one hundred and fifty sikkhdpadas is often spoken of in the canon.
But it is suggested in the canon itself that even this is an enlarged
text and that the sskkhdpadas accreted gradually, as the Safigha
grew larger and larger, increasing the need for guarding against a
larger number of transgressions.!

The original text of the Palimokkha code is untraceable. Three ver-
sions of the Pafimokkha are available up to date in two languages
respectively, Pali and Sanskrit, besides translations and redactions
in Chinese and Tibetan. These versions belong to four different
schools of Buddhism, viz. Theravada (in Pali), Mala-sarvastivida
(in Sanskrit), Mahfsanghika (in Sanskrit) and Sarvistivida (in
Sanskrit), containing 227, 258, 218 and 263 rules respectively, The
rules agree substantially, though differing here and there in wording,
arrangement and classification of the listed offences.

The Pratimoksa (Pali—Pdtimokkha) Siitra of the Mila-sarvasti-
vada school was discovered among the Gilgit Manuscripts and seems
to have been current in Kashmir and, outside Indian borders, in
China and Tibet since the beginning of the Christian era.® It was
translated by I-tsing into Chinese in Ap 710 (No. 1,110 in Nanjio's
Catalogue) and perhaps in the same century into Tibetan; it is
included in the Tibetan Vinaya works (Dulva) under the title So-sor-
thar-pa (done into English by S. C. Vidyabhusana®. The Mahasan-
ghika Pratimoksa has been edited and published by Dr W. Pachow
and Ram Kanta Shastri in the Jowrnal of the Gasigandth Jha Research
Institute (Allahabad).* The Sarvistivida version was discovered in
China among the Turfan manuscripts by Finot, but is an incomplete
text.® Only the Pali Pdfimokkha of the Theravada School is still
current and in use among the monastic orders of Ceylon, Burma,
Siam and Cambodia where the Buddhism of that school prevails.

From the viewpoint of the antiquity of the Pdtimokkha code in
Buddhist history and from the evidence of its elasticity, the texts
now available, whether in Pali or in Sanskrit, must be held to be
developed versions of a lost original—an orally existent text going
back perhaps to within a century of the 'Great Decease’. The extant
texts combine and consolidate earlier elements with later—elements
that passed into it from different stages in the growth of the Sangha.
The later elements are even capable of being recognized.

Thus one class of transgressions, viz. the Sasighddisesas, are
offences that entail suspension from the Sangha. They call for a

! See Bhaddali Sutta, Wo. 65, in Majjhima Nikiya

1 Sea Pratimoksa Sikﬂn. u-d:tad by Anukul Cha.ndm Banerjee and published by
the Calcutta University, 19

3 In fournal and Pmu:dmg: of the Asiatic Sociely of Bengal, vol. X1 Also in Tokoku
I'wperial University Catalogue, No. 410

1 See Vol. IX (1951), pp. 239 #. for iumducnun and Vol. X for the Text.

¢ fowrnal dsiatigue, 1913 (Nov.—Dec.), pp. 465-567.
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form of procedure by the Sangha acting as a corporate body and
presuppose a certain development of Sangha life which must have
come about gradually. Again, the seven Adhikarana-samathas which
are merely enumerated at the end of the text are incapable of being
resorted to until the Sangha has developed its corporate functioning
organ, the Sanghakamma, and its rules of procedure.! Besides, the
word, Yathdkammam (According to the procedural rule), which
occurs here and there in the text of the Padtimokkha, contemplates
the pre-existence of these rules. Procedural rules of this character in
dealing with transgressions presuppose a stage of development which
must have been reached by the Safigha much later in time than the
compilation of the original Pdtimokkha code.

The main intent and purpose of the code when it was first taken
in hand is abundantly clear. It was to unite the Safgha on a new
basis—not as of old on Dhamma alone and by afirmation and con-
fession of faith in the injunctions (sdsana) of the Dhamma, but on a
recognized and accepted rule and standard of living for monks. This
purpose is apparent in the introductory story of the Gopaka-
Moggallana Sutta ?

It relates an occasion, ‘shortly after the Master’s decease’, when
Ananda was loitering at dawn near the ramparts of Rjagaha, then
under repairs. The king's men posted there, on seeing and recognizing

, were curious to know from him how the Sangha was faring
now that the leader was no more. The king's minister Vassakira
asked whether the Buddha had nominated anyone as his successor
or whether the Bhikkhus had elected a new leader in his place. Being
answered for both questions in the negative, Vassakira asked: “What
was the basis then for unity among them (Ko hein samageivd)?’
Ananda explained to him that it existed in the laws of the Order—
in the Pa#imokkha drawn up by the Lord. It was the custom of
Bhikkhus who lived in different rural areas to assemble on the sacred
days of the Uposatha and to have the Pdtimokkha recited in the
assembly. If there had been a transgression on the part of any one
of them, it would be confessed and the offender dealt with according
to law. It was out of regard for the Dhamma, as Ananda explained,
that this was done and the Sangha therefore had its refuge in the

! Adkikarapa does not mean any kind of dispute, but one that has been formally
brought up before the Sangha for adjodication. The meaning of the term in the
Mimdrisd tules of interpretation of Hindu law is similar—Adhikarapa is a formal
adjudication of a dispute, formally presented, involving five constitnents: the subject-
matter of the dispute, the issue, the first party's version, the second party's version
and the decision:—

‘Vigayo viggyaicaivs pirvapaksa 'stathotlaram: Nirsaya' fcefi pofcingam ddsive

‘dhikaraparh smyiam'—{Kuminla Bhatta cited in Sarkar's The Mimdvisd Rules

of Inlerprelation, Tagore Law Lecture, 1goj, Caleutta University, 1909, p. 62).

* In Majjhima Nilkiya, No. 3.
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Dhamma (Dhamma-patisarana). The Gopaka-Moggalldna Suila repre-
sents a stage when the Pdfimokkha recital had not yet reached the
completely regularized form in which we find it set out in Mahdvagga,
IT1. The idea underlying it, as explained by Ananda, was that the
cohesion (Samaggatd) of the Sanhgha, snapped by the lapsing of
common spiritual allegiance to a Master, was now supplied by the
Pdtimokkha: it was the new bond for the old.

No other sect in the wanderers' community, it seems, developed
such a bond of cohesion: nothing analogous to the Patimokkha code
evolved in the sect of Nigantha Nitaputta. Its principle of exomolo-
gesis obtains among the Jainas too, but transgressions of customary
rules for the monks are confessed in private to the spiritual guide
(guru): it is called Alocand (Exposure). The confession may be
followed by atonement or penance (prdyascifta) of which there are
nine kinds. But the confessions are made in private and have no
relation to a collective act of discipline.!

The Pdtimokkha was the first clear charter of the Order, the fons
&t ergo of the regimen of monastic life: hence it was regarded as the
‘Root of Vinaya' (Vinaya-mdla). From this grew the elaborate system
of monastic regula of which the Vinayapitaka (of the Theravada
canon) and the Vinayavasis (of the Mila-sarviastivida and Sarvasti-
vida canons) are depositories, After the Vinaya system had developed
to maturity and commanded acceptance as the main source of Sangha
law and procedure, the original disciplinary application of the
Patimokkha, as set forth in the Gopaka-Moggallina Swuita, was
completely outgrown. The Patimokkha was thereafter preserved by
the Safgha only as a holy text; it was treated as liturgical and its
recital formed the content of the congregational Uposatha service at
each monk-settlement. The service itself was given the form of a
‘confessional service' to make it accord with the original disciplinary
purpose of the Patimokkha. But reality had vanished from it. It was
a Vinaya rule that only the ‘pure’ were entitled to attend the service
and any monk who had been actually guilty of any of the offences
in the code must ‘purify’ himself by a preliminary confession in
private—the rite being called Parisuddhi?—before he was eligible to
join the service.

This confessional Uposatha service, as admitted in the canon?®, was
introduced long after the currency among the Bhikkhus of the
Pdtimokkha code. But the incorporation of the Pdlimokkha with the

1Sas Deo’s The Hisiory of [aina Momackisms (Bulletin of the Deccan College
Research Institute, 1056), pp. 152 f (on Monastic Jurisprudence).

* Mahdvagga I1, 27; Collavagga IX, 2, T and IX, 1, 1.

I Sag MVB.EI II, -2 It gives the i i.njuncﬁnn of the Buddha which was
{or 'J__)iud.-plqm—u nr:ﬂ.!'_, not 'I-?if'unmkkh- asin Jhid, 111, 1, viz. (" Dhanimai
bhdritusi'). The latter injunction (in fhid, 111, 1) was for " Pdtimokkha-recital’,
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Upasatha was the final reaffirmation of the character of the Sangha
as an Order. The Uposatha service of the Buddhist, however, had a
strangely composite origin, with successive developments behind it,
curiously illustrative of Humbolt's dictum, now the postulate of all
sociological studies, that 'man ever connects on from what lies at
hand’. The Buddhist sposatha evolved in the following sequence.

Among the ritual sacrifices prescribed for householders in the Vedic
Age, long before Buddhism was born, were two lunar sacrifices—to
the New Moon (Darsa) and the Full Moon (Powrnamadsa) respectively.
The day preceding a sacrifice was preparatory, observed as a sancti-
fied day with purificatory observances called Vrafa (meaning literally
‘Initiation’), such as fasting, rest from labour, abstinence from sexual
pleasure, and retirement at night into the room where the sacrificial
fire was kept up all night, It was a 'holy’ day on which the auxiliary
gods were supposed to dwell with the intending sacrificer. Hence the
Vrata day was named upavasatha day (‘wpa’ near and "vas’ to dwell).
These preparatory Vrata or Upavasatha-day observances, as well as
the lunar sacrifices, were meant for householders. But the Upavasa-
tha-day got rubricated as it were—it became a ‘holy day’, a ‘Sunday”:
it was observed even in the wanderers’ community who had no
concern with sacrifices and ex hypothesi with these observances. At
least one sect of wanderers, the Niganthas, observed the Vratas of
the Upavasatha-day under the name of Posadha (Prakrit form of
Pali Uposatha).*

The Vrata-rites had been prescribed for householders; they
might be ‘purificatory’ in the context of a householder’s life, but
were by and large meaningless in relation to the wanderer's. In-
stead of these observances, the wanderers' upavasatha took a form
adapted to the ethos of the community: they substituted in place of
Vratas ‘Dhamma-rehearsal’. The wpavasatha days were given by
them to the study and rehearsal and public discussion by each sect
of its own sacred texts orally preserved. Thus we find the rehearsal
of the texts of the Arapyakas and the Upanisads prescribed for the
Brihmanical sannydsins.® The texts for Dhamma-rehearsal in the
case of Buddhists would consist of the Buddha-legends, gdéhds, the
Lord’s sayings, etc., and perhaps their recital existed by custom and
convention among the Bhikkbus from the beginning, though the
canonical legend speaks of the introduction of ‘Dhamma-rehearsal’
among them by the Founder at the instance of King Bimbisara
(anvjandmi—dhammans bhdsitwni).? The hymn-chanting at Band-

L On the posadhs observances, see Heornle's Uvdsagadasdo (Bibliotheca Indica),
nn‘hABm?,‘ eyopanisad, 2—Sarvesu Vedesu Sranyaliamavartayet’ upanisadam dvartyaet
{see Dikshit's The Sammnyasa Upanighads, p. 10]. Avartyayei means ‘should be
rehearsed’.

¥ Mahavagga, 11, 1-2.

o
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humati by the Bhikkhus in the time of Vipassi when they were in
their primitive wandering stage seems in line with this custom of
‘ Dhamma-rehearsal’ on the upavasatha (Pali-Uposatha) days.

The legends record that, though the Buddha's original injunction
to the Bhikkhus had been to observe the uposatha days by ‘rehearsing
the dhamma’ (' Dhamman bhdsitwni'), it was later that he prescribed
a specific text—the Padlimokkha—for recital and turned the occasion
into a confessional service.! It is undoubtedly the legendary version
of the fact that, following the change in the character of the Safgha
from a Sect to an Order, the code of monastic discipline became for
the Sangha its special Dhamma-text—the Dhamma-refuge ( Dhamma-
patisarana)as Ananda characterized it in the Gopaka-Moggallana Swita.

A recurrent descriptive epithet in the canon for a good Bhikkhu is
‘controlled by the restraints imposed by the Pdtimokkha' (Pats-
mokkha-savivara-savivsia). 1t is a pointer to the original purpose of
the Pdtimokkha—the regulation of the life and conduct of the
individual Bhikkhu: the code did not in its original purpose and
intent contemplate the collective cenobitical life that developed later
in the settlements of monks. At this later stage the Bhikkhu's
individual life was taken up and involved in the collective Sangha
life and the need arose for a more comprehensive and constructive
system of discipline than the Patimokkha offered. The Patimokkha
was corrective and restrictive—a set of ‘Thou shalt nots': the Vinaya
on the other hand was constructive and regulative.

The Pdtsmokkha formula is: ‘If a Bhikkhu did such-and-such an
act, he was guilty of (a named offence)’; the Vinaya formula, positing
the Buddha as the law-giver (Sa#thd), is: ‘I allow you, Bhikkhus, to
do or refrain from doing such-and-such an act.’

b. THE VINAYA

Vinaya is the name given to the system of Safigha life that
developed in the early monk-settlements. Only a few compendiums
of Vinaya are available. They are of different schools of Buddhism
and in different languages, but, on the whole, not different in
substance, Of them, the Vimayapifaka of the Theravada canon,
which will be drawn upon in the present section, is the most complete
and systematic.

The Vinayapitaka is not, as the Pdfimokkha is, in the form of a
code nor is it in the form of a body of monastic regula. It is a
collection of legends, each containing a precept of the Lord that
pertains either to the individual life and conduct of the Bhikkhu or
to some institution of the collective Sangha life. Each gives a rule,

1 Mahivagga, IT, 3, 1.
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either positive or negative in character, e.g. ‘I allow you, Bhikkhus,
to do this or to refrain from doing that'.

From internal evidence it is clear that these rules do not belong
to the same stratum: they accreted gradually, in the process of
organization of Sangha life in the primitive dvdsas and drdmas. Their
aim and purpose were evidently organizational. Thus an earlier rule
and a later one, altering or modifying it, may be distinguished in
many instances; there are also inconsistencies and contradictions; to
many of the rules as originally propounded, exceptions and provisos
are admitted, and these exceptions and provisos are said to have
been necessitated by subsequent experience. There is little doubt
about these rules having come into existence piecemeal as the
monk-community slowly gravitated from its wandering state to
settled cenobitical society and new needs arose for corresponding
changes in the conditions of monk-life.

An initial problem posed by the Vinayapifaka is—why the rules of
monastic life of which it consists were not drawn up as a code like
the Patimokkha or gathered in a manual like, say, the Regula
Benedicti? For a key to the problem we have to turn to the intent
and purpose of these rules—to their fundamental organizational
value. To serve this purpose and realize this value, the rules had to
be mandatory—in other words, to be recognized and accepted as the
laws of collective Sangha-life, binding on all members of the Safigha.
But a rule to become a law needs the backing of autherity: sanction
and formal promulgation.

Under the constitution the Safngha had adopted for itself since the
decease of the Safthd, no locus of authority competent to be a source
of law could exist in the Sangha: all its members stood in relation to
the collective body on a footing of perfect equality. The elders could
advise and instruct, but not direct or compel; each member was a
‘refuge’ unto himself (atfa-sarapa). A sangha acting as a body could
by agreement make a law for itself, but there was otherwise no
source of authority within it from which a law could emanate. The
whole process, therefore, of converting the rules which existed on a
basis of agreement and acquiescence into laws binding on the Sangha
was inspired by what is known in jurisprudence as 'legal fiction’.
The authority that did not actually exist was sought and invoked
from the tradition, real or imaginary, of promulgation of these rules
by the Satthd himself in his lifetime. On the basis of this tradition
the industry of framing laws for the Sangha must have started fairly
early in the development of its collective life. The Pdtimokkha was
still earlier.

It is suggestive and significant that a rule of Vinaya does not stand
by itself—it is laid down in a way reminiscent of the mode of law-
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making that prevailed, according to the theory of Sir Henry Maine,
in all primitive society. A Vinaya rule does not answer to our modern
concept of a law—as prescription by authority of some regular course
of conduct. It almost invariably takes the form of a reported
adjudication made by the Buddha as to what is right and what is
wrong in a given ‘state of facts'.

We may take at haphazard as an example of it the fourteen rules
about a Bhikkhu's proper footwear.! Each rule is said to have arisen
ex post facto—each separately promulgated by the Buddha in the
form of a pronouncement on certain facts as they arose on some
particular occasion. Yet all of them could have been gathered up as
in a modern rule of law into one comprehensive formula, laying
down the kinds of footwear allowable and the occasions for their use,
prescribing a general course of conduct. But this is not done. To
each injunction, prohibition or permission, an individual occasion is
attributed and a separate story prefixed, describing the occasion.?

Yet this equating of a rule of law, not with a command, but with
an adjudication as to what was right and what was wrong in a given
state of facts used to be the mode of law-making in all primitive
society before the idea evolved in history of laws made by State or
Church authority. Sir Henry Maine in his classic work on Ancient
Law illustrates this primitive practice by the Homeric concepts of
Themis and of Themistes ‘'which were simply adjudications or
insulated states of facts’.?

Almost all the Vinaya rules, which are meant to be operative as
‘laws’, are cast in this mould—certain facts come or are brought to
the Buddha's notice on a particular occasion and his judgement is
given ex post facto, and the ‘state of facts’ on which it is based is
presented in the form of a legend. If the ‘Themistes’ analogy be
acceptable, it serves to explain why every Vinaya law has the
encasing of a legend, though the legends in many instances are too
far-fetched and in others so thin and slight and so loosely adjusted
to the rule that their invented character becomes transparent. But

4 Mahs: « ¥, 1, 20 ol seq.

2 Gea F Buddkist Monackism, pp. 31-32.

¥ Ancient Low (ed. by Pollock, 1gog), p. 5. Mame's theory, however, is not oni-
versally accepted, but it serves nonstheless to explain the form and character of a
Vinaya Law. Maine's theary is thus summarized by an American writer who himself
does not subscribe to it: "Maine's basic assumption was the direct opposite of the
fundamental pﬂndﬂig regularity in norms that has emerged from the investigations
of modern social sc . 50, when Maine theorized on the nature of law in societies
that have gone beyond family atomism into kingzhip, he saw the early king giving
o . isolated judgements”, not “connected by any thread of principle”, The
source of these judgements was said to be divine inspiration. The king has a trouble
case: the gave him the answers. They simply came out of the blue, Such judge-
ments in eric Gresce were themisles, emanating as they did from Themis, the
assessor of Zens'—The Law of Primitive Man by E. Adamson Hoebel (Harvard
Undversity Press, 1054), p. 250,
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the legendary setting was a necessity: it was essential to the process
of converting rules existing by convention or general agreement into
‘laws’ promulgated by authority.

The many provisos, exceptions and modifications, with which we
find several rules of the Vinayapitaka hedged in, leave no doubt of
the fact that these rules must have come into existence pragmatically,
in a ‘trial-and-error’ process—that is, as a result of the growing
practical experience of the first organizers of the Sangha in its
primitive establishments.

It is not in the legendary stories that we have the true record of
their origin. It would seem, on the other hand, that when a sufficient
body of rules, based on agreement and convention, had grown up
in the Sangha, the task was taken up by the organizers of editing and
classifying them and making them up, not as a mere manual of
regulations, but as a corpus of laws, taking the Safthd as the formal
source of each law and setting it forth as an ‘adjudication’ made by
him. All this was in the tradition of primitive law-making on an
‘insulated state of facts’. The legends prefacing the rules were, most
of them, pre-existing ones: the making of Buddha-legends, as Rhys
Davids suggests, commenced in the monk-community within about
half a century of the Founder’s decease. The doctrines and tenets of
the Dhamma would naturally seck for anthority in the legends; and
the Vinaya also had to seek this authority at a stage when the
concept emerged of the Safigha as an Order, regulated and governed
by its own system. The rules had then to be raised to the status of
laws.

When we come to the question, when a complete body of Vinaya
laws in this legendary setting came into existence, all the answer that
can be given is that it must have been before the rise of any sectarian
movement in the Sangha, before even the ‘Great Schism® (Mahdbheda)
between the Theravida and the Mahasinghika had taken place. The
Mahdbheda was an early event in Buddhist history, perhaps assign-
able to some period early or late in the fourth century Bc. A complete
body of Vinaya laws must have pre-existed the event, for the
Mahasanghikas are said to have made many alterations in it.* We
shall perhaps not be far wrong in holding that round the middle of
that century the Saigha had a complete corpus of Vinaya laws.

The sects of early (Hinayina) Buddhism are traditionally eighteen
in number. We are told in the Dipavarisa account of the rise of
Buddhist sects that each had its own canonical collection, though to
what degree of completeness is unknown, The Vinaya works of six
sects are available, complete or in fragments, as listed below:

0 1 According to the account of the Mahdbheda in the Ceylonese chronicle Dipavarisa,
» 32-38.
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1. Theraviada Vinaya .. in Pali Vinayapritaka.

2. Mahasanghika Vinaya .. in Fa-hsien’s Chinese translation; also
in Sanskrit in the Mahdvastu, which
describes itself as the ‘initial section’
(Adi) of Vinaya of a sect named
Supra-mundanists ( Lokotfaravddins) of
the Mahasasfighika school, though it
contains no regwla, but the legends
only.

3. Mila-sarvastivida .. translated into Chinese and into
Tibetan most probably from Chinese;
also in part in original Sanskrit in
Gilgit Manuscripts (see injfra).

4. Mahifisaka-sarvastivida in Chinese version.
5. Dharmaguptaka-
sarvistiviada .. .. in Chinese version,
6. Sarvastivaida .. .« in Chinese wversion: also in Tibetan

renderings included in the Tibetan
collection of Vinaya works known as
the Dulva.

Note—[From the above account, it will appear that, of the Vinaya
texts of different schools, the original texts of only two schools are
available, viz. the Theravdda and the Miila-sarvdstivida. The former
constitute the Vinayapifaka section (published in Roman script in
five volumes by Oldenberg in 1879-83) of the Pali Tipifaka. The latter
(in Sanskrit) has been found among the Gilgit manuscripts in four
complete chapters (Civara-vastu, Kathina-vastu, Ko$ambaka-vastu
and Karma-vastu), five fragmentary chapters (Bhaisajva-vasiu,
Pravrajyd-vastu, Posadha-vastu, Varsd-vastu and Carma-vastu) and
seven miscellaneous chapters (Gilgit Mss., vol. IV, pt. 1). These
Miila-sarvastivida texts have been edited by Dr N. Dutt and
published under the caption Gilgit Manuscripts by the Government
of Kashmir. They were discovered round 1930 in the Gilgit pass of
Kashmir in a bundle of palm-leaves inscribed in characters of the
fifth-seventh centuries—of the same type’, as the editor N. Dutt
remarks (Gslgit Mss., vol. 1, Intro.), *as are most of the mss. dis-
covered by Sir Aurel Stein and other explorers in Eastern Turkistan
and Central Asia’. The discovery of these mss. was first announced
by Sylvain Levi in Journal Asiatigue (vol. CCXX) in 1932. Besides
those in the Gilgit Manuscripts, some stray Vinaya works of the
Mila-sarvastivida School have also been recovered by Rahula
Sankrityayana from Tibet round 1952, written in Sanskrit in old
Maithili script, viz. Upasampadd-jiapti, Bhiksu-prakirnaka and
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Biiksuni-prakirnaka. These works are not yet edited and published.]

On the similarities and divergences of the Vinayas of the six
schools, we may cite the authority of Frauwallner who has made
a special study of them:

‘. . . We can see at once that the agreement of the texts reaches
deep into the particulars. It is strikingly close with four schools above
all: Sarvastivadin, Dharmaguptaka, Mahisisaka and the Pali school.
Of course, we have to disregard the formal subdivisions appearing in
the extant texts. The subdivisions are in contradiction with the inner
structure and are probably late, as in the case with the Mahdvagga
and the Cullavagga of the Pali school and the Sapéadharmaka and the
Astadharmaka of the Sarvistividin, Nor must we allow ourselves to
be led astray by the fact that the sequence of the several sections
appear under different titles in the various schools and that occa-
sionally in this or that school, several sections are joined into one. If
we consider the contents only, disregarding all the external features,
the result is a complete agreement. . . . The materials are the same,
the inserted legends are the same, discrepancies are merely such as
are bound to occur when several narrators tell the same story freely
from memory."

This fact of ‘complete agreement’ among the Vinaya texts of six
different schools proves ‘the existence of a basic text from which
Vinayas of the Sarvastivadin, Dharmaguptaka, Mahiéasaka and of
the Pali (Theraviida) school were derived’.? If the text existed before
the rise of the schools—in the fourth century B.c. when sectarianism
had not made its appearance yet—it indicates that the Buddhist
monk-community even from that early age had its own body of
laws by which it governed itself.

It is important to consider the consequences of this fact. With the

1 The Earliest Vinaya and the Beginmings of Buddhist Literature by E. Frauwallner
(Serie Orientale Roma, VIII, 0, 1955), pp. 2—4. The monograph propounds a
novel theory of the beginnings of Buddhist literature, with which, however, I cannot
agrees.

The conclusion arrived at by Frauwallner is corroborated by Dir Wieger, the
distinguished French :i.nnlo%in, who says as follows about the Chinese Vinaya
versions: ‘At the end of the fourth and at the beginning of the fifth century, at the
same time as the translations of the dgamas, those of the disciplinary somoames
governing monachism were also made. The sommes only differed among themselves
in insignificant details, the foundation being a imately the same. They multiplied
because each school wished to have its own, ngh ssprit de corps, in order not to
:}:Emmhuuihm:ytuthnmighhamingschni All are based on Indian manners

cnstoms, without so moch as an attempt at adaptation to Chinese manners and
customs {—which shows their Indian oviginal). The semme, which had in China the
greatest influence was that of the school of Dharmagupta, translated in ap 4o05."
(The italiciséd words are mine)—A Hisfory of the Religi Beligfs and Philosophical
Opimions ¢ Ching (translated from French by ward Chalmers Werner and
pn;t:ﬂl:::l;d by Hsien-hsien Press, Peking, 1927} by Dr Leo Wieger, p. 487.
v P 53-
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development of Vinaya, the monk-community became a self-govern-
ing organization and each unit (sasgha) of the community became a
body corporate. It resulted in the first place in bringing the com-
munity into a certain recognized relation with the State, and, in the
second, in giving it a status that guaranteed its right to exist and
continue in its own way of life.

The concept of society in the political philosophy of ancient India
was that of an aggregate composed of units of diverse kinds—
learned bodies, village communities, religious corporations, etc. Each
was regarded as subject to its own conventional system of law, called
Samaya (Conventional Law) in ancient Indian jurisprudence. With
regard to these units of society, it was the king's constitutional duty
to see that none of them suffered from internal or external disruption
and that the established system of conventional law of each was not
transgressed.! Among these societal units, the Buddhist Sangha
became one, an ‘association group’ functioning under a system of
law of its own. As such, we find it mentioned by Medhatithi, the
ancient commentator on Manu.® The duty of the ruler with regard
to these unitary bodies was to prevent disruption (Bheda) in the
group and to uphoeld its own traditionary laws.? Emperor Asoka,
implementing this constitutional prineciple, issued edicts for the
‘unfrocking’ of schism-mongers in the Buddhist Safighat on the basis
of the old Vinaya rule—'A schism-monger, if he has not been
ordained, should not be ordained; if ordained, is to be expelled’
[Savighabhedako bhikkhave anupasampanno mna upasampddetabbo
sipasampanno ndsetabbo).®

If these political theories of immemorial tradition, which Brih-
manical legists of ancient India like Yajfiavalkya, Manu, Nirada and
others enunciate, stemmed from the actual practice of kingship, there
can be no doubt that in ancient India a king (unless he were pre-
pared to give the go-by to all recognized traditional principles of
constitutional government) would feel bound to extend protection
to the Buddhist Sanigha and prevent infringement of its Vinaya. It
would be regarded as a constitutional obligation rather than as
service to the faith.

! See The Buddha and Five Afier-Centuries, pp. 121—122, where the relevant texts
are quoted in the footnotes.

* Medhiitithi's comment on Mano, VII1, 21g: "Ehadharmidnugaiinis ndnddedava-
sindm ndndjail mafi samithak: yathd Bhihpinirm saigho vopifdem sadghadcatur-
vidydndn ifi.' (Swigha fs explained by Medhatithi as "a collection of men
who subscribe to the same Dharma, of different places and even of different stocks,
such as the Safigha of the Bhiksus, the Sanigha of merchants, the Sangha of men
lﬁ:m' 'Bhwu:gﬁﬂ: :;;du“ritfdm means in this context ‘norm of life’.

3 sel pirvavritiics pdlayel’—Yidjlavalkya, ii, 186-192.

‘Mmthmpﬂlareuﬁm“msmi abad, Sdfichi and Samith. See
A, C. Sen's Asofa's Edicts (1056), pp, 126-129 {on Schism Pillar Edicts),

* Mahfvagga [, 67.
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Historical illustrations abound to confirm it—they come from the
numerous lithic and copperplate records from all parts of India of
benefactions made by kings and emperors, not Buddhists themselves,
for the maintenance of monks and the upkeep of monasteries. In
these dealings, the ruler's personal approval or disapproval of
Buddhism was of small account—it was virtually irrelevant: he was
bound out of respect for his own constitutional position to say ‘let
live’ to the Safigha and its institutions.

The Sangha, by virtue of possession of its own system of Vinaya
laws, had become a unit in the composition of society with claim to
be protected and not disturbed. In fact the only story of persecution
of Buddhist monks by an Indian ruler (Mihirakula and the Hiinas
were unaware of the Indian tradition) is that of Pusyamitra (2nd
century Bc). We hardly know anything about his real motive.
Perhaps it was a very special one dictated by reasons of State—to
put down monkish opposition to his institution of Vedic sacrifices
with animal slaughter,

Yet through all the aftercenturies of ancient Indian history, we
find kings of different dynasties in different parts of India—the
Satavihanas, the Iksvikus, the Guptas, the Maitrakas, the Ristra-
kiitas and others, professing different forms of Braihmanical faith—
making donations to Buddhist safighas and monastic establishments.
They made donations to adherents of other religions and other
institutions too. This was prompted, not so much by ‘religious
toleration’ as by an awareness of constitutional duty towards
organizations which had their places in the overall composition of
society. The amount of donation of course varied with the degree of
personal inclination. The donations by kings of a Brahmanical faith
to non-Brihmanical institutions had undoubtedly popular support,
for to the Indian mind, so conditioned by its ancient culture,
whatever serves the cause of religion, irrespective of its form or
denomination, is worthy of support. We find proofs of this in the
donatory inscriptions in the cave-monasteries of western and
southern India and in the ruins of viidras and shipas in northern
India, in which the names of numerons donors, demonstrably not
Buddhist by faith, occur.

Thus, apart from its organizational effect in moulding Sadgha life,
the Vinaya, the great charter of the Order, was also its constitutional
guarantee for corporate existence—its claim for protection by
powers-that-be from violent hands. A monk-settlement, once estab-
lished, would continue to exist for many a century unless
deserted by monks, decayed to dilapidation or demolished by foreign
invaders.

A typical example of the amazing stability and longevity of a
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monk-settlement is Ghositirima. Excavations, carried out here in
1955-56, disclosed continuous occupation of the site by Buddhist
manks for nearly a thousand years.! In course of time, the religion
itself had passed from the Hinayina to the Mahiyina stage and the
excavated ruins showed structural renovations over centuries carried
out to meet the requirements of Mahdyfinist worship. Similarly,
several lepas of western and southern India hold evidence of long
centuries of occupation by monks, of which the Krishnagiri cave-
settlement described later® is a conspicuous example,

We have so far considered Vinaya in its purely external aspect—
vis-d-vis State and society at large, In this aspect, the Vinaya is a
body of conventional laws (Samaya) of a safgha or ‘association-
group'. In its internal aspect, it is law regulating Buddhist monastic
life. When we consider the Vinaya in this aspect, it presents not only
a picture of primitive sangha life, but betrays also the lines on which
sangha organization proceeded.

We have already referred to the rules about the settlement of
simd of a monks® colony (Avdsa).® The effect of the rules is to stake
out a self-contained colony—one that must not be a promiscuous
settlement, but a site for three months' residence in congrega-
tion of a company of Bhikkhus. The rule in particular that the
boundaries of two dudsas must not overlap shows that it was intended
that each dvdsa should be independent and self-contained—a unit
by itself. Those who would settle on the site for vassdvdsa were
expected to form a complete fraternity. They are designated samdna-
samudsakas (co-residents) and are regarded collectively as a unit of
the Order. It is laid down that a Bhikkhu having gone into residence
for the vassa-period at an dvdsa must not stay outside its boundaries
unless it were for compelling reasons and the period of absence did
not exceed a week. Each fraternity, limited thus by common
residence at the dvdsa, was regarded as a unit of the Order or a
section of the Catuddisa Bhikkhu-sangha, and called a Sangha in a
representative sense.

The time-limit of residence seems afterwards to have been regarded
as flexible, and though the limit is insisted on in the Vinaya rules,
the dvdsa shed gradually its original character of a mere rain-retreat
shelter. Theoretically it was so, but practice departed from it. It was
usual at this stage to identify the dvdsa with its habitual bedy of
co-residents—to call a Sangha by a local name. This process of
making up a safigha on residential basis seems to have been complete
in effect when the law was made that, on the eve of the Vassa, no

1On Ghositirima, see Part I, Sec, 4, and on excavations and finds, Tedien

Archarology, 1055-36,
* In Part II, Sec. 5, pp. 152 fi.. *In Part I, Sec. 3, p. 54.
PP 15
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Bhikkhu ‘resident outside the boundary of an dvdsa’ should be
allowed lodging (sendsana) in it.!

At this stage the fortnightly uposatha service by the recital of the
Patimokkha had become a regular established institution in the
monk-community. It was taken as the symbol and expression of the
unitary character (Samaggaid) of a sangha. For this function a
complete gathering of all the co-residents at an dvdsa was required—
if the gathering did not include the entire number, the function was
not deemed to be valid. It was possible, however, that on a day of
Uposatha, Bhikkhus from some other dvdsa might be present on the
spot. The rule was that they were not to be excluded from the
assembly, but if they outnumbered the co-residents, the function
had to be held afresh.* Not only in the rules of the Uposatha
service, but in several other particulars too, a clear distine-
tion is drawn between the co-residents of one dvdsa and those of
another,

A Bhikkhn, for instance, who is on Parivdsa, ie. serving the
penalty of sequestration for a particular transgression, is not to
betake himself to another dvdsa (unless the journey there and back
takes no more than a day), where there may be Bhikkhus ‘not
belonging to his own body of co-residents’ (ndndsamvdsaka); but the
injunction is relaxed in the case of removal to an dvdsa ‘occupied by
co-residents’ (samdnasamvdsaka).®

It is plain from such rules that a Bhikkhu, wherever for the time
being he chose to stay, was recognized as a monk of that particular
dvdsa where he actually had to spend the vassa (a sendsana would
not be provided for him elsewhere) and as a member of the collective
body resident there, A sangha thus became a locally limited brother-
hood; membership of a safigha was bound up with a domicile and
mention is made in the canon of such bodies as ‘Savatthiya Sangha’,*
the ‘Vesdlika Vijjiputtaka Bhikkhus'® etc. When sects arose in
Buddhism in a later age, several of them came to be known by
place-names, e.g. Jetavaniya, Abhayagirivasin (Ceylonese), Pubba-
seliya and Aparaseliya (of Amaravati), etc.

In its later development as a body corporate, it was the unitary
character (Semaggatd) of each sangha that was taken as the basic
principle of its constitution, A safngha could function only as an
entire undivided body. As it was circumscribed by its domicile, two
conditions were set down among the twenty-four disqualifications
disentitling a Bhikkhu to be regarded as a member of a safigha
proceeding to perform a sasghakamma, These two conditions are:

! Cullavagga, VI, 11, 3—Na Bhikkhave nissime thitassa senisanarh gihetabbarn.
® Mahivagga, I1, 28, 4. ¥ Collavagga, 11, 1, 3.
4 Mahiivagga, 111, 13, 1. 8 Collavagga, XIT, 1.
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(i) ‘belonging to a different dodsa’ (ndndsasivdsaka) and (ii) ‘staying
outside the dvdsa boundary (mdndsimdya-thita).*

The Vinaya law of ‘Schism’ (Sasighabheda) also brings into sharp
relief the principle of a safigha’s unitary character (samaggatd).

A schism was an act recognized as constitutional in the Vinaya.
A whole section of the Vinayapitaka (Mahdvagga, X) is concerned
with schisms, Buddhism from its beginning had been anti-authori-
tarian: there was neither in theory nor in actual functioning any
permanent seat of authority within a safgha, the result of which
was the total absence of any constitutional check on dissent. So a
‘division of the saigha’ (sanighabheda) had to be allowed provided it
was grounded on honest differences.

Let us follow what would happen if a schism did actually take
place. The law in this respect had been that the schismatic party
was to function within the boundary of the dvdsa (anto simdya) as a
separate safigha, performing by itself all its congregational functions,
such as giving ordination, holding the uposatha service and carrying
out the post-vassa ceremony called Pdvdrana.® But as a sangha was
understood in the sense of a co-resident body of common domicile,
the living together of two sanghas at the same dvdsa, which seems to
have been allowed at first, became a debatable matter. It is said to
have been one of the moot-points (viz. dvdsa-kappa) at the ‘council
of Vesdli’ (held, according to canonical tradition, a century after the
Founder’s decease). Here the old law was rescinded and it was
decided that a schismatic party must leave its old dvisa and settle
in a new one.?

In this way the evolution of sangha life and its progressive
organization is gradually unfolded to us in the Vinaya laws.
Though the inside story is revealed by glimpses, its main outline
integrates,

It was to implement a time-honoured custom of the wanderers'
community that the dudsas had been instituted by the Buddhists,
But they converted the general communal custom to a special form.
The @vasa developed from a purely temporary shelter to a quasi-
permanent abode, and with this transformation the beginning was
made of cenoebium in Buddhist monkhood. In course of time the
co-residents of an @vésa came to be recognized as forming a sangha,
a unit of the "Safigha of the Four Quarters’, From this stage, a
further stage was reached, when each sangha attained to the status
of a body corporate functioning through the institution of Sangha-
kamma—each an independent centre of monastic life, with its unitary
character (samaggatd) as the basic principle of its functioning.

! Mahfivagga, 1X, 4, 2. *Mahivapea, X, 1, g.
# Collavagga, XII, 2, 8.
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. SANGHAKAMMA

The Vinayapitaka insists on the samaggatia of a Sangha.! The term
in its literal sense means simply ‘unity’ or ‘wholeness’.2 What the
first organizers of the Safigha meant by this ‘unity’ or ‘wholeness’'—
whether it connoted to their minds the mere negative wvirtue of
avoidance of schism and faction or referred to a positive and active
principle of its collective functioning®—remains a question. It is
raised by certain passages of the canon, especially by the Buddha's
great sermon on Aparihdniyd Dhammad delivered to monks on the
eve of his departure from Rijagaha on the last missionary tour.

In this sermon, the Buddha recommends for emulation by them the
customary ways of life followed by the Vajjis. To his mind, these ways
constitute conditions for ‘insurance against adversity’, not merely
for the Vajjis but for the monk-community (Sasigha) as well, and the
condition placed first and foremost among them is the Vajji custom
of holding ‘full and frequent assemblies’.*

The Vajjis who are held up for emulation were a tribal or clannish
group in northern India. Society in that era was in process of evolu-
tion to the political stage—to a monarchical pattern—but more
primitive societal organizations, referred to as Gamas or Sasighas in
the literature of the Vedas,® surrounded the emergent monarchies.
They survived long, and are referred to casually in later (Sanskrit)
literature on Arthaddstra (Political Philosophy) which contemplates
kingship as the ruling institution of society. The emergent kingship
was trying to swallow up the primitive organizations of tribe and
gens. When Buddhism first arose, Magadha was already a kingdom
of old standing and the Magadhan king Ajitasatru was trying to
‘root out, destroy and bring to utter ruin’ the great Vajji-led tribal
confederacy on the borders of his kingdom. It was shortly after his

1 Mahiivagga, IX, 2, 1-4.

 Samagza 15 used as correlative of vagga which means “Inctional’. See PTS Pali-
English Dictionary under Samagga. For example, the expression, samagga-karanii
vican bhisits, means ‘Speaker of words which serve to unite paople’.

3 In the verse quoted at the beginning of Part IV, Santideva &a.k_s of ‘Saigha-
sd@magrl’, along with other aspects of Sangha life. It hints at this meaning—not
merely harmony, but the principle of the Sanigha's collectively functional life.

& Mahdparinibbdng Suffonta, I, 6 & seg (Yivakivafi ca bhikkhave bhikkho
bbb nniphis sooipli bk bitraentl i vevs bhiciionat

T a ave sannipatissan
ﬂmﬁmmmu&mmnmm‘& samagegd sangha- I i learissanti voddhi yeva
bhikkhave bhikikchfinath pdtikankhd, no puihﬂm—fgﬁnd-‘;' f

® Pipini (in iii, 3, 36) makes Saigha something inclusive in the concept of Gana,
Both terms mean a ‘collective’ but there is a controversy among scholars over the
kind of ‘collective’ denoted by these terms in their Vedic usage. See Deviprasad
Chattopadhyva’s Lokdyata (People's Publishing Hoose, Delhi, 19sq), pp. 152 f.
Professor Chattopadhya’s opinion is that Gowas or Smigha means a ‘tribal collective’,
the societal organisation in the Vedic age in India being tribal.

¢ [fechecchiami Vagyl r,-;'nilsess-;m vafil anayvavyasaman dpddessdmd  Vaffi o
(Mah3parinibbdna Suttanta, I, 1.
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declaration of war upon the Vajjis that the Buddha’s sermon was
preached in the Magadhan capital. His own sympathies were all with
the Vajjis—and he set up their tribal life as the model for the
Bhikkhu-safigha's own group-life.

The Ganas and Sasghas, in the far later age of the Arthaddstras
when the rule of kings was established in society, were still die-hard
survivals. The secret of their endurance is exposed by Kautilya's
recommendation to kings of Machiavellian tactics to subvert their
group-unity. ‘Safighas are invincible by others’, says Kautilya,
‘because of their Samhatatva i.c. unity or organization.” This seems
to have been a current belief, for Ajatasatru’s minister Vassakira,
on being told by the Buddha that the king’s chances in an armed
fight against the Vajjis were in his view slim indeed, agreed with
him and left with the remark that there were only two practical
alternatives before the king—either to come to terms with the
Vajjis or to try to bring about discord among them.?

The Bhikkhu-sangha represented a form of group-ife different
from these societal organizations—the Ganas or the Sasighas—in both
aim and purpose, but it aspired to be a firm and united body, and,
in pursuance of this objective, the first organizers of the Bhikkhu-
sangha tried to plant in the Order some of the characteristic institu-
tions in which the vital strength of these group-organizations lay.

The Gapas and Sasighas knew nothing of personal rule: they
deliberated and acted together, were ‘communistic’ in their property-
relationships, republican in the conduct of their affairs and had the
tribal council as their organ of Government.

‘The Council’, says Morgan,® ‘was the great feature of ancient
society—Asiatic, European and American—from the institution of
gens (clan) in savagery to civilization. It was the instrument of
government as well as the supreme authority over the gens, the
tribe and the confederacy. Ordinary affairs were adjusted by the
chiefs; but those of general interest were submitted to the deter-
mination of a Council.’

The Pali canon contains several references to the existence of the
‘tribal council’ among the Sakyas, the Mallas, the Licchavis and the
Vajjis.* It served as exemplar for the Bhikkhu-sangha where its
republican note was reproduced.

! Arthaidsirs Adhikarnpa xi, Adhyiiya 1 —Satghi hi sarithatatvaddhpsyih

esam,
e Mahdparinibbina Sutlunia, 1, 5.

B Ancient Suimﬂnlcutm Ed), FP. B4-85.

* See Rhys Davids" Buddhist I'ndia (published by Susil Gupta, Calcutta), pp. 13-14;
Rhlr Davids's Dialogues of the Buddha, i. p. 113, Note; Malalasakera's Dictionary af
Pali Proper Names, Vol. 11, p. 950 1
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But the actual constitution of these primitive ‘tribal councils’ and
the forms of procedure of their joint deliberations are unknown. The
‘tribal’ analogy, however, has been pressed further to interpret the
institution of Upasampadd as 'tribal adoption’ and the Patimokkha
rules about the common use of property in a safigha as ‘tribal
communism’.! What impact tribal constitution had on the organiza-
tion of the Buddhist Bhikkhu-sangha is a matter largely of specula-
tion and theory which, however, has been pressed to two formulated
propositions, viz.:

(i) That ‘the Buddhist Sangha was copied from the “political”
safigha’.? and

(ii) That in an age when tribal life was becoming obsalete through
social evolution, the organizers of the Bhikkhu-sangha were trying
to perpetuate its features in Sangha life and its institutions.®

Whatever may be the final evaluation of such theories, the Sangha,
as we have seen, advanced gradually from its primitive parivrdjaka
(wandering) condition to a stage when each unitary sangha could
function as a corporate body. It needed at that stage an organ for
its functioning. The institution of Sasnghakamma became this organ.

Several features of ‘democracy’, ancient and modern, characterize
this institution. The system of joint deliberation, the postulation of
equality of all members in decision-making on matters of common
concern, the rule of majority, the rejection of personal dictation are
its outstanding features. But democracy is a political concept that
did not emerge till society had developed a political organization.
Sanghakamma does not embody a notion of democracy: it only
reproduces into safigha life and polity the leading features of the
‘tribal council’ which in pre-political tribal society was the instrument
of government.

The term means literally ‘transactions of a Sangha’. But it is used
in a specialized sense and with a constitutional import: the act of an
entire corporate body performed in accordance with set rules and
forms of procedure. It is compliance with and accordance to them
that confer validity on the act.* Even if the basic idea of Sangha-
kamma had been the adapted ‘tribal council’, it was so implanted
and naturalized in the Bhikkhu-safigha that its growth within it was
organic. Its scope and jurisdiction expanded within the Safigha till
it gradually came to embrace in its purview all matters of common
concern, Thus we find the rite of ordination, which had originally
ma:n:ggt E‘?:ehljolaf thl:ru?l::, in his w?r}: ;:af .La.&dyuf:l ﬁi’:ﬂ ‘:uh?n trﬂﬂﬁet; l:: ;%c_;m

* See Jayaswal's Hindu Polity (3rd Ed., 1033), p. 86.

2 See Debi Prasad Chattopadhyaya's Lokdyafa, p. 483.
& See Mahivagga, ix.
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been a personal act, made later on a regular sanghakamma; certain
offences under the Pdfimokkha code being brought under its jurisdic-
tion and listed as Sasighadisesas;! the fortnightly confessional service
taking on the character of a formal sanghakamma.® In its mature
development, the Safghakamma became the normal mode of trans-
action of all acts to be done by the safigha—from the settlement of
simd (the boundary of an dvdsa) to the imposing of due penalty
under the Pdfimokkha code on a delinquent Bhikkhu,

The Samaggaita (Entirety) of a Sangha proceeding to transact a
safighakamma is jealously guarded, strictly insisted on. One of the
safeguards against the degeneration of the Sangha is said to be the
transaction of all Sahnghakammas in a velid manner, that is, in
concord and in full assembly.? The entire body of qualified inmates
of an dvdsa or drdma must be assembled—those disqualified being a
nun, a novice male or female, and those labouring under any one
of the twenty-four disabilities listed in Mahdvagga, IX, 4, 2. But, if for
any reason one was unable to join, he must remain for the time being
outside the simd or send a proxy to convey his consent (Chanda). In
order to make a sanghakamma valid, a ecertain minimum number
was required:?

(i) Four for all acts except Upasampadd, Pavdrand, and Abbhdna;

(i) Five for all acts in the ‘Middle Country’ except Abbhkdna and

Upasampada ('In Border Countries,® I allow, O Bhikkhus, the

Upasampada to be held in a meeting of only four Bhikkhus besides
the Chairman who must be a Vinayadhara'.—Mahdvagga, V, 13, 12);

(iii) Ten for all acts except Abbhdna; and

(iv) Twenty and upwards for all acts.

The minimum number was not to be made up by calling in a
person under any one of the twenty-four disabilities.

Onece a decision was reached with regard to a matter by way of a
safighakamma, the decision became res judicata and an attempt to
raise the matter over again would be an offence under the Pdtimokkha
code.® The validity of the sanghakamma itself, however, could be
impugned; the impugnment would be treated as a ‘formal dispute
about the validity of an act’ (kiccadhikarana) dealt with as per rules
for a ‘disputatious sanghakamma’ (vide infra).

, as described in the Vinayapitaka, are of different
kinds which can be brought under two categories: (i) Non-disputatious
and (ii) Disputations, as follows:

! Sea Part I, Sec. 5, 7071,  See Mahflvagga, 11,

lM-Hpmmbbﬂnn ﬂﬂ':l:l!.l L 6,

4 Mahilvagge, IX, 4,

i That is, countries bayunri the Puratthima. See Part 11, Sec. 1.
& It was Pdcittiya, No. 63.
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(i) Acts pertaining to the normal community life and ordinary
business of a Sangha, for which the consent of all members could be
presumed, e.g. settlement of the boundaries of an dudsa; assignment
of any part of the monastic establishment to some special utility,
such as storage, refectory, kitchen, etc.; appointment of different
functionaries to run the establishment; ordination of a monk; settle-
ment of succession to a deceased monk’s personal belongings; the
holding of the fortnightly suposatha service; rehabilitation of a monk
who has atoned for an offence committed (A bbhdna); arrangement of
the pavdrand ceremony after the vassa (rain-retreat); distribution of
robes (Kaghina) to the monks after the vassa period, etc.

(ii) Other acts, involving the settlement of a dispute, in which no
conecensus could be presumed. Under this category would come (a) all
matters of discipline arising out of breaches of regida and amounting
to transgression of the Pdlimokkha code, and (b)) matters of four
kinds arising out of a ‘formal dispute’ (adhikarana), viz. (a) a dispute
on a point of Dhamma or Vinaya or on the nature of an offence
(Vivddddhikarana); (b) a dispute regarding the state of a Bhikkhu's
opinions, morals, character, conduct or manner of life (Anwvddddhi-
karana); (¢) a dispute regarding the kind or category of offence
alleged against a Bhikkhu (4paitddhikarana); and (d) a dispute
regarding the validity of an Act (Kiccadhikarapa).!

In a safnghakamma of the first category—one that involved no
matter of discipline and no dispute—the procedure was simple enough.

The matter for decision was placed before the Sangha by a Bhikkhu
in the form of an Intimation (Nafs) thus: ‘Let this (the matter
communicated) be done’. Then the proposition on which the safgha’s
decision was sought would be formally placed and declared to the
assembly (A4nussdvand). Those who were against it were called upon
to speak and those in favour to remain silent.

When, in certain cases, this formal declaration (anussdvand) was
made once only, it was called Natti-dutiya-kamma (i.e. an act which
required only two stages—one Natti and one Anussdvand); in other
cases it was Natfi-cafuttha-kamma (i.e. an act which required four
stages—one Natti and three Anussdvands). The distinction between
the two kinds of acts is not found specified in the Vimayapitaka
itself, only in the commentary. Perhaps the real criterion was the
degree of gravity or importance of the matter proposed.

When the matter was not disputatious, the assembly remained
silent which was the token that the proposition was passed as a
Resolution of the Saigha. But the intimation to the assembly of the
proposal (Nat#) and its formal declaration, once or three times as

i Spa The Buddha ond Five After-Centuries, pp. 113-114.
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required, must follow in order and any violation of this order
rendered the Resolution invalid ab énifio. In the three-Anussdvand
act (Natti-catuttha-kamma), the assembly had more time to deliberate
and perhaps to consult each other and arrive at a joint and unanimous
lecisi

Certain conditions hedged in the validity of the act:*

(i) that the assembly must contain the minimum number deemed
competent to perform the act. This was a condition precedent. In
other words, ratification (anumats) by a member, who was not
actually present at the sanghakamma, given after the safighakamma
had been performed, was not valid. (This is said to have been decided
at the Council of Vesili);®

(ii) that consent by proxy of all absentee members residing in the
dvdsa at the time had been obtained:

(iii) that the Proposal and its Declaration (once or three times)
were in due order;

(iv) that there was no dissentient voice.

In a sanghakamma of the second category—one that involved
disciplinary action or the settlement of a dispute (adhikarapa)—the
whole procedure, beginning with the Nat#i, was subject to certain
preliminary proceedings. The usual procedure could be started only
after the preliminaries had been gone through. Evidently the object
of these was to clarify the issue and arrive at a definitive form in
which the proposal for taking action was placed before the assembly.

The rules governing these proceedings in disputatious sangha-
kammas are captioned in the concluding section of the Patimokkha
under seven heads: (i) Sammukha-vinaya, (ii) Sati-vinaya, (iii) Patin-
nita-karana, (iv) Amilha-vinaya, (v) Yebhuyyasika, (vi) Tassa-
papiyyasika, and (vii) Tina-vitthdraka. This section of the Pat-
mokkha is entitled Adhikarana-samatha (Settlement of Disputes).
The term Adhikarana seems to be used here in the formal and legal
sense of an issue between two contending parties.d The rules applic-
able to the settlement of such an issue are summed up under the
above technical names

Sammukhd-vinaya is a common denominator to them. It signifies
the presence at the Safighakamma of (@) the party concerned, (b) the
lawfully constituted assembly, (¢) the Vinaya which means in this
context the due observance of rules of procedure proper to the case,

!This is based on Mahivagga, ix, 3, o—Rattidutiye ca bhikkhave kamme
pathamarh fattith thiipeti, pacchi ekaya kammaviciya kammath karoti, yavatiki
bhiklchts kammappattd te Agutk honti, chandirahinarh chando shato hoti, sammy-
khibhth na patikkosanti. The same wufafis mutandis for o Natticatuttha-hamma,

* Com Early Buddhist Monackizm, p, 151.

o B:'r: IIL, Bec. 2, p. 172 (A numati-kappa),

* Far the legalistic meaning of Adhikarama, see Part I, Sec, 5 (c). footnote 1 at p. 71.
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and (d) the Dhamma which means right application of the law. No
settlement of a dispute, including an act of discipline, could be
performed in camera: the settlement or the trial must be open and
the law in respect of it, both procedural and substantive, must be
meticulously followed and applied.

With Sammukha-vinaya, other forms of proceeding are combined
under different sets of circumstances. It is difficult for one, not an
expert in Vinaya, to grasp their distinctions and differences. The
interested reader is referred to my book Early Buddhist Monachism,
pp. 15672, for detailed treatment.

In fact, Formalism is the most striking feature of a safighakamma,
as appears clearly enough from the ninth section of the Mahdvagga
on the ‘Validity and Invalidity of a Safghakamma’, The meticulous
observance of the forms and punctilios of procedure is of the essence
of its validity. Disregard, omission or dislocation of even an iota
lays the act open to impugnment by any member of the Safigha and
necessitates fresh proceedings ab #mitio. It is well-known to students
of jurisprudence that formalism is a feature of all archaic law. As we
have pointed out before, the lawfully made decisions of a Sangha
were recognized by the State and held to be binding on its members
as Samaya (Conventional Law).* The Vinaya in its operation and
effect was the positive law of the monk-communities and its
administration throngh Sanghakamma partakes necessarily of the
formalistic character of all archaic law.

I See Part I, Sec. 5, p. Bo,



6

LENAS
The Rise of Monasteries

A WANDERING body of monks whose sole bond of cohesion was
ordainment in a common faith—of persons exempt from all social
ties, recruited from different regions and unrooted to any local
habitation—this was the primitive ‘Bhikkhu-safigha of the Four
Quarters’, It had been a real entity in the prime of Buddhism, But
this body, developing and growing in number, did not retain this
primitive character. The one body split up into many groups, each
with its own group-life, locally delimited and functioning on its
own—each of them known as a Sanigha. At this stage the concept of
the ‘Safigha of the Four Quarters’ became only an ideal, but it was,
as we have seen, never given up theoretically.

Sangha life in the monk-settlements developed in a way that no
longer permitted a dispersed mode of living. First, a system of
training had been inaugurated among monks and a probationary
period instituted between calling and full ordination during which a
monk had to go through a period of training called Nissaya (Depend-
ence on a Teacher), the period being normally ten years.! Secondly,
the custom had grown up among monks of holding symposia and
debates among themselves called Abhidhamma-kathd, out of which
evolved the monkish exegetic philosophy, the Abhidhamma. Thirdly,
collective rites and ceremonies had come into existence like Uposatha,
Pavdrand and Kathina, regular maintenance of which called for a
settled condition of life. These developments took place in the primi-
tive dodsas and d@rdmas. The Upatthana-salé (meeting hall) was the
symbol of the collective, congregational life. General dispersal after
vassdvdsa was hardly favourable for its growth and the custom
assumed by degrees a mere token character, no general dispersal
actually following the termination of the period,

There arose also the need for ridding the cenobitical society of the
violent disturbances and dislocations resulting from the flux of
incoming and outgoing Bhikkhus, of which a pretty full picture can
be gathered from the regulations in Cullavagga, VIII, bearing on

llll.hivagg_:. i, 32, 1. Buot ses Mahdvagga i, 53, 4, where it is said that an able

[;I[u;r'-bdc} Bhikkhy may remain in nissaya for five years only, but ane not so all Kis
life,
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proper conduct and mutual relations between old residents (dvdsékas)
and newcomers, To ensure continuity and progress of Safgha life
and maintenance of its corporate activities, residence had to be
somewhat differently planned. A settled residence for a unitary body
was indicated, not a makeshift shelter for Bhikkhus from all quarters.
The transition was from the old-type settlement in an duvdsa or
drdma to a lewa. A lena was not a monks’ colony open to all comers;
it was a compact unitary establishment for a settled body of monks,
enabling it to function without disturbance as a corporate body—as
a Safgha by itself.

Etymologically ‘lena’ means ‘private abode’ (from Sanskrit form,
layana, derived from the verb /i, to hide). The etymology is indicative
of the nature of a lepa. While the old monk-settlement had the
character of a remdezvous, a sort of monks’ caravan-serai, a place
of temporary shelter and rest from wandering during the rains,
a lema was a ‘private dwelling’, i.e. the abode of a limited and specific
body of monks. Without barring outsiders, it was meant specially
for a single resident safigha. Thus a lepa was a Monastery proper, not a
shifting and seasonal settlement of monks. Fa-hsien’s description of
the Hinayanist monasteries he visited in Udyéna on India’s north-
western border serves to illustrate the distinction: 'If a strange
Bhiksu arrives here, they give him full entertainment for three days;
the three days being over, they bid him seek for himself a place to
rest permanently’.!

A canonical legend lists five kinds of lepas as fit for monks'
dwelling under the names: Vikdra, Addhayoga, Pasada, Hammiya
and Guhd.®

The same legend goes on to narrate the story of the construction
for the Bhikkhus of the first set of Vihdras, sixty in number, in the
course of a day by a Sefthi (merchant) of Rijagaha. The Vihdra was
one kind of lena, private dwelling-house, the use and utility of which
are thus described in the gdthds (verses) conveying the Lord’s
benediction to the donor:

‘They (Vihiras) ward off heat and cold, and ward off beasts of prey
from there;
Creeping things and gnats and the rainy season’s dampness.
When the dreadful heat and wind arise, they are warded off.
For the purpose of residence, for ease, for meditation and gaining
insight, the gift of a vikdra is the chief gift to the Safigha—it is so
declared by the Buddha.”

1 Beal's Buddhisi Records, p. xxxi.

t Collavagga, VI, 1, 2.
* Ihid, 5. The translation is mine.



94 BUDDHIST MONKS AND MONASTERIES OF INDIA

Theudgimlmpcsenfunﬁ&mmappuenﬁptupmﬁdeshelter
from inclemencies of weather and noxious things—they were no
more than shelters for monks to dwell in for vassduvdsa.

Thﬂmnmsimnfavﬂﬁmﬁ'umadwdﬁnghmnfpﬁmte
occupation into a communal establishment is traceable from the
semantic developments of the word. As Childers says, the word ‘in
later times almost always was used to designate the whole of a
building where many Bhikkhus resided; in older literature the
dwelling place, the private apartments, of a single Bhikkhu'! It is
in the older sense that ‘vikdra’ stands in the canonical legend.
When it was developed later into a communal dwelling of more
generous proportions, private apartments were constructed within
it and they were called Parivenas. Semantic changes like this in
terms relating to monk-settlements and monasteries are found even
in their modern usage. Thus in Ceylon the term Pirivena (from Pali
Parivena) is now used ‘to denote only a monastic college where
Buddhism and oriental languages are taught as principal subjects of
study; vihdra is used only for an image-house; dvdsa denotes only a
small residence of a few monks without other features of a
monastery’.*

Vihdra, listed in the legend as lepa of one kind, is a communal
(sasighika) dwelling: the vihdras built by the Sefthi of Rajagaha, on
the other hand, were just huts for a Bhikkhu's shelter during rains,
each so small and flimsy that sixty could be put up in a day, But
from a rain-shelter, the vikdra developed into a dwelling-house for a
company of monks. The reason why the communal (sasighika)
vihdra is styled a lema (a private dwelling) is to distinguish it from
an dvdsa or drdma. It is 'private’ in the sense that it is built to house
a single monk-fraternity, with reservations and discriminations made
in respect of semdsana, and is not intended for the reception of
Bhikkhus from all quarters.

It is illuminating to compare the schematic plan of a vékdra (which
makes one of the five kinds of lemas) with that of an drdma. The
comparison is possible only by reference to the foundations of them
unearthed by archaeologists. Let us study an example of each.
Jivaka's ‘mango-orchard’ was an drdma and the Pippala monastery
at Taxila a vikdra. The foundations of both have been exposed by
archaeologists, and the constructional difference indicated by the
ground plan is striking. [fvakdmravana, P- 63 and Pippala, p. 212.

The two sketches given will help the reader to appreciate the
constructional difference,

It will appear from a comparison that, while the developed (lena)

V' See Childers’ Pali Dichionary under Fikdra,

* Rahula's History of Buddhism in Ceylon (1956), p. 132, fu. 5
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vihdra (i.e. Savighika vihdra) was a compact and unitary building
for the accommodation of a single company, a unitary body of
monks, meeting the needs of their communal living, the dvdsa or
drdma occupied a larger area, having the look of an outspread colony,
more suitable for seasonal gatherings of monks hailing from all
quarters.

The institution of lepas marks the shift of the monk-community
from ‘monk-settlements’ to ‘monasteries’. The break-up in the course
of time of the ‘Sangha of the Four Quarters’ into unitary groups
necessitated a new kind of abode, a lepa, for a single monk-fraternity,
which was thus a monastery proper, different in layout and con-
struction from the old-style monk-settlement. Hence in specifying
the five kinds of lenas, the canon names each according to its structural
structural peculiarity. No description of them, however, is given in the
canon and we are thus thrown back on the commentator Buddha-
ghosa’s explanations. But in Buddhaghosa’s time (fourth—fifth
century Ab), only two kinds of lepas were in existence, viz. the Vihdra
and the Guhd, the other three having been long obsolete. Hence
his descriptive explanations are mostly conjectural, though perhaps
they are backed by tradition.

Buddhaghosa explains Vikdra as a dwelling-house with a chamber
in it, well-protected and containing private lodgings;' Adghayoga as
a ‘gold-coloured Bengal House'; a Pdsdda as a ‘long-storeyed
mansion’, i.e, with an upper storey completely covering the lower;
a Hammiya as a pdsdda with an attic on top; a Guhd as a "hutment
made of bricks or scooped out of rock or made of wood or laterite
(paritsw)’. Other commentators make equally conjectural variations
as does Buddhaghosa, specially in respect of his explanation of
Addhayoga. Tt is interpreted by them as a "Bengali-type house
with turned-up eaves looking like the wings of a suparya (Garuda
bird)".®

Of the storeyed monasteries called Pdsdda, there is mention in the
legends of a famous one, owned by a wealthy lady called Mrgdramata
(Mother of Mrgira) at Jetavana and it is said that here the Buddha
used to stay off and on during his visits to Kosambi. Whether it had
ever been dedicated to the Sangha or was retained by the owner is

1 Vikaro 0 cufngnhb.h of afifiar 13 sabbaparicchammmi gulia-sendsonam. See
Samantapasadikd (Simon Hewavitarne Bequest Series, Colomba), pp. 568-569.
it is likely that Buddhaghosa and the other commentators borrowed the
explanation from some Ceylonese affhakathd. But one letter was perhaps ambiguous
I.nthnm-!pt.I.n.ummmﬂnletmr'v'uﬂudﬂhaghmtﬂmit.ur‘p'uthn
I:a:tm take? The commentators take it ?;:uﬁnwg:sth F-gsh' l:;_ae FTIS Dictiomary),
Buddhaghosa as ‘supapna-vaigo-fi ' (see imaya Texis, pt. i, p. 173,
Note 1). Tt is explained also as 'Gmdn—;ah.fiﬂnn—pﬁsﬁdd' {see Helmer's Critical F‘u?i
Dictionary). When these commentaries were written, this type aof lena had become so
ohs=olete that its structure was unknown.
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uncertain. It seems that the name Pdsdda (Skt. Prdsdda) for a
monastery of more than one storey was always in use. So late as in
the eighth century Ap, we find the name applied to Baladitya's
temple-cum-monastery at Nalanda.!

Of Hammiya, which, according to Buddhaghosa, is a pdsdda
topped by a single chamber, the only description in the legends is of
one in the clearing of a forest called Mahivana where the Buddha
used to stay from time to time on his visits to Vesali. Buddhaghosa
describes, out of his own imagination, the architectonics of this
building.* Part of it, he says, consisted of a storeyed building with a
hall below, surrounded by pillars only. The pillars supported a
gabled roof. On this roof was a chamber which was the Buddha's
private retiring room and known as Gandhakufi. The whole pdsada
took its name from this sacred top-chamber and was called Kutagdra-
sdla (the Chamber-topped Mansion). The word Hammiya, however,
1 found on a votive stone to indicate this type of monastic building:
it was discovered in January, 1942, on the facade of a cave at
Kondane in Western India with an inscription which records: ‘This
is the Hamma of (i.e. donated by) Paraka’. The inscription is dated
round 50 BC by the archaeologist Dr Dikshit who discovered it.?

Of the Paficalendni (Five Lemas) named in the legend, three
structural types seem to have become obsolete; only the Vikdra and
the Guha survived. The former became the typical monastic building
of the north, the latter of the south.

The division of India between the North and the South along the
Vindhyan range has been a geographical datum, recognized in the
country since immemorial antiquity. The Vindhyan range is a great
complex comprising the Sitpurds, the Vindhyas, Mahadeo-hills,
Gawaligarh, Maikal range, Hazaribagh range, the Chota-Nagpur,
the Singbhum and the Minbhum plateaux.® The belt runs across
India horizontally for about 700 miles touching Sourdshtra in the
west and Bihar in the east. It is mentioned in the Makdbhdrata as
marking off the Daksimdpatha, the southern regions of India, from
the north. India of the north is plains; of the south it is plateau
bounded on two sides by the Eastern Ghats and the Western Ghats.
In the plains of northern India and spreading beyond its northern
borders, the Vihdra became the normal type of monastery; on the
western side of the plateau, the Guhd. The northernmost Guhds are

1 i i = a a v .
e TS SR (A 0 Yo Clowe v
192 <

a %gm has &ucthdFEhEDmsu'?:ﬂun} = ELm_at P- 461 of his (unpublished) work on
Buddkist S:l?m‘uf Western India (1942) which by his courtesy I was allowed
“-‘“s;‘:“s‘ibm-. Personality of India (University of Baroda, 1958), p. 14.
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6. View aof the dais with the three sockefs of Tri-Ratna fillars in frond,
(Photo: Department of Archaeology, N.E. Project, Guntur)

Nagarjunakopda sculplure, (Mihuna figures.) (Photo: Department of
Archacology, N.E. Project, Guntur)
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represented by the Bigh Caves of Gwalior situated on the southern
face of the Vindhyan range.!

For the plains of the north, the {reestanding, brick-or-stone
vikdra was perhaps more suitable, while the orographic conditions
of the south favoured the construction of Guhds.

The ancient generic name, Lena, for a monastic abode, however,
became restricted in meaning in later usage. Dropping its ancient
generic connotation, it came to denote a Guwhd-monastery. The
guhds were structural caves, not natural caverns, but from the use
of caves and caverns by hermits for solitary meditation since pre-
Buddhistic times, the gwhd gained a certain association of sanctity.
A legend relates the story of an old and venerable Buddhist monk
named Pilindavacca trying to make a lema with his own hands
digging in a mountain-side at Rijagaha. It was no easy job for him.
King Bimbisira, who was standing by and watching his unavailing
efforts, offered him a helpmate, an dr@ma servant.* Emperor Asoka
and Dasaratha, his successor to the throne, dedicated later some
caves in the Baribara and the Nigarjuni hills in Bihar to some
Ajivaka hermits, Whether they were lived in or used only for the
purpose of secluded meditation is by no means certain. These caves,
with elaborate architectural frontage, were artificial caves scooped
out of the rocks. '

We shall deal later with these two types of monasteries, the
Vihdra and the Guhd, and the story of their development through the

ages.

| Spe Part 11, Sec. 6.
* Mahavagga, VL, 15, 1, &f 524.
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PART 11

THE ASOKA-SATAVAHANA AGE

(250 BC—AD 100)

AND ITS LEGACY






Monks of the ‘Eastern Tract'

THE Puratthima (Eastern Tract) is a geographical expression that
occurs only in the legends of the Pali canon. It does not correspond
to any known and delimited political or territorial division of ancient
India. It is just possible, however, that it was a variant name for the
region indicated by Panini as ‘Pricya (Eastern) Bhiratavarsa’!

Those who made these legends were Buddhist monks of an early
generation; they belonged to a north-eastern corner of the country,
and their ge-ugraphi-::al ken hardly extended beyond the bounds of
what to us is known as Northern India. The great peninsular India
of the south, known but vaguely yet, was still known by the more
ancient name Dah;mdﬁaﬁa (Way South), a sort of terra incognita.

All the places associated in these early legends with the Founder’s
career and his missionary tours are traceable along a northwest-
slanting tongue of land from Rijagaha (in Bihar) in the south to
Kushinagara in the north-west (in the northern extreme of the Uttara
Pradesh). This portion of northern India would measure hardly
two hundred square miles, an extremely small slice of India—yet,
hallowed by the tread of the Holy Feet, supremely holy land to the
Buddhist, First appearing here, Buddhism spread beyond the limits
of this area, probably within only a few decades of the Founder's
decease. The entire region where Buddhism was practised by monks
and had influence over the people at the time when the legends were
composed—those included in the Mahdvagga and the Cullavagga—
was looked upon by the monks as ‘Buddhist land’ and named by
them Puratthima.

Magadha was the heartland of the Purafthima. It was to Magadha
that the Lord had migrated after his ‘Great Renunciation’, joined
the wanderers' community there, and after the ‘enlightenment’ pro-
ceeded from here on his mission. Here the Safgha was first planted
and here it grew up, spread and burgeoned during the first two
centuries of Buddhist history. Emperor Asoka, seeking contact with
the monk-community, came to the '‘Magadha Sangha' to pay his
respects and avow his faith (prasdda) in the Buddha, Dhamma and
Sangha.t Magadha had always been under the rule of kings, two of

! Pagini, 8, 3, '?;a

*The Calcutta- t Rock Edict—Vidile ve bhawile dvalake hamd Hudhasi
dharmasi savghasi i pdlave cam de ca (Tr.—1t is known to you, Sirs, how great
are my reverence for and my in the Buddha, tlmDhlm.mlmdth:Ea.uﬂm]
See A, C. Sen's Asoka's Edicts, p. 135.
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whom, Bimbisdra and Ajatasatru, figure in the legends as having
been the Buddha's contemporaries, admirers and supporters,

The history of Buddhism during the first two centuries (from the
Founder's decease in ¢, 483 Bc to Asoka’s accession in ¢. 269 BC or
even to the middle of his reign) is confined to the Puratthima. To
this region we must bring our vision to see sangha life in its first
burgeoning. Here were the dvdsas and drdmas of the monks; here
perhaps the largest incidence of lay Buddhists in the population.
For the aftercareer of Buddhism, the rise of Magadha as the seat
of Maurya imperial power was a factor of signal importance.

Asoka was the third emperor on the Magadhan throne. He became
a convert to Buddhism at a time when it was perhaps little more
than a regional faith. His conversion was a matter of inner urge and
personal faith, and Rhys Davids’ comparison of it with the Roman
emperor Constantine’s adoption of Christianity is perhaps far-
fetched. The position of Buddhism in Asoka’s empire at the time of
his conversion was by no means analogous to that of Christianity
in the Roman empire when Emperor Constantine became a convert.1
At the time when Asoka embraced the faith, it was a faith current,
and perhaps popular, only in the Puratthima. Some scholars hold
the opinion that the Buddhist Sangha itself was then known as the
‘Migadha Sangha', having only a regional standing. The boundary
landmarks (see #mfra) of the Puratthima are mentioned in a
legend from which it will appear that it covered an area extend-
ing only from the east of Hardwar to the eastern boundary of
Bihar

In this area the Buddhist monk-communities, now settled in their
dvdsas and drdmas, had built up, within a century of the Founder’s
decease, a prestige of which we have evidence in the account of the
‘Council of Vesdli’ (supposed to have been held a hundred years
after the ‘Great Decease’) described in the canonical record (Culla-
vagga XII). This ‘council’ was an assembly of 700 monks from all
parts of northern India, met for the purpose of deciding on ten
points of Vinaya over which a prolonged dispute had existed among
monks, Contention raged between two parties, one of the west and
the other, consisting of Vajji monks, of the east. A monk named
Revata was playing a leading role in the settlement of the dispute.
Revata was urged by Uttara to lay this before the tribunal chosen
to give the verdict: ‘Honoured Sirs, it is in the eastern tracts
(puratthimesu janapadesu) that the Buddhas are born (perhaps he was

L*Asoka asin the parallel case of Constantine, embraced a canse so far snccessful
that it seemed on the verge of victory, And it is not at all unlikely that reasons of
Sizt:mnyh:vuhadthelrahumininﬂumdng Ascka, just as they certzinly did in
the case of Constantine’'— Bwddhist Tndia, Ch. XV,
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quoting a current proverb); therefore the Bhikkhus of the east are the
true spokesmen of the Dhamma’.}

On the confines of the Puratthima Janapada, deemed, as it were
‘the well of Buddhism undefiled', were the Border countries (paccan-
tima janapada). Monks were scarce there and monk-settlements few
and far between. The bounds of these ‘Border Countries’ are indicated
in a legend by six names of township, village, river and hill>—
Kajangala (a migama, market town), Mahasild (also a nigama),
Sallavati (a river), Setakannika (a msgama), Thiipa (a Brihmaga
village) and Usiraddhaja (a mountain). Only two of these boundary
marks can be identified—Thiina and Usiraddhaja.?

In these Border countries, the paucity of Bhikkhus made difficult
the due observance of Vinaya laws. The law of Ordination had been
that the number competent to confer ordination on a Bhikkhu
should be ten, but this minimum number had to be reduced to five
in the Border countries,* and the relaxation, it is said, was granted
by the Lord because a devout Bhikkhu named Sopa Kotikanpa had
represented to him his own difficulty in getting together ten monks
to ordain him. Sopa Kotikanpa hailed from Awvanti; it was in the
south, Daksindpatha, across the Vindhya range. Avanti seems to
have been "out of bounds’ to Buddhist monks of that age.

The state of pre-Asokan Buddhism (of the fifth and fourth cen-
turies BC) may be summed up in a brief aperpue. It was a regional
faith current within the limits of the puraithima; it was chiefly a
cult of the monks, still under development in monastic cloisters
as 'Dhamma-vinaya’, a system of doctrine and practice. But mona-
stic life had developed a feature calculated to bring it out of the
cloisters to the people. Monks were dwellers mainly in dvdsas and
drdmas, but lenas (monasteries), each of which was a communal
dwelling for a particular safigha, were also cropping up. Though the
monk-communities had not outgrown their wandering stage com-
pletely yet and many were still wanderers or habitues of forest-
clearings (drafifiaka), cenobitical life had already started and its
rules (Vinaya) been put into complete shape. ‘Forest-dwellers’, when
they arrived at the monks' abodes, were required to learn these.®
The life lived by the monks in these abodes was a life of their own
with no ties with the social life outside; yet it could not have been
wholly inbred and exclusive—for had not the Founder himself
bound up monastic life with the life of the laity by insisting that

I Cullavagga, X1, 2, 3.
:E;hn s ndia (revised Majumdar,
Cuu:n.h:lfhun's Ancient Geography of India (revi by Maju . 19a4),
Intro,, p. X1, iii.
§ Mahfivagga, v, 13, 12.
5 See (rulisséni Suila in the Majjkima Nikdya (No. 6g).
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‘the good of the Many, the happiness of the Many’ must be the aim
of a monk’s life?

The monk-community therefore kept up not a casual, but a regular
intercourse with lay society: the good that they could do to it was
by being helpful in its moral uplift and by ministering to its spiritual
needs,

On the relations that existed in this early age between monk-
community and lay society, before the missionary movement of
Asoka's reign brought Buddhism to the doors of the common people,
some light is thrown by the legends. They reveal the dawn-time of
Buddhism. We hear in these legends of the patronage and benefac-
tions Buddhism attracted from the top ranks of society—from
aristocrats and merchant-princes and at times from kings and
ministers. But the bulk of those who supported the monks was
represented by the middle and lower social ranks—small land-
owners, ordinary householders, petty traders, artists and artisans,
handicraftsmen and peasantry. Many of them are mentioned in the
legends by name. In those ranks of lay society, the monks were
looked upon as teachers of morality (Sila) and instructors of religion
(Dhamma). They were held in especial veneration and were
approached for instruction by those interested in the tenets of the
faith. Apart from casual and individual occasions, when a learned
monk was invited by lay men to give a discourse or the monk did
so of his own accord, there was a special ceremonial occasion for the
coming together of monks and lay men. It was the Uposatha. In
this overall picture the legends of the canon assemble, two features
come into relief—the laity’'s support for Buddhism and the monks’
ministrations to the laity.

The fortnightly Uposatha day was for the monks a sacred one for
the recital of the Pdtimokkha in an assembly held in the Uposathdgdra
of an dvdsa or in the more commodious Upatthdna-sdld of an drdma;
it fell on the fourteenth or the fifteenth of every (lunar) month.!
Asoka by an edict placed these two days in his list of ‘auspicious
days’ (Swdivasa) on which a ban was placed by him on the killing
or castration of animals.?

Lay Buddhists observed the Uposatha days as ‘holy days’, but
their observance was different from the monks', for the Patimobkha
was the monks’ liturgy in which the laity could not participate. The
lay observance of the Uposatha consisted in the acceptance of Eight
Precepts of Morality: hence it was called the ‘Uposatha of the Eight
Parts’ (d{thangika Uposatha) and its aim and purpose is stated to be

1 Mahfivaggn, I1, 14, 1—Dve me Bhikkave uposathi cituddasiko ca pannarasiko
ca,
* Pillar Edict, No. 5 (see A. C, Sen's Asoka's Edicls, pp. 154-157),
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“purification of a soiled mind by a proper process’.* The process was
the taking of the vow of abstinence from eight specified disapproved
acts. This kind of Uposatha observance by the laity still obtains in
countries of Theravida Buddhism, e.g. Ceylon where the Uposatha
day is known as ‘'Poya’. On the Poya day a Buddhist lay man rests
from normal labour, repairs to a monastery, takes the Eight-
Abstinence Vow (Afthasila) and spends the day in the company of
monks listening to readings given by them out of the scripture.®

One of the six specific duties prescribed for a monk in the
Sigdlovdda Suita (in the Digha Nikdya) is to show the laity ‘the way
to heaven'.

In the Sufta-pitaka of the canon are several sections headed
‘Groups of Suftas for Householders' (Gahapativagga). They embody
such canonical legends as the monks were expected to impart to
householders, The separate inclusion of them in the canon was
necessary, because of the doctrine that prevailed among the earlier
monks that those who remain in the world are incapable of the
higher reaches of spiritual attainment. On this account the monks
were enjoined not to attempt to expound to the unordained in
extenso all the doctrines of the religion (Dhamma).* The legends
rubricated for householders are those that turn on ethical ideals and
practice of morality (sfla)—which is the way to the ‘goal of heaven',
not the ‘goal of Arhatship® which is for monks alone. These
Gahapativaggas of the canon were no doubt delivered on the Uposatha
occasion by monks to householders when the latter went to the
monastery for the 'purification of a soiled mind’ through contact
with holy men.

This custom of monks and lay people coming together on the
Uposatha day—a custom established since the Sangha’s early days—
helped to popularize the religion and propagate it in the initial stage
of its history.

The custom ripened into an institutional observance in the
monasteries. Its later history is interesting: the Uposatha became a
colourful festival, when the Mahdyana development introduced the
ceremony of image-worship, It lost its ancient simplicity and went
back on the original purpose of monk-and-layman intercourse,
I-tsing's account in the latter part of the seventh century ap of the
ceremonies with which the Uposatha was attended in his time* shows

1 See Woodward's The Book of Gradual Sayings, Vol, 1, p. 187,

1 See Rahula's History of Buddhizm in Ceylon, p. 258, fn. 3 and passim (ch. XV on
The Lay Life). ;

* Patimokkha, pdcithya 4—Yo pana bhikkhu aonwpazaipansas pedaso dhammari
vdeeyya plcitfiyary, ' Padoze’ means "word by word' and the sense is that of detailed
- Snem'i'r:hhusu. Ch. IX (Rules about the Reception at the Uposatha Day), pp

3553
o=
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that they centred mostly on the ritual worship of the Buddha and
other deities. The monks were invited by lay men and came to
officiate as priests, winding up the worship with offerings of flowers,
chanting of hymns and recital of holy legends, ‘An offering of music’,
says I-tsing, ‘such as of drum and stringed instruments, accom-
panied by songs, is made if the host likes it." This was followed by a
sumptuous feast given by the host to the invited monks. I-tsing
remarks: ‘The ceremony (of feasting monks by a householder) is
observed on a scale so grand that all the trays and plates are full of
the cakes and rice remaining over; and melted butter and cream
can be partaken of to any extent.”® The good Chinese pilgrim des-
cribes with much gusto the overflowing quantity and excellent
quality of food provided and comments on the ‘table manners’
observed by hosts and guests on the occasion.

* Ibid, p. 42.
®Ibid, p. 40
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Asoka and Moggaliputta Tissa

4. ASOEA IN BUDDHIST LEGENDS

WiTH the concept of a Buddhist India, Rhys Davids' well-known
monograph, first published in rgo3, but still a vade mecum for
students of early Buddhism, has made us familiar. But, if the
expression, ‘Buddhist India’, connotes an India with Buddhism as a
widespread or prevailing faith in it, its application to the country
before Asoka's time would perhaps be unhistorical,

From the region called Puwratthima, the spread of Buddhism
was due mainly to two events of history—first, the rise of Magadha
from a petty kingdom to the seat of Maurya imperial power, and
secondly, the adoption of the Buddhist faith by a great Maurya
emperor.

The Maurya capital at Pataliputra in Magadha rose at a time
when Buddhism was a Magadhan religion, scarcely two centuries old
and known but little outside the Puratthima, It is said that the
Buddha had already prophesied its rise from a petty village to a
‘Chief Town' (dgga-nagara).! Ruling from here, the Maurya dynasts
acquired a far-flung empire in three generations, stretching north-to-
south from Gandhdra (now merged in Afganistan) to Mysore, and
east-to-west from Bihar to Sourashtra. It was the largest empire
ever established in India, including the British.

Candragupta, the founder of the dynasty, had seen India’s north-
west shaken to fragments by Alexander’s abortive invasion in 325
BC. Integrating small territories under one rule, sometimes by
conquest, but mainly by diplomacy, he built upon the wreckage a
sizable and integrated empire. It was added to by further conquests
by his son Bindusira whose suggestive nickname, ‘Slayer of Foes’,
has been handed down to us by Greek historians and the Sanskrit
grammarian, Pusyamitra’s priest (second century Bc), Patafijali.?
Asoka, the next heir to the throne, made only a single conquest by
force of arms—of the Kalifga country on the eastern seaboard—
extending thereby the empire from sea to sea.

The terrible massacre, the ruthless displacement of population and
the widespread suffering of survivors, involved in this war, drove him

| Mah&parinibbana Suttanta, 1, 28,
* See Hultzseh's Imscriptions of Asoka (Corpus Dascriptionum Indicarum, Val, 1),
P« xxxiv, and Patafijali on Pinini, 111, 2, g97.
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into a poignant psychological crisis.® He could pull himself out of it
only by embracing the faith then flourishing in Magadha—the
religion of humanity and of peace and goodwill to men that the
Buddha had preached and the Sangha was diligently propagating.
No more in his empire throbbed the ‘sound of Drum' (Bherighosa)
for the following thirty-seven years of his reign, but a sound of a
different evocation—what the emperor calls Dhammaghosa (The
Sound of Religion).

Asoka was the first Indian emperor to become a convert to
Buddhism and his reign saw the religion spread far and wide by the
missionaries of Moggaliputta Tissa.? Naturally those, who in the
after-ages when Buddhism was a good many centuries old in India,
looked back on its early growth and development, were struck
by the towering imperial figure in the far background. They were
monk-historians interested only in recalling the great story of
Buddhism. Tradition was perhaps not completely silent yet about
the first Buddhist emperor; and monks made legends about him on
the basis of stray traditional tales, completely ignorant that con-
temporary evidence of him lay scattered in the country in indelible
epigraphs on pillars and rocks. The script and language of these
epigraphs had long passed into oblivion: the pillars and rocks were
at deserted inaccessible spots.

Into their retrospect the figure of Asoka came in the light of a
great Buddhist emperor of India of the far past in whose illustrious
reign Buddhism flourished and spread wide over the vast country.
It was natural for them to attribute the spread and prosperity of the
religion in his reign to his personal initiative, leadership and pat-
ronage—to give him credit for acts and measures that were hardly
open to him as the constitutional ruler of a country of diverse and
often contending faiths. They looked upon Asoka in one aspect
only—as a Buddhist emperor.

In the eyes of the modern historian, however, the figure of Asoka
stands cross-lit from two sources—the Buddhist legends on one
hand and his edicts and rescripts on the other. But the cross-lighting,
curiously enough, does not reveal the same picture.

‘ Dhammika Dhammardja’ (The Pious King who rules according to
Dhamma) is the conventional expression in Buddhist literature to
describe an ideal ruler. It is said that the memory of such a ruler
should be enshrined by erecting a s#pa to his memory.® Asoka was
taken by the chroniclers and makers of legends as’ the beau idéal of

¥ Rock Edict 13. Sen Son's Asoka” Edicts, p. o8.

1 See infra, Sec, (b).

i Among those specified in the Mmpmmbba-n Sullamia as ‘th

worthy of commemoration by a Thipa, is an emperor (Cakkavatti riji) wf:n is
remembered as & "dhammika dhammarija’ (see V. 31).
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such a ruler and at the same time his ‘piety’ was interpreted as
single-minded devotion to Buddhism and its cause.

The Buddha himself, it is said, had prophesied his advent.! Asoka,
according to this prophecy, would be ruler from sea to sea, ruling
‘without oppression, without enforcing penalties, without the force
of arms, but according to Dhamma and customary law'; his piety
would reach its consummation when late in life, ‘giving up his empire,
he would shear off his hair and beard, don the yellow robe, go from
home into homelessness, and ultimately attain to the status of a
Pratyeka Buddha'. Other legemis supply fringes to this idealized
picture—legends about his zeal in propagating Buddhism within his
empire and outside, occurring chiefly in the Ceylonese chronicles, and
specially his feat of covering the whole of India (Jambudvipa) with
siipas, stambhas (Pillars) and vihidras, for which, it is fabled, he had
supernatural agencies in his employ, Hsiian-tsang, who heard the
legend in India, speaks of almost every sti#pa he saw in this country
and on its western borders as having been built by "Asoka-rfija’ and
refers also to the supernatural agents engaged by him, Later on we
find this legend of elfin architecture recorded with fantastic embellish-
ments in the Madjusri-Milakalpa (c. ap 800).* And, lastly, the
legend of Asoka's having held a great council in order to purify the
Sangha by purging heretics in it under Moggaliputta Tissa's guidance
is current in Theravdda literature. The result of the work of this
Council was, it is said, the expulsion of 80,000 heretics who were
recognized by their failure to subscribe to the Analytic Method of
Scriptural Exegesis (Vibhajjavdda) favoured by the Theravida
school ?

The legends are mostly of the Theravida School, and in them,
specially in the story of the ‘Council’, the emperor is represented as
an earnest adherent and active patron of that school. But in the
picture framed in these legends the bias of those who painted it in
these colours is all too apparent. Much of the picture melts away as
soon as we turn upon it searchlight from the edicts

The edicts issued by the emperor are described by himself in his
thirteenth regnal year (¢ 256 BC) in the following terms:*

‘(These rescripts) are (written) in brief, (or) in medium (length or)
elaborately.
‘Not all occur everywhere—(for) large indeed is (my) dominion and

i Spn  Asohovarndveding (XI) of the Divydvadina. Cowell and Neil's Edition,
PP. 140-T41.

*ﬁu]lymﬂs Imperial History of India, p. 12, and Text, ]ir 24 (vv. 359&}

# The tradition of this ‘council’ is of I'h:ﬂ.\rld.n provenance. 1t occurs in Boddha-
ghosa’s Samantapdsddikd, the Ceylonese chronicles, Dipavassa and Makdvamsa, and
the KathJvatthu COMMmentary.

4 This is the Girnir version of Rock Edict 14, See Sen's Asoka’s Edicts, p. 106,
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much has been written, and T shall cause yet more to be written.
‘And there are here some (matters which have been) spoken of again
and again—because of the interest of their respective subjects, in
order that the people may act accordingly.

‘If some thereof are written incompletely—it is so because of the
locality, or in consideration of the object or by the fault of the
engraver,'

The edicts of Asoka are not a closed chapter yet; discoveries are
still being made—the latest being one, not in Prikrit, but in bi-
lingual Greek-Aramaic,! discovered in Kandahar (Gandhira in
Asoka's time, now in southern Afghanistan) by an Italian archaeo-
logical mission early in 1958.*

But from all these edicts discovered so far the figure of Emperor
Asoka as an enthusiast and propagandist for Buddhism scarcely
emerges. All that appears is—that the emperor was a Buddhist
himself; that he had some personal contacts with the monk-
community and visited at least one of its centres (in Magadha); and
that, in his capacity as a ruler whose constitutional duty obliged him
to see that corporate bodies like the Buddhist sasighas did not come
to shipwreck through internal dissensions, he revived and proclaimed
the Vinaya rule of ‘unfrocking’ and expelling schism-mongers.

Perhaps in his private life, apart from his imperial office, he was
a pious Buddhist himself; meaningless rites and ceremonies as well
as animal slaughter were repugnant to him; he held faith (prasdda)
in the creed of the Three-fold Refuge and was to some extent
conversant with the scripture; went on pilgrimage to Buddhist holy
places, and had in fact so imbibed the inner spirit of Buddhism—its
charity and human-heartedness, its sensitiveness to suffering,
whether of men or of animals, its message of peace and goodwill to
all—that it breathes ineffably through the phraseology of his multi-
purpose edicts. Only they do not confirm what the legends say about
his actual service to the cause of Buddhism, unless one were to
identify thoughtlessly the term Dhamma occurring in mearly all
the important edicts with the Buddhist religion. From reasons pro
and con discussed threadbare by scholars, this identification is far
from established except in the one edict (Calcutta—Bairat), addressed
to monks, where the word Dhamma stands in its scriptural connota-
tion as Buddhavacana (the sayings of the Buddha).

The question has been often debated what this Dhamma, so

! Aramaic is a dead language which belonged to the northern branch—Hebrew
being its modern representative—of the Semitic linguistic group.

1 in the East and West (organ of the IsMeo of Rome) in its March—June,

1958, number. See also Un editio bilingue greco-aramico di Asoha by G. Tueccl and
others (Serie Orientale Roma, xxi, 1958).
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untiringly repeated in the edicts, is. It undoubtedly stands for some
ideal cherished by the emperor in his own mind, but it is nowhere
associated with the specific values given to it in the scripture, nor
is it anywhere defined or put into positive terms. Asoka professes to
follow Dhamma himself; he wishes to teach it to his subjects; he
exhorts them to understand it and act up to it; all his acts and
measures, he declares, are in pursuance of Dhamma and have the
object of promoting it. But judging by the emperor’s own elucida-
tion, it means not the promoting of the Buddhist religion as
formulated in the scripture or any of the specific values inculcated
by it, but the calture of fundamental social and ethical virtues. Yet
there is no doubt that the ideal of Dhamma he holds up to his people
is tinged by the Buddhist faith personally held by him. The emperor
says in one of the edicts: ‘(The practice of Dhamma) is commend-
able—but what constitutes the Dhamma? (These constitute the
Dhamma, viz.)—little sin, many good deeds, mercifulness, charity,
truthfulness and purity, The gift of the eye too, of many kinds
(meaning perhaps practical demonsivations so that people can see what
such deeds and virtues are) has been bestowed by me. On bipeds and
quadrupeds, on birds and aquatic animals, various benefits have
been conferred by me, (even) as far as the grant of life, And many
other good deeds too have been performed by me. For this purpose
has this Dhamma-rescript (Dhamma-lipi) been caused to be written
by me, (viz.) that (the people) may follow (it) as instructed and that
(it) may be of long duration. And who will thus follow it properly
will perform a good deed'.!

Perhaps it is possible to account for the deliberate stressing and
endless iteration of Dhamma in the edicts. The emperor took his cue
from the scripture. The edicts show that Asoka knew something of
its contents as they existed in his time. In the phraseology of the
edicts there are echoes from the Dhammapada,® quotation of a
saying from the Asguttara Nikdya, and citation also of a number of
Suttas, some identifiable in the Pali Theravida canon, recommended
by him in an edict (Calcutta-Bairat) addressed to monks, though
the selection seems to be at haphazard, One part of the scripture, he
seems to have been well acquainted with, was the Asigustara. In the
opinion of some scholars, one of Asoka’s recommended texts, Aliya-
vasdni, corresponds to the fourth nipdia (section) of the Asgutlara®
In that edict occurs also a saying taken from the same text.*

! Pillar Edict 2. See Sen's 4sofe's Edicts, p. 146.

i See Huoltrsch's Mmacripdions of 4soka {Cm'_pul Indicarum Inscriptioum), Intro,,

pp. Li-iv,
3 It is so held hyﬁmnhmdlmmﬁuefdindﬂw Feb. 1g912, pp. 37-40.
L "Whatever, sirs, has been spoken by the Blessed Buddha, aﬂthatiswu]]a;paknn
Woodwards' The Book of Gradual Sayings, Vol. IV, p. 112 and Adgutiars Nikdya,

PTS, Vol. 1V, p. 164.
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It is intriguing to find in the Andgufiara Nikdya a su#fa which
describes what the relation of a pious emperor (Cakkavalti rdjd) to
Dhamma should be:!

“Herein a rdjd who is a cakkavatti and Dhammika Dhammardjd is in

as his standard, with Dhamma as his overlord, koepswatlﬂ:linﬂ
ward among his folk.

‘Then again, a rdjd (who is, etc. etc.) keeps constant watch and
ward among the warriors who follow in his host, among Brihmanas
and householders and dwellers in outlying parts, among Sramanas
and Brihmanas, beasts and birds alike.

‘(Such a one) rolls the wheel of sovereignty not to be upset by
any human being whatever, by any foe that lives.'

It was perhaps Asoka’s aspiration to fill the role of the Dhammika
Dhammardjd as described in this suifa. It is not too far-fetched to
assume that the passage suggested to him the place he assigns to
Dhamma in the edicts. It rationalizes the remarkably frequent
iteration of Dhamma in the edicts as being the objective of his
imperial acts and measures,

Whatever may have been Asoka's actual service to the cause of
Buddhism, his reign of thirty-seven years came to be regarded in
later ages as the ‘first glad confident morning’ of Buddhism in India.
Says the author of the Dipavamisa (early years of the fourth
century Ap):?

‘Two hundred and eighty years after the Great Decease, Piyadassi
was crowned. After his coronation in Jambudvipa (India), the Holy
Flame (Puspnaieja) glowed and waxed and prevailed high and low,
md_{cfr l.?agm (Yojana) around in the great empire under his

If it points to Asoka as the feeder and sustainer of that Holy
Flame, his edicts hardly bear out that credit. They show decidedly
greater concern on the emperor’s part with the Dhamma of his own
conception than with the Dhamma founded by the Buddha and
postulated by monks in scripture. The one was by no means co-
extensive or conterminous with the other.

For example, in one edict, the emperor, after disparaging masigala
(auspicious) ceremonies, current in India even today among the

LA N 111, 2, 4: The Book of Gradual Sa
_mwu ::-il?l: L of yimgs, Vol 1, pp. 9495
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populace during illness or at a wedding or the birth of a child or the

commencement of a journey, goes on to comment:?

‘Now, auspicious ceremonies should certainly be performed, but of
little fruit indeed are auspicious ceremonies such as these. But of
great fruit is this auspicious ceremony, viz. the auspicious ceremony
of Dhamma. In it, these (are comprised)—proper behaviour towards
slaves and servants; commendable deference towards elders; com-
mendable gentleness towards animals; commendable gifts to Brih-
mnmmdﬁamm—-thmmduimﬂumher{m}mmlkdthe
auspicious ceremonies of Dhamma.’

If the spread of Buddhism had been any object in the emperor’s
mind, it is reasonable to suppose that among these items of ‘Dhamma-
mangala’, he would have included paying reverence to the Siipa and
taking the eight vows of morality (Af#fhanga-wposatha). Dhamma
evidently was to his mind a concept of culture, of the cultivation of
social and ethical virtues, rather than of religious faith or observ-
ances.

It was the propagation of this Dhamma that was nearest to the
em s heart and, as we are told in another edict, he took a keen
personal interest in it. When he went out of the capital on a pil-
grimage, he used to invite personal contact with different classes of
people among his subjects and it was his practice to give them
informal and friendly talks on Dhamma:®

‘{On a pilgrimage) these things take place—meeting and making
gifts to Brihmanas and Samanas, seecing aged people and bestowing
mthmmyiwthurmmntmm,mmgdﬂurmtmﬁmmd
secing the people there, giving instruction to them on Dhamma,
catechising them on Dhamma such as is suitable for them. This is
another kind of revenue gathered by Piyadassi (Emperor Asoka),
because it brings much pleasure to the Devinathpiya (ie. His
Majesty).

In the edicts, there is nowhere the remotest allusion to the
‘Council’; the object of veneration by people is always named
‘Brihmaga-samana’; the ‘Dhamma-mahimiitis’ are enjoined to see
that sects do not foment quarrels among themselves, and, as regards
the séd@pa-building legends, it is suggestive that, except for the find
of a pillar outside the outer railing of the ‘Great Tope’ at Sanchi

| Rock Edict, No. IX. SuSmnlnhtEMpﬁ;r
* Rock Edict, No, 8. Ser Sen's Asoka’s Edict, p. 85. The translation is slightly
altered.
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inscribed with the ‘Sasigha-bhedaka’ edict, but containing no reference
to locality, there is no archaeological find connecting Asoka with any
stidpa, except that of Konigamana which he renovated at Nigili-
sagara. The Sasigha-bhedaka edict was in discharge of his constitu-
tional duty as a ruler to prevent disruption of a recognized
‘association’, i.e. the Safigha of Buddhist monks (vide Medhatithi's
comment on Manu cited on p. 8o supra).

b. MOGGALIPUTTA TISSA'S MISSIONARIES

Whatever the part played by Asoka in the propagation of
Buddhism, his own conversion to the religion would by itself be
likely to give an impetus to the spread and progress of the religion—
giving it a certain prestige and place of honour among the diverse
contending faiths that, as we know from his edicts, prevailed in his
own time among the people. His conversion actually opened the
door for a movement to carry the ‘Holy Flame’ beyond the limits
of the ‘Eastern Region’ far and wide over his vast empire. But this
movement, as all the legends indicate, was initiated and organized
not by the emperor, but by a great and powerful religious leader,
his contemporary and perhaps his friend, Moggaliputta Tissa.

In the Buddhist world of Asoka’s time he was perhaps the most
outstanding figure: the pre-eminent leader of the Theravida school
of Buddhism. Naturally in the traditions of that school, Tissa's
name is associated with the emperor’s and what was accomplished
by him is supposed to have had the latter's consent, support and
active patronage. The Theravida legends relating to him leave no
doubt about his intellectual greatness and pre-eminent position. The
mantle of Upali—the disciple who is said to have rehearsed to the
‘Council’, held at Rijagaha after the Great Decease, the Vinaya
propounded by the Master—fell, the legends say, upon Moggaliputta
Tissa; he is said to have presided over the ‘Council’ held by Asoka
at his capital, and expelled 80,000 heretics from the Safigha; after
this, he composed the great work, Kathdvatthu, incorporated in the
Abhidhamma section of the Theravida canon, refuting current
heresies from the Theravida standpoint.

Most of these legends about him may be apocryphal. But in
support of one, there is historical confirmation, namely, that he
organized a widespread missionary movement for propagation of
Buddhism within Asoka's empire.

In the Ceylonese chronicles, as well as in Buddhaghosa's Samanta-
pdsddikd, the credit for sending out the missionaries is given to

1 Sea Rupnfith, Miski, Gu and other minor rock edicts, in which the divergent
creeds and socts are to.
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Moggaliputta Tissa himself, The Dipavarisa (Chapter VIII) mentions
the missionaries by their names and records somewhat briefly their
achievements, and the whole of chapter XII of the Mahdvamsa,
headed the ‘Conversion of Different Countries’, describes in verses
1-52 how the missionaries named in the earlier chronicle converted
people to Buddhism by thousands, and in verses 20-38 specifies
what sutfas they preached in Mahisamandala (Mysore), Vanavisi
(North Kanara), Aparintaka (Western border province of the
empire), and Mahdrajtha (Maharashtra), and adds that they be-
stowed ordination on thousands. Buddhaghosa bases his account in
the Samanta-pdsddikd on the Dipavawisa chronicle. From these
Ceylonese sources, we get the names of the missionaries and the
countries to which they were deputed:

1, Majjhantika .. et .. to Kashmir and Géndhira.
2. Yona Dhammarakkhita .. to Aparintaka.
(a monk of Greek origin
3. Majjhima 2% - .. to Himalayan Region.
4. Mahdrakkhita .. . .. to the country of the Yonas

(perhaps to the Bactrian
kingdom to the north-west).

5. Mahi-dhammarakkhita .. to Mah&rdshtra.

6. Rakkhita v wr .. to Vanavasi (North Kanara).
7. Mahadeva =+ . .. to Mahisamandala (Mysore).
8. Sona and Uttara s .. to Suvarnabhiimi (Burma?).
g. Mahinda and, Moggaliputta's

own disciples, Itthiya, Uttiya,
Sammbala and Bhaddasila .. to Ceylon.

Archaeology has confirmed the historicity of Tissa's missions, In
a stipa (No. 2) at Sanchi were found two relic-caskets, probably
deposited there in the second or first century B¢, on which some of
the names of the missionaries are inscribed—Majjhima (the mis-
sionary to the Himalayan region) and two of his associates, Kassa-

and Dundubhissara, out of the four mentioned in the
Samanta-pdsddika as having been associated with him on the mission,
viz. Kassapagota, Alakadeva, Dundubhissara and Sahadeva.

We have no further trace of these missionaries and no subsequent
record of their achievements save in respect of those who worked in
Ceylon, There is no doubt that these missions met with a measure
of success. We may set mo store by the legendary report in the
Dipavamsa of their resounding success—of thousands of men con-
verted and monks ordained. But what is strongly plausible is that
the propagation of Buddhism in Asoka’s reign in those areas which
later fell largely within the Sitavihana empire prepared the ground
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for the rise, south of the Vindhyas, of Sangha life and the lepas in
the following century. The lenas, a good many of which had started
in the second century Bc, proliferated in hundreds along the hills
of the Western Ghats from Sourdshtra to Mysore.

In spreading among the people, Buddhism developed to some
extent a popular aspect: its impress is indelibly left on the stipa-
sculpture of Sanchi, Bhilsa and Barhut. It is striking in its difference
from the religion of the canon as monks understood and interpreted it.2
Folk-elements abound. The fdtaka stories were popular and abundant
use is made of them in the sculpture; Yaksas and Yaksinis, minor
gods, and semi-celestial beings of folk-cults are freely introduced—it
was not from Buddhism that they came; rites of piety and devotion,
quite alien from monastic practice, are shown—and what is most
significant is that this sculpture, in its overall impression, is suffused
with the spirit of Bhak#i, with an emotive feeling that transcended
the mere ‘taking of Refuge’. It shows a faith visibly merging into
worship in its delineations of the symbolical forms of the faith. We
shall deal later* with the evolution of S#ipa-worship, of which a
chief determinant seems to have been the impact and stress of the
Buddhist lay mind. From the lay mind the Bhak#i movement spread
into the monk mind. Its ferment is seen in the growing concept of
the Lord as Saviour rather than as instructor (saéthd) or pathfinder
on which emphasis waxes from earlier to later passages of the
scripture, while his Superman (Mahdpurisa) aspect advances more
and more to a docetic one, also in S#¥pa-worship becoming a rite of
monastic life, and monks like Upagupta of Mathura of the Divyd-
vadana legend becoming apostles of Bhakéi.® The Bhakti-movement
in Buddhism first manifests it<elf round the stfipas of Sanchi, Bhilsa
and Barhut.

The impetus Buddhism had received in Ascka’s glorious reign was
not spent with the downfall of the Mauryas. It started an age in
Buddhist history, the integrity of which is betokened by several
features. Political history does not record it as an age, but only a
long period, much distracted and broken up, of changing dynasties,
foreign inroads and conquests and repeated reshufflings of territories
in northern India. Yet the Buddhist culture that had spread among
the people of the north was steadily expanding—spreading uninter-
rupted through the reigns of the Sungas, the Kanvas and the
Kusanas into the midland Satavihana empire. It received no setback
from the disturbed political conditions, except that it lost much of

! See Part II, Sec. 3 i See Part 111, Sec. 3 {a).

¥ See the Mara-Upagupta legend (No. XXV1) in Cowell and Neil's Divydvadina,
E:H:MB . Cf. U pta’s advice to Mira: "In this matter a little Bhakti leads to the

of Nirviga® (Svalpd hi atra bhaktir’ bhavati matimatiih nirvinaphalads). See
Ikid, p. 360
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its hold under the Suiga king Pusyamitra in Magadha. How well
integrated this expanding culture was is evident from many signs—
the palacography of all inscriptions of this age is in the Brihmi
script of Asoka's edicts; the architectural modes and decorative
motifs are all interlinked with northern (Maurya) traditions,’ and
the aspect of Buddhism that prevailed both north and south of the
Vindhyas is one and undifferentiable. The age coheres.

In the history of Buddhism we may not inappropriately call it an
age—the ‘Asoka-Satavihana Age'—though for lack of political unity
and integration, it may not be counted as such in political history.

1 Sec Part 11, Sec. 5, pp. 140-141.



Early Buddhist Culture and its Trans-Vindhyan
Expansion

TuE introduction of Buddhism by Tissa's missionaries into various
regions of India in Asoka’s reign is known to us from legends as also
from historical evidence, But how the religion fared thereafter in
these far-flung parts of the empire is not so evident. In northern
India, it may be presumed, Buddhism during the remainder of
Maurya rule made headway and the monk-settlements spread
gradually from the ancient Purafthima in the east as far westwards
as Ujjayini.

The Maurya dynasty came to an end round 184 Bc. The wreckage
of its northern empire was divided among three ruling powers—the
Sufigas in the east ruling from Pataliputra, the old Maurya capital,
the Yavanas (Bactrian Greeks) in the north, and the Sitavihanas in
the west and south, with their old capital at Amardvati shifted
north to Pratisthina.

Till the extinction of Maurya power, Magadha had been the head-
quarters of Buddhism and ancient stronghold of the Safgha. Tt does
not seem to have flourished as such afterwards. Only after the lapse
of four to five centuries when the Guptas ruled once again from the
ancient imperial seat of the Mauryas, did Buddhism reassert its
influence in this region. Its setback here followed close on the set-up
of the successor dynasty.

The Sungas were Brihmanas of the Sima-Veda school, wedded to
Vedic rites which required animal sacrifice.! A long way back in the
past Emperor Asoka had forbidden by an edict animal-sacrifice at
Pataliputra.® Perhaps during the remainder of Maurya rule, the
ancient edict was more or less respected. But, with inauguration of
Vedic rites since the first Suz‘:ga king Pusyamitra seized the throne,
the blood of sacrifice began to flow in the capital and the Buddhist
monks must have resented and opposed the innovation. Whether
the opposition had taken any active form is not known from history
or legend, but bitter enmity sprang up between Pusyamitra and the

1 See Harn Prasad Sastri’s article, C.iiﬁ-s from a Buddhist Workshop, in Buddhistic
Studies, ed. by B, C. Law (Thacker Spink, Caloutta, 1931).

* Rock Edict No. I—-'Her&_nq living things whatever are to be killed and offered
in sacrifice’ (Jdha wa Mkel flvak drabhitpd prajahitevyam). ‘Idha’ means e
Pataliputra. Sen's Asoka's Edicls, p. 65.
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monks, and the king’s relentless persecution of them is a gruesome
theme of Buddhist legends.?

But over against the story of the Sufga king's persecution of
monks, we have the legend of the patronage of Buddhism by the
contemporary Yavana king Menander who ruled an extensive empire
from his capital Sakala (Sialkot in the West Punjab).? The Yavana
kings appear to have been generally friendly and favourable to
Buddhism: so were the Sitavihanas.

But it is idle to follow these legends of persecution or patronage
of the religion by local or regional kings and dynasts. They become
increasingly unimportant in Buddhist history as Buddhism, diffused
among the people in Asoka's reign, gives birth to a popular culture
from its teachings. It was bound in the nature of things to grow of
itself and strengthen its roots in the mass-mind, quite apart from
acts of persecution or patronage by rulers, It is exemplified by the
flourishing of Stiipa-worship in that age in localities over which the
Sungas then held sway.

We have referred already in a different context to the decorative
art of the stilpas of Sanchi, Bhilsa (modern Vidi$d) and Barhut.
Perhaps the beginnings of these siipas were in the late Maurya
period, but the decorative slabs on them were the work of later
times when this part of northern India was under Sunga rule,
Worship at these sti#pas was undoubtedly held on a grand cere-
monial scale and it was the lay Buddhists who were most zealous in
stipa-worship and stipa-decoration. Their sculpture has been
studied minutely by competent scholars in its immensely varied
themes and breath-taking profusion.

This stidpa-art has also an interest and significance from a different
viewpoint—as the first tangible expression of Buddhist culture that
had grown up since Asoka'’s reign among common people in Northern
India. Its accents are different from the culture of the monasteries;
it is to all appearance neither monk-moulded nor monk-directed;
it is just a reflection of the popular mind under the impact and
influence of Buddhist faith.

This first efflorescence of a Buddhist culture among the people is
in stone, not in texts. Monks only had the ability to compose texts;
lay men could write their faith only in pictures and symbols on stone.
This lithic expression of lay Buddhist culture in northern India
during the closing decades of the BC centuries is revelatory of its
free and spontaneous folk-character.

1 Spe Divydvadina (ed. by Cowell and Neil), pp. 420-434; Madjudri-Malakalpa
(ed. by K. P. Jayaswal) 1934, under the title Aw Imperial History of India), V. 532.

2 The fame of Menander, Pusyamitra's contemporary, and his keen interest in
Buddhist scripture are perpetuated in the Milindapaitha.
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The stitpa-decorators evidently knew the main legends of the
Lord, a number of Jitaka stories, the sacred symbols and their
significance. But their work is untouched by the influence of monkish
learning; it gives no hint of the special interpretations and doctrinal
matters developed in the monks’ Abhidhamma philosophy. Evidently
their faith was intimate with life, forming one complex—the sacred
unsifted from the profane, and the ideal elements of Buddhism
promiscuously blent with folk-cults, folk-superstitions and concepts
alien from canonical teachings. It was a faith that had stirred their
hearts, activized their imagination and evoked the emotion of
Bhakti—an emotion that lies near the surface of untutored folk-mind,
Their concept of Him who gave this faith to the world was not the
canonical concept of a Teacher (Safthd) or even of a Superman
(Mahdpurisa), but of one who transcended all earthly relations and
could not therefore be represented in art by a human figure, however
idealized.* To the stiipa which since the days of Asoka had become
the grand visible emblem of the faith, they flocked to avow and
articulate their faith in the Three Refuges (Ti-sarama), and the
stipa stood to them not, as the canon contemplated it, as a memorial
monument to the Lord, but as a symbol of Divine Presence.

This popular Buddhist culture of the north migrated south of the
Vindhyas into the empire of the Sitavahanas. It was in the wonted
way of all culture-migrations in ancient history—that is, by the
existing routes of travel and communication. With the tramp of
merchants and men on business went in softer tempo along these
routes the unhurried tread of migratory parties of Buddhist monks.

Pataliputra, ancient Maurya capital in the east, and Ujjayini,
headquarters of Maurya imperial government in the west, were
connected by a long trunk-route, the main artery of traffic in
northern India. It had branch-routes to several cities in between its
termini, some of which are still dots on the map of the Uttar Pradesh
and Bihar. When the old empire was falling to pieces in the north
and the empire of the Satavihanas rising in the west, with its capital
shifted to Pratisthina, Ujjayini lapsed into Sitavihana territories.
The ancient trunk-route of northern India was extended to the new
Sitavdhana capital and this link-road is still faintly wvisible in
patches of crumbled masonry. From Pratisthna the route con-
tinued southwards, bifurcating in both eastern and western direc-
tions.

Thus was established a continuous communication between
northern India and southern (ancient Daksindpatha), the spread and

! The absence of the Buddha-figure from the stipa-art of Sanchi, Bhilsa and
Barhut is related to this supramundane concept as 1 have tried to explain in The
Buddha and Five Afler-Centuries, pp. 184-188,
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extent of which northwards from the bank of the Goddvar is
illustrated by the story of Bivari in the Suffa-nipdia.’

Bévari was an old ascetic living in his hermitage on the bank of
the Godivari river and he happened to incur the curse of an irate
Brihmana, At the instance of the Deity of the place, he sent sixteen
disciples to the Buddha to know what the curse would mean to him.
So these delegates of Bavari went from Milaka® on the Godavari
far up north, visiting different places in northern India, in search of
the Buddha, This was their itinerary:

‘To Patitthina (Pratisthina) from Milaka (name of the place of
starting, a fownship unideniified on the Goddvari) first—then to
Mahissati (Mahismati is an ancient iown now represented by the village
Mahdsar in the Madhya Pradesh, one of the eariiest scitlements of the
Aryans in the Daksindpatha and one-time capital of Avanti) and also
to Ujjeni (Ujjayini),* Gonaddha (unidentified), Vedisd (Bhilsd, now
renamed Vidisd, in the Madhya Pradesh), Vanasavhaya (unidentified):

‘And also to Kosambi (in the Uttar Pradesh), Saketa (in the
Uttar Pradesh) and Sadvatthi (Muzaffarpur in Bihar), the most
excellent cities, to Setavya (unidentified), Kapilavatthu (Kapila-
vastu in the farai region between northern boundary of the Uttar
Pradesh and Nepal) and the city of Kuosinard (Kushinagara—on the
northern boundary of the Uttar Pradesh):

‘And to Pava (near Kushinagar, identified with a village named
Padaon), the city of wealth, to Vesdli (the ancient capital of the
Licchavis in Magadha, now represented by the village of Besarh in
Bihar) to Pasanaka Cetiya, the lovely, the charming.’

A sketch is supplied of the route covered by Bavari's disciples.

From the upper reaches of the Godavari, the route dipped down-
wards across the Krishnd river and extended far south to Kafichi
(Conjeevaram in Madras) and Madurai (in Madras). ‘Thus early in
the Christian era developed a network of roads linking all the
important cities of the peninsula.’*

During the age when the extensive midland empire of the
Sitavihanas was expanding, these communication facilities allowed
men and women to visit and place their offerings at Stipas and in

! Sulia-mipdin, 1o11-1013 (SBE, Vol. X, pt. I1, p, 180).

* The name appears as 4laka in the Singhalese texts and as such in SBE translation
of the Sutfs-nipila. Bot in Burmese texts it is Miilaka. The place seems to have taken
its name from the Mflaka tribe settled here. About the Malokas, see B. C. Law's
Tribas in Ancient I'ndia (Bhandarkar Oriental Series, Mo, 4, 1943, pp. 184-185

# The shortness of the route between Mahfsmatl and Ujjayini is indicated by a
reference in Patafijoli’s Mahabhdsya, IIT, 1, 26—"Start from Ujjayind for Mahlsmat]
when the sun is about to rise, the sun rises (at Mahismati)',

¢ See Basham's The Wonder that was India (London: Sidgwick and Jackson, 19354),
P 224.
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monasteries in different parts of the country.! These travels and
pilgrimages and visits to sacred spots were no doubt a potent means
of cultural diffusion. ‘Benefactions of persons residing in Vaijayanti
or Vanavisi and Sorparaka or Supara are recorded in the cave at
Karle; of a Nasik merchant at Beddsa: of some inhabitants of
Bharukachcha and Kalyan at Junnar; of natives of northern India
and Dattamitri (in Lower Sindh) at Nasik; and of an ironmonger of
Karahakada or Karhad are recorded on the stiipa at Barhut which
lies midway between Jabbalpur and Allahabad. Unless there were
frequent communications between these places, it is not possible that
the natives of one should make religious endowments at another.’®

The nucleus of the Satavihana empire had formed even before the
final break-up of the Maurya and the empire lasted in unbroken
continuity for more than three centuries (c. 78 Bc-ap 218). In the
north there were several dynastic changes during this period (the
Mauryas, the Sungas, the Kinvas and the Kusanas); the Satavihana
empire, on the other hand—extending at one time from sea to sea,
but with shifting marches in the reigns of different dynasts—main-
tained its integrity. People within this empire enjoyed, so long as
South India’s commerce with the Roman and western world lasted,
the twin blessings of prosperity and peace. It achieved, like the
Maurya empire, not only a political, but also a cultural unity; it
brought within a single cultural as well as political bond diverse
regional tribes on both sides of the Vindhyas—the Milavas, the
Bhojas, the Petenikas, the Rathikas, the Andhras, the Pirindas and
the Dravidas. The ‘peace of the Sitavihanas' guaranteed progress
and consolidation of culture in the empire: it was a culture that was
by and large a continuation from the north. In more senses than one,
the empire was heir in the Deccan to the Maurya empire in the
north.? In the words of a contemporary writer: the ‘historic mission’
of the Satavihana dynasty was ‘to integrate the north and the
south’, and the geographical position of the empire was favourable
to it. ‘The basic tradition in middle India is the Satavahana empire,
as in the north it is the Maurya.'t

None of the thirty and odd Satavdhana kings was a professed

! The evidence for it is inscriptional. At Barhut in Central India have been dis-
coversd several inscriptions of donors from Karhalaka (see infra in the quotation
from Bhandarkar's Early Hi of the Deccan), given in Liders' List, Nos. 7o3,
63, ?ﬁ? and Bog). Pratisthina is mentioned four times in the Sanchi inscriptions
{see Majumdar's Monuments of Samehi, Nos, 214, 220, 546 and 717). In the caves of
Kiirle, én.lnrwaﬁl and Kanheri, there are several inscriptions of donors from Dhana-
kataka. (See Loders' List). A 3

See Bhandarkar's Early History u{r’m Deccan (Sec, VIII on Religions, Social and
Ecomomic Conditions of the Mahkarashiva under the Andirabhypityas or Sitavdhamas):
Sushil Gupta’s Ed. (Calcutta, 1957), p. 54-

3 See CWW History of Imdia (Ovient Longmans, 1957), ed, by Nilkanta
Sastri, Vol. 1T {The Mawryas and Sitavihanas), p. 203.

18en K. M. s Swrvey of Indion Hisfory {Bombay, 1947), pp. 76-8o0.
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Buddhist. They belonged to different branches of Brahmanical faith.
But while several of them were active patrons of Buddhism, none
seems to have been inimical,

The kings are listed in the Purdnas as Andhrabhrtvas. The signifi-
umentthudnﬂgmﬁmhuhmummmmlmt itself to different

! It seems that the region between the lower reaches
ultheﬂndlvuimdﬂu Krishnil rivers, now comprised in the Andhra
Pradesh, was the heartland of the empire. It is rich in sites which
have yielded Buddhist finds of different descriptions to archaeo-
logists—Amardvati, Bhattiprolu, Nagirjunakonga and Goli (in
District Guntur); Ghantiisild, Jaggayyapeta, Godiviida and Pedda
Ganjam (in District Krishnd); Salihundam (in District Srikakulam);
Sankaram Hill (in District Visakhapatnam); Guntupalli (in District
West Godavari); Kapavaram (in District East Godivari), etc. In
this area can be traced a series of ruined stdpas and monastic remains
at different localities—at Bhattiprolu, Amarivati, Goli, Ghan{asila,
Gummadidurru and Nigirjunakonda—some so ancient as to date
back undoubtedly to the Sitavihana age.

In that age, it seems, the movement for std@pa-building had passed
from north of the Vindhyas far into the southern parts of the
country. The models and exemplars already existed at Sanchi,
Bhilsa and Barhut, The builders of the southern stiipas made some
small architectural variations, e.g. the projecting platforms at the
base, which will be deseribed in a later context. Amarivati became,
even in that age, a great trans-Vindhyan centre of Buddhism and
remained so for well-nigh a thousand years. Round the stidpa of
Amardivati and, later, round the Mahfi-cetiya of Nigirjunakonda,?
grew up a cluster of monasteries which in the after-centuries were
added to, rebuilt and from time to time renovated. During the reign
of the Sitavihana king Polumiyi 11 (c. Ap g6-110), the Amarivati
sifipa was enlarged, surrounded with a stone-railing and encased in

sculptured limestone slabs. In the post-Sdtavihana times, the Mahi-
cetiya of Nigirjunakonda was similarly treated during the reign of
an Iksviku king, Virapurisa-data, of the third century an.

The Andhra region is comprised in the lower eastern basins of the
Godivari and the Krishnd; in the upper western basins of the rivers
is Mahdrishtra. Both Andhm and Mahidrishtra were under the
Sitavihanas, but the lema (cave) represented in the Maharishtra
section the typical monastic building. In that age, several lepas had
already sprung up here in the complex of the Western Ghats and a
few inscriptions show that some of them received attention and

I See Sastri's Comprobenive History, pp. 208-200.
tSome coins of Pulumiyi I have lwen discovered in the monastic site (marked
No, 11) opposite to the Mahi-cetiva, which indicate its existence in the Sitavihana
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donations from Sitavihana kings or their feudatories and officials.?

But no empire in India has lasted too long, and the great empire
built up and consolidated by the Sitavithanas crumbled and fell after
three centuries of existence. This was in the first half of the ap
third century The Pwrdmas, presenting historical chronicle in the
form of prophecies, record: “When the kingdom of the Andhras (that
is the Andhrabhriyas or Sitavihanas) has come to an end, there will
be kings belonging to the lineage of their servants: 7 Andhras and
10 Abhira kings; also 7 Gardhabhins and 18 Sakas. . . . The Sripéir-
vatiya Andhras will endure 52 years, the 10 Abhira kings 67 years,
the 7 Gardhabhins will enjoy the earth for 72 years, the 18 Sakas
for 187 years.'t

Of these successor dynasties named in the Purdpas, the ‘Sriplr-
vatiya Andhras' are represented by five kings whose names appear
in these forms in the inscriptions: (1) Ciratamila, the founder (¢
AD 223-240), (2) Virapurisa-data (e. AD 240-265), (3) Ehuvala
Camtamiila (¢. Ap 265-275), (4) Rudra Virapurisa-data and (s)

isa-data 1I, both sons of Ehuvala Ciratamfla, The regnal

periods of the first three kings add up to almost exactly the number
of years delimited for the ‘Sriparvatiya Andhras’ in the Purdna, but
the kingdom must have existed at least a decade beyond that period,
till, as it seems, it fell between two stools—the Pallava power
pressing it on one side and the Brhat-phaliyana on the other.® Its
ancient locale is now known by the name Nigirjunakonda.®

These *Sriparvatiya Andhra’ kings all belonged to a dynasty called
Iksvdku, which claimed, as it appears from the inscriptions, affinity
with the ancient Iksviku dynasty of Ayodhyi in northern India, of
the Rdmdyana fame. One inscription speaks of this dynasty as
" Rss ', ie, descended from the Rpis* But the Dravidian
origin of the dynasty is betrayed by the facts that the kings bear
matronymic designations in the inscriptions and that cross-cousin
marriage was permissible among them: three of Virapurisa-data’s
queens were daughters of his father’s sisters. Such marriage is a
custom never practised in the north, but is allowed for ‘southerners
alone’ by the ancient Brihamanical legist, Baudbiyana. It is
prevalent to this day only in the south.

1 See Part 11, Sec. 5 (¢) and (d). e S
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NAGARJUNAKONDA
An Aftermath of Satavahana Culture

Ta1s small Andhra kingdom put forth a belated flower, sprung from
the Buddhist culture that had been seeping down from its northern
pool and fertilizing for a space of three centuries the trans-Vindhyan
parts of Sitavihana empire.

Nagarjunakonda was born out of the ribs of the old empire; it had
been carved in a fold of the Eastern Ghats, known locally as the
Nallamalai Range, and covered an area of a little over eight square
miles. Set in a valley and girt by tall hills on the east and the south,
it is flanked by the river Krishnd on the west and partly on the
north, Its stream, rock-strewn here, could allow only of a traffic of
country-boats. Thus Nagirjunakonda had a natural strategic situa-
tion—for which reason it seems to have been selected by Camtamiila,
the founder. Asserting independent sovereignty, he celebrated it by
performing a Horse-sacrifice (A$vamedhia), the site of which may be
seen even today at Nagirjunakonda. The capital of the territory was
named Vijayapuri (City of Victory), located in the western section
of the valley on the right bank of the Krishna. In the east and north
of Vijayapuri was an extensive outlying plateau called Sri-parvata.
It is by the Sri-parvata area that the Iksvikus are denominated in
the Purdnas. Evidently the city was carved out of it by Carhtamiila.

Sometime after the extinction of the kingdom and devastation of
its capital, its name Vijayapuri passed into oblivion: the entire site
of the Iksviku kingdom acquired a new name, Nigdrjunakonda
(Hill of Nagarjuna). The identity of this Nagirjuna after whom it
was named cannot be ascertained. But the story is put across in
Tibetan legends that the great Acirya Nagarjuna, founder of the
Madhyamika school of Mahdyana Buddhism, shifted his seat from
Amariivati to Sri-parvata and spent his last days here.! The record
of these Nagarjuna legends is not older than the thirteenth century ap
and they stand on their own merits in the absenee of corroborative
evidence of any kind. The name Nagdrjuna does not occur in any
of the epigraphs recovered here so far.

! For instance, see the Tibstan Nagirjuna legend given in Part IV, Sec. s, pp. 278
270, in which it is said that NEgarjuna Livednfm 17T years at Sﬂ'mtajnﬁ?uf?his
lifetime of over 500 years.
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The modern discovery of Nagarjunakonda dates back to the year
1926. The importance of the site in Buddhist history, a tiny nook of
India as it is, derives from the fact that the archaeological finds
obtained here since 1927 afford us a sample and measure of the
development of Buddhism and monastic life south of the Vindhyas
in a definite chronological period—the third century Ap. The finds
include a fairly large number of Prdkri¢ inscriptions, indited in a
modified form of Brihmi script, throwing much light on the history
of the kingdom as well as on the character of the relics. The site,
however, is destined to pass out of view once again—its complete
submergence under deep backwaters from a river-valley project
nearby is almost imminent.

The Iksviku kings who ruled here were not Buddhists them-
selves,

It was they who built and set up on the bank of the Krishna the
citadel town of Vijayapuri, carved out of Sri-parvata, with a ghdat
{landing stage) on the river. This ghdf is an arrangement of broad
stone platforms joined by short flights of steps balustraded on the
sides, so modern in its plan of construction that nothing like it
appears on any other holy river of India. The ghdf leads up from the
river to a temple which, from an epigraph found here, was called
Sarvadeva Temple (Temple of all Gods). From the riverside the city
was entered through the premises of this temple. On the eastern side
of the city was a moat; the other three sides were enclosed by a bow-
shaped stretch of ramparts. Perhaps the capital extended to the
other bank of the river where stray ruins have been found.

Within Vijayapuri itself are remains only of secular buildings—
one of which is a set of military barracks and another a theatre—but
on the outskirts stood sizable temples to the Brihmanical deities,
Mahadeva and Kartikeya (Skanda). Undoubtedly the Iksvaku kings
were of Brihmagical faith—no Buddhist relics have been found
within the city-limits, except an ancient monastery, recognizable by
its sunk monks’ cells, which evidently had gone to ruin and then
been converted to other uses.

Qutside the city was the extensive Sri-parvata area. There are
remains here of about twenty-seven monasteries and twenty stidpas
of which the largest is the most ancient, called the Mahd-cetiya. In
the inscriptions it is referred to as ‘holding the holiest relics’
(Dhdtuvara-parigahita), On excavation, this Stipa yielded a buried
casket of Buddha-relics which are now enshrined in the Ceylonese
temple Milagandhakiiti Vihira at Simath. This S#ipa, perhaps in
a crumbling condition already in the time of the Ikgvikus, was
renovated under the supervision of a monk named Ananda round
AD 246 (in the reign of Virapurisa-data) by his aunt and mother-in-
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law Camti-siri.® It seems also that several ladies pooled their
donations for this pious undertaking.

The Sitavdhana stipas of Andhra had a structural peculiarity
absent from the sfipas of northern India. Round the base were
platforms called Ayakas projecting towards the four directions, on
which worshippers going round laid their offerings. The platforms
were set round with tall pillars of stone, sculptured and decorated,
called Ayaka-stambhas; they had no structural functions, but were
intended to bear sculptured Buddhist signs and emblems. These
Ayaka pillars were utilized for dedicatory inscriptions. There are
seventeen pillars, none i situ, belonging to the Mahd-cetiya, all
inseribed, and in thirteen of them the inscriptions appear completely.
They are records of gifts and benefactions sy female members and
relatives of the royal family. Besides these dyaka pillar inscriptions
which run to considerable length, shorter inscriptions have been
discovered at different sites within the Sri-parvata area.

In all these inscriptions no name of a royal donor occurs, but they
introduce us to the names of several ladies of the royal family—a
queen-mother, queens and princesses of the Tksviku house. Evi-
dently while the kings were of Brahmanical faith, their mothers,
wives and daughters were pious Buddhists. Their multifarious
donations and benefactions are recorded on the Ayaka pillars, It
seems that some of the wealthy merchants of Nagarjunakonda also
were not behindhand. Their epigraphic records are few, but stray
inscriptions have been found containing the names of merchant
donors, e.g. Kuméranandin, a sefthé who installed a Buddha-image
in a cetéyaghara,®* and Vardhamina, a seffhivara (‘great merchant’)
who made some gift to a stiipa (archaeological number nine),

The following list shows how the royal ladies of Nigarjunakonda
helped to maintain Sangha life and its monastic establishments in
the Sri-parvata area and kept up Buddhist worship by their donations
of various kinds:?

Name Relationskip Bengfactions
CANITI-SIRI Sister of CAMTAMOULA, Setting up some Ayaka pil-
founder of the kingdom; pat- lars; repair and renovation
ernal aunt and later mother- of the Mahf-cetiva, as ‘ac-
in-law by cross-cousin mar- cepted’ by the ‘noble and
riage of Virapurisa-data, learned company of Apa-
raseliya monks’', under the
supervision of learned An-
anda; Cefiyaghara at the
¥ g:hl Pillar Inscriptions—By4, Bs, Cz, C4. C5 (see Epigraphia Imdica, XX,
PR 18-21).
* See Imdian Archarology (1o56-57), pp. 36 and 15
!The list is based on Vogel's Prakrit Iuscripiions from a Buddhist Site in
Nigdrjumakonda in Epigraphia Indica, Vol, XX
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Relationship

ADAVICATISIRI Danghter of CAMTAMULA

CULA-
CATISIRINTKA

MAHADEV]
RUDRADHARA-
BHATARIKA

BAPI-

SIRINTK

MAHADEVI
CAMTHISIRI

and sister of his son and
successor Virapurisa-data.

Daughter of the Kulahas and
wife of Khamidacali-Kirerh-
manaka of the Hiramflakas
—sperhaps a lady of some
aristocratic family. Relation-
ship with the royal family
not set out.

Daughter of the Mahfiriji of
Ujjayini.

Daughter of Hamma-siri
who was a sister of CAM-
TMUOLA; became wife of his
son and successor Virapurisa-
data.

Another daughterof Hamma-
siri—later wife of Virapurisa-
data. (It appears that Vira-
purisa-data married one
daughter of one of his pater-
nal aunts Carhiti-siri and two
daughters of another pater-
nal aunt Hammasiri. There
is mention of another queen
of his, Bhatidevi, but whe-

Benefactions

foot of the Mahi-cetiya
with a square stone pavilion
(catu-sdld) for ‘acceptance
of the' Mahdseliya monks’
and use of Bhikrus "from all
quarters assembled’, wish-
ing long life and victory for
her son-in-law Virapuorisa-
data,

Ayaka-pillar at Mahicetiya.

Ayaka-pillars  at Mahi-

cetiya,

A stone-pillar at the Mahi-
vihira (near Mah8-cetiya).
It was erected by her while
CAMITISIRI and others
were renovating the Mahi-
cetiya. (Her inscription fur-
ther records that *. . ., this
Mahfi-vihara of the Maha-
the ladies, Matalavani,
Camtisiriniki of the Pukiyas
and others".

A stone-pillar; renovation
of the Mahfi-cetiya 'for the
benefit of the monks of the
Aparaseliya sect’ under the
supervision of Thera An-
anda.

An Ayaka-pillar,
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Nawe

BODHI-SIRI

Relationship
ther she was the same as
Camti-siri's daughter or
someone else does not appear.
This Bhatidevi was perhaps
his principal gueen, for she
became the mother of his
successor  Ehubala Cirhta-
miila. The cross-cousin mar-
riages of Virapurisa-data
show the southern origin of
Ihksvakus of Nigirjunakonda.

Wife of Budhimnaka, son of
Revata, a householder of
Govagima, Describes hersell
as a Updsikd. Her maternal
uncle was Bhada, a Kosti-
girika (probably, Treasurer)
in the king's employ.

Bengfactions

Her donations were many
and of various sorts: (i) a
cefiyaghara, with a cefiva
(stiipa) in it, in the monas-
tery of Culla-Dhammagiri
at Sri-parvata 'to the east
of Vijayapuri' for the bene-
fit of monks from Ceylon;
(ii) a cetiyaghara at Kulaha
Vihiira; (iif) a shelter for
the Bodhi Tree maintained
in the Ceylonese Culla-
Dhammagiri  monastery;
(iv) & monk’s cell at Mahi-
Dhammagiri; (v) a mapd-
apa pillar at Mahfl-vihiira
near the Mahdl-cetiya; (vi) a
Padhana-sald (Hall of Medi-
tation) at Devagiri; (vii) a
tank, a verandah (alinda)
and a pillared hall (miand-
apu) at Pirva-saila; (viii) a
mapgapa of stone at the
eastern gate of the "Great
Cetiyva® at Kantaka-faila
(Ghantdsildi or some spot
in Nagiarjunakondat); (ix)
three monks® cells at Hirn-
muthuve; (x) seven cells at
Papila; (xi) a stone mand-
apa at Puspagiri; (xii) a
stone mandapa at (illegible)
Dham({ma)-Vihara,

NBE. It is not possible to
trace most of the topo-
graphical names, "All these
new works described’—so
runs the inscription—"were
done for the endless welfare
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BHATI-DEVA

KODABALI-
SIRI

NAGARJUNAKONDA

Relationship

Wife of Virapurisa-data and
mother of Ehuvala Carita-
miila, his son and successor,

Daughter of Virapurisa-data
and sister of Ehuvala Cim-
tamola; wife of the Maha-
rija of Vanavisaka (North
Kanara).

131

Benefactions

and happiness of men of
religion and of all men,
under three superintend-
ents of works, the three
Theras Candamukha,
Dhammanandi and Naga.
It is the work of the mason
Vidhika',

With regard to the Cey-
lonese monks, to whom
gifts (i) and (iii) were
dedicated, it is said in the
inscription that the monks
of ‘Tambapathina’ (Ceylon)
have converted Kashmir,
Gandhdra, China, Kirita,
Tosdli, Aparinta, Vanga,
Vanavisi, Yavana and
Tamil country, FPaluva
{Dantapura in Orissa?) and
the island of Ceylon.

A monastery for the "Mas-
ters of the Bahu-Srutiya
Sect’.

A monastery for the "Mas-
ters of the Mahisdsaka
Sect’, built under the direc-
tion of a Thera and dedi-
cated to 'Bhiksus of all
Ouarters’ and under the
supervision of Dhamma-
ghosa, ‘the great preacher
of the Law'. Also a stone
pillar to commemorate the
donaticn.

At Nagirjunakonda in the third century Ap Sangha life and
organization must have reached a highly prosperous state: an index
to it is the number of monasteries (twenty-seven) unearthed so far
(January 1958) within the five to six miles’ periphery of the Sri-
parvata area. Some of these show traces of having been re-built on
old sites or renovated and enlarged later, but most of these monas-
teries appear to have been newly constructed during the Tkgviku
period—that is in the course of five to six decades only. This is clear
evidence of the influence of the monk communities in the Iksvikn
kingdom and also of the munificent patronage enjoyed by them from
royal ladies and wealthy merchants. Unlike the monasteries of
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northern India, the Néagirjunakonda monasteries do not seem to
have had land-grants—there is no mention of any in the inscriptions.
In this mountain-valley there was perhaps not much surplus land to
give and what there was was not very productive. In all the donatory
inscriptions discovered here, there is one solitary record of a grant of
land, presumably made by the State, to a Mahddeva temple at
Vijaypuri called Puspabhadra-svami Temple.*

Things necessary for maintaining monks at the monasteries and
conducting ritual worship at the stipas seem to have been supplied
from two sources: donations from ladies of royal and aristocratic
families, of which there are many epigraphic records, and gifts of
piety chiefly from the merchant (Setthi) class, of which the records
are few. The sefthi class had an ancient tradition of supporting
monk-communities; there is no reason to suppose any departure from
the tradition here. And among the seffhis of Nagirjunakonda during
the Iksviku regime there must have been several merchant-princes.

Wealth came into the kingdom from commerce. Not too far by
river-route from Nigdrjunakonda was Masulipatam, then a very
important commercial port on the east coast of India near the
estuary of the Krishnd. Its current name is reminiscent of the name,
Maisolia, given to this part of the coast in the classical sailors’ guide-
book of the first century AD, the Periplus of the Eurythrean Seas.*

The chief merchandise of Maisolia, eagerly sought for by merchants
from the Roman world, was muslin—so favourite a wear with
fashionable Roman ladies of that age that a Roman legend has it
that an ounce of muslin used to sell in Rome for an ounce of gold.
Roman gold coins poured into ‘Maisolia’ (which is the eastern section
of modern Andhra Pradesh), and, among those unearthed, two have
been found at Nagirjunakonda—a gold coin of Emperor Tiberius
and another of Empress Faustina.

No doubt Nagirjunakonda had a share in Andhra’s commerce
with the Roman world.

The many stately buildings, secular and religious, of whose one-
time external magnificence no idea can now be had, for they are all

1 Sgp Indian Archasology (1956-57). Pp- 56-57.

* *The increase of trade with India created the demand for a guide-book which
was produced in the form of the “'Periplus of the Eurythrean Seas’ by an anonymous
anthor (first century an) who evidently had sailed in person round the coast of
India. Tt contains the best account of the commerce carried on from the Hed Sea
and the const of Africa to the East Indies during the time Egypt was a Roman
province. It mentions river-mouths, poris, etc., with distances from one another,

imports, and such other details as a merchant must most value'—MeCrindle's
Amncient India as described by Plolemy (ed. by 5. Majumda.r.tﬂuh. from Calcutta,
19z7), p. AVIL "Maisclia is the name of the coast between the Krishni snd the
Godivarl. It is the Maisolia of the Periplus which describes it as the seaboard of a
conntry extending far inland and noted for the manufacture, in immense quantities;
of the finer kinds of cotton fabrics. The name is preserved in Masulipatam.'—Tbid,
pp. G7-68.
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levelled to the ground, constitute a monument to the phenomenal
ity of this small Iksviku kingdom and its population.

The wealth that poured from commerce into the hands of the
people enabled them to organize and indulge in pleasures and gaieties
which in that age must have been hardly available elsewhere in India
and in a city comparatively so short-lived.

Thus the remains of a pillared building have been unearthed which
was very likely a sumptuous playhouse with all the complements
of a green room, a fixed stage and a large auditorium. In its back-
ground is a tall hill: it probably eked out the acoustics of the building.
A seal has been found here inscribed with a feminine name,
Sadikala (Digit of the Moon), perhaps an actress or a dancing girl
whose name her admirers wanted to advertise. A Stadium also has
been discovered at Nigarjunakonda with ascending rows of galleries
cut in stone around a temple-topped hill, with acoustics so skilfully
set that the normal voice of a speaker or singer from the central pit
is more and more distinctly heard higher and higher up in the
galleries. Nowhere else in India has a comparable structure of ancient
times been discovered. A Stadium is a Roman idea and the likelihood
is that it was borrowed by Nigirjunakonda merchants from some
Roman traders, or their agents or factors, whom they had contacted
at the ports of "Maisolia’. There are proofs of such contacts. From
several sites in Andhra have been recovered relics of Indo-Roman
intercourse—coins, amphora, sprinklers of a fine variety, pictorial
reproductions of wine-glasses. Aquatic sports also seem to have had
their attraction for the citizens of Nagirjunakonda, and a sheet of
what was once water, but is now a stretch of marsh, has been dis-
covered here, enclosed by ranges of steps in galleries where spectators
congregated to watch the water-sports. Nagirjunakonda was a
‘city-state’, i.e. a state comprised in and conterminous with a city,
but it seems that it was not shut-in and isolated; there were cross-
country roads, now effaced, and fine stone-built pavilions (only the
foundations now remaining) are scattered here and there in the
valley to indicate their ancient alignment. They were rest-houses of
improved and costly pattern such as would be built for travellers
only where money was no object.

All these were on the city-side. Out in the Sri-parvati plateau,
there was a different air. The whole area was dedicated to Buddhism
and its religious pursuits.

The existence of such a large number (twenty-seven) of monas-
teries, most of them of considerable size, within a square area of about
five miles, is proof that here at Nigarjunakonda Buddhism had no
lack of support or patronage. The monasteries seem, judging from
the traceable ground plan, to have been not only large but well-built.
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Laid out on the standardized pre-Gupta pattern with shrine, quad-
rangle and monks' cells arranged along the sides, the improvements
on this pattern which came about later are already in evidence: the
quadrangle is often roofed and converted into a pillared mandapa
and the shrine so placed as to face and dominate it. We shall have
occasion later to refer to a peculiarity of the monastic shrines, seen
nowhere else in India—the provision of double shrines in a single
monastery, one enshrining a sti#pa (Celiya-ghara) and the other a
Buddha-image (Buddha-ghara)—symbolical of the transition, which
will be described later, from ancient symbol-worship to image-
worship in Buddhism.*

The largest and presumably the central monastic establishment of
Nagarjunakonda is represented by a great structure (traceable now
only by its ground plan) with two extensive wings, set within a
circuit-wall. It is of noble proportions and is unique in that it com-
bines in one establishment a monastery and a nunnery (Bhskswpi-
vihdra). The nunnery part is recognizable by its privacy arrange-
ments—two narrow doorways for entrance and exit and a set of
private bathrooms. Here also we have double shrines set in a line,
one housing a s#pa and the other a Buddha-image, both opening on
one spacious mandapa.

The establishment has other features of interest. Part seems to
have been used as a hospital as appears from an inscription on one
of the walls, viz. Muwkhya Jvardlaya (Main Room for sufferers from
fever), Adjoining this, is a spacious chamber, remarkable for its
interior construction, the purpose and utility of which, however, is
not so apparent, though it has been surmised that the whole
establishment was designed to house a monastic ‘university’.

This chamber is remarkable for the arrangement of its interior,
Within there was a raised dais: at a little distance in front of it were
three separate pillars, obviously not tall enough to support any part
of the roof. They were seemingly of some symbolical import. Local
archaeologists have tentatively given this chamber the name of
‘Convocation Hall’, where degrees and diplomas were ceremonially
conferred and received. The three pillars (now fallen and in a ruined
state) are supposed to have symbolized originally, when they stood
decorated with sculptured slabs, the Tri-raina of the creed. But the
idea of a monastic establishment functioning on a ‘university’
pattern does not seem to have emerged in monastic history before
the fifth century AD. It is true that Amarivat]l was an ancient centre
of learning and Nagirjunakongda may have imbibed something of its
turn for learning and scholarship, but the existence of a monastic
university here as early as in the third century AD is hard to

¥ See Part I1I, Sec. 3, pp. 191102,
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believe on available evidence. Perhaps the hall was an ‘Ordination
Hall’, though there is no other instance of a hall set apart for this
purpose in a Buddhist monastery discovered so far.

The influence on Nagirjunakonda of Amardvati, however, is
evident. Both are on the Krishni, and, as the crow flies, the distance
between them is about sixty miles, though a little more than double
by river-route. The influence is obvious in the Buddhist sculpture of
Nagarjunakonda—less obvious, yet perceptible, in the composition
of its Sangha life.

Nagarjunakonda developed its own sculpture. It is of fine quality.
The hills round about are of granite, but, within measurable distance
at Palnad, were stone-quarries that supplied softer, more workable,
materials, These were used by the Nagirjunakonda sculptors and
their workmanship is distinctly imitative of the more famous sculp-
ture of Amarivati! The fineness of the chiselling and the forms of
Jdtaka and Buddha-life stories are in Amardvati style with its
somewhat primitive ‘frontality’, As in Amarivati sculpture, the
Buddha-figure sometimes appears in the episodes and sometimes is
absent.

Amaravati was the ancient Dhanakataka; the identification has
been confirmed by the name Dhanakataka appearing in two inscrip-
tions found at Amardvati.® Round the great Stipa built here in the
Satavahana times, a community of monks had settled and made
Amardvati in course of time a famous seat of monastic culture.

The community had originally consisted mostly of monks of the
Mahasanghika school. But at the time of Hsilan-tsang’s visit
(A.p. 639), Amardvati had developed as a Mahayanist centre. “The
people’, says Hsiian-tsang, ‘greatly esteem learning. The sanghara-
mas are numerous, but are mostly deserted and ruined; of those
preserved, there are about twenty, with 1,000 or so priests. They all
study the law of the Great Vehicle.”® Perhaps the Mahayénism was
a late transformed development of Mahasanghika faith and its
doctrines of which Amariivati had been anciently a stronghold. But
Hsiian-tsang's Amaravati was of the thirties of the seventh century.
Four centuries earlier it must have presented a different aspect. It
was not then in its decline and the monks’ studies were not confined
to Mahayanist scripture.

When Nagirjunakonda arose, Amardvati's fame was already
ancient and was being preserved there by a number of monk-settle-

1*The seulpture of Nigrjunakonda on the same light-green sandstone was a
sequel to the earlior Amardvati school and had its beginnings contemporary with
the third period of Amarfivat] art.'—See Sastri's Comprehensive History, Vol. 11,

P 754 i
% Loders' Lisf, 1,225 and 1,271,
® Beal's Buddhist Records, i, p, 221.
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ments not exclusively Mahayanist as in Hsiian-tsang’s time. Here
developed two leading Mahasinghika schools. Their adherents
occupied at Amardvati two separate establishments situated on two
cliffis—one in the east and the other in the west—and were known as
East-cliffers (Piirvadaslika) and West-cliffers (Aparasailiyas or
Aparasailakas) respectively. Perhaps a considerable number of West-
cliffers migrated to Nagirjunakonda when the kingdom had been
newly founded. They are mentioned more than once in the
Nagarjunakonda inscriptions as settled in Sri-parvata.

The queen-mother Carhti-siri, as we have seen, donated a monas-
tery ‘for the acceptance of monks of the Aparasaila School (apara-
mahavinyaseliyanars parigahe). Mention is made in queen Bapi-
sirinika’s inscription also of monks of the Aparasailaka sect, for
whose benefit something (a monastery or a cefiya-ghara) was
constructed by her in the proximity of the Maha-cetiya. Evidently
the West-cliffers formed a considerable and influential section of the
monk-community of Sriparvata.

This small kingdom of the Tksvikus stands, in respect of the
monastic life that developed here, in the main line of Buddhist
development, in process since early Sitavahana times in trans-
Vindhyan regions—in Andhra, Vanavisi (Kanara), Mahirishtra and
other regions farther south included within the Satavihana terri-
tories. A complete picture of this development in its maturity is
presented to us by Nagarjunakonda and gains importance from the
fact that it is of an assignable period—third century AD.

Mahiyina Buddhism had by then emerged on the other side of
the Vindhyas from northern India, but seems not to have gained a
foothold et in the south. There are no traces of it in the sculpture
or the inscriptions of Nagirjunakenda. It was only four centuries
later, near the end of the third decade of the seventh century, that
(on Hsiian-tsang’s evidence) Amardvati became a centre of Mahdyi-
nist studies. All the schools of which mention is found in the
Nagarjunakonda inscriptions are Hinaydnist schools—the Apara-
&ailakas, the Bahu$mtiyas, the Mahisisakas and the Theravadins
from Ceylon. Yet certain developments in the religion, as practised
here, seem clearly tendentious: they foreshadow, in their obvious
significance, the transition from the Hinaydna to the Mahdyana.

Congregational and ritualistic worship has become part and parcel
of monastic life. The circumambulation (pradaksing) of the sanctuary
is as much a ritual act as the offering of flowers, lights and incense.
In fact we can spot in the monastic remains shrines or shipas in
which the circumambulatory path is too narrow to be traversed, but
is kept as a token of the ritual observance. The worship of the Buddha-
image has come into vogue, but the ancient canonical worship of
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symbols still continues: a compromise, however, is effected by having
two kinds of shrine in a monastery—the Buddha-ghara for image-
worship and the Cefiya-ghara for symbol-worship. The monasteries
also show improvement in layout, and are of more solid build,
showing considerable advance on the primitive type of monastery-
construction, In some monasteries, as those near the Mahd-cetiya,
there are three or four wings; and the central Nagarjunakonda
monastery, in which a Bhiksupi-vihira is combined with a Bhiksu-
vihira, is constructed on an extensive plan—with two wings spread-
ing out on two sides, spacious mandapas, a private hospital and what
seems to be a studio for sculpture. But the ancient traditional
pattern is kept—only the open quadrangle is most often converted
into a roofed and pillared hall, a mandapa.

Except for an interim of a little over half a century (c. g0—35 BC)—
the period of Satavihana-khatrapa struggle—the Sitavihana empire
touched both the Eastern and the Western Ghats: its territorial
expansiunwasaﬁd&intheﬂm.ﬁamunastﬂimnnthe eastern
side were in the traditional style of the vihdras of the north—the
style that was followed in the post-Satavahana Tksviku kingdom of
Nagirjunakonda.

Here the rocks were granite, difficult to excavate and scoop out;
the Western Ghats, however, lent themselves more easily to the
construction of cave-monasteries. Soon the western side of India
developed from early Satavdhana times a long chain of cave-
monasteries, which were extended, enlarged and added to from era
to era and enriched in later times with the finest decorations of
plastic art. Several of these cave-monasteries functioned till the very
last days of Buddhism in India.



LENAS
The Cave-Monasteries of Western India

@, BEGINNINGS

FAcTUAL data are scarce on the migration of Buddhism from the
north into the Sitavihana empire. It was probably sometime after
the fall of the Maurya dynasty that the movement commenced. In
the very prime of the Sitavihana times, Guhd-monasteries were
sprouting up on the flank of the Western Ghats. A fact of much

in this southward spread of Buddhism must have been
the shifting of the Satavihana capital to Pratisthina.

We have described elsewhere the ancient trunk-route that had
existed in northern India in the age of the Mauryas connecting
Pitaliputra with Ujjaini.! It was linked afterwards with Pratisthiina
and extended by many branches far into the south. The passage
from north to south was by way of the west, the east being largely
blocked, hardly passable.

For a few centuries since the beginning of the Christian era, the
country was at peace. There are no records of foreign invasions or
internecine wars. Routes of communication were comparatively safe
and trade could prosper. Between the north and the south, the
goings-on of trade seem to have been brisk and uninterrupted and
large in volume. From peninsular seaboards, both eastern and
western, commerce with the outer world was also beginning to grow
into a great source of wealth for the whole country. The main
evidence of the existence and extent of this commerce is afforded by
a work of the first century Ap to which we have already made a
reference—the Periplus.? All this activity of trade and commerce
must have been a great stimulant to inland traffic.

We may be allowed to indulge a little in imagination to call up the
variegated colourful traffic that flowed in that age in a steady stream
from the north round Pratisthina into the south and wvice versa. Its
tempo promoted travelling companionship. Leisurely, unhurried,
with frequent stoppages at rest-houses and caravan-serais, it afforded
opportunity to fellow-travellers to cultivate each other’s acquaint-

1 See Part 11, Sec. 4, p. 121, ® See Part 11, Sec. 6, p. 132 and fooimote 2.



CAVE-MONASTERIES (LENAS) 139

ance and also time to discuss matters of mutual interest—all that the
quick high-speed journeys of our machine-age inhibit.

In the traffic’s southward drift, going along with the merchants
and traders, there must have been wandering Buddhist Bhikkhus:
perhaps among them were small groups, weary of long wandering,
who wished to settle down to sangha life. For their settlement, we
may presume they preferred seclusion. Wandering among the hills
of the Deccan tableland, they discovered spots where it would be
possible for them to live in secluded monasteries of the gukd-type—
for was not the Guhd one of the five kinds of lepa that the scripture
sanctioned as a fit dwelling place for monks? The monks did not
lack devotees among fellow-travellers of the VaiSya (merchant)
class: the Vaiéyas, since Buddhism's early days, had been supporters
of the faith and benefactors of monkhood. These men blessed with
wealth were perhaps ready, even eager, to oblige the monks and
earn at the same time spiritual merit for themselves and their
families by settling them according to their desire. Such an act of
piety was calculated also to draw down divine favour on the business
enterprises they had on hand.

The Deccan trap is comparatively soft. If the monks preferred
settlements on the mountain-sides, wealthy merchants would not be
wanting to build them. There were winding passes among the heights
for the flow of internal trade and traffic. Places, not too distant from
these routes, yet at a suitable remove to secure secluded life, were
naturally favoured. In this wise perhaps was the first beginning of
the famous lemas of western India, which count, so far as discoveries
have been made up to date, about a thousand in number. They are
scattered along the length of the Western Ghats from Sourashtra to
Mysore. Once a settlement had been established on a mountain-side,
it would attract further donations and benefactions. There would be
no question of abandoning it, and cave by cave the settlement would
go on expanding. A lifetime of a thousand years can be traced in
some of these cave-settlements. In their architecture and art which
grew by degrees—each age contributing something to the embellish-
ment—the cultural link forged in the Sitavahana age between the
north and the south shows itself in several technical particulars,
though the Guhd represented a pattern of construction different from
that of a Vikdra. :

In the history of gwhd-construction, two main stages may be
distinguished. First built was a set of residential caves—(i) "Bhiksu-
gharas', as they are labelled by archaeologists; next, when they were
occupied and a Sangha started, adjuncts necessary for the collective
functioning of sangha life were added bit by bit—these adjuncts, as
named by archaeologists, are (ii) Ceéiya-gharas, where congregational
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prnyerandwnmhipw&remndnctedbaiumaaﬁpauraﬂuﬁﬂha-
image, and (iii) Mandapas, pillared assembly-halls. Artistically the
most sumptuous, as functionally the most important, part of a
cave-settlement was the Cetiya-ghara.

The finest, loveliest and most exquisitely artistic cefiya-ghara
among all the lepas of western India is the one at Karle. We shall
presently observe how some features of its architecture and sculpture
give clear evidence of migration of northern traditions into the south.

Its hall is 124 feet long, 454 feet broad, with an average height of
mmm&@damwmamassiwvuﬁhuleﬁthuamded
screen behind. Two pillars, each with a pair of lions on top, stood
in front of the vestibule, of which only one remains, the other
replaced now by a small Hindu shrine of modern construction to the
goddess Durgd. The shrine has destroyed the fagade's original
grandeur, but the interior which is intact isa marvel of the sculptor’s
art. No photograph can bring out the exquisite proportioning of its
details nor the sense of complete and finished harmony it evokes.

/ The main part of the cost of its construction was probably stood
by a wealthy merchant named Bhiitapéla of Vejayanti (in Maharish-
tra: ancient seaport) and he has left for posterity his own name and
that of his home-town in an inscription in the vestibule: ‘Rock-
mansion established by Bhiitapdla, sefthi from Vejayanti, the best in
Jambudvipa (Vejantito sethina Bhiltapalena selagharavs parinithd-
pitarh, etc.).* The date of the inscription is a matter of guess, but the
sculpture in the hall, in its impeccable neatness, fineness and delicacy,
is a far cry from the somewhat primitive art of Sanchi and Barhut,

Gazing at the sculpture inside the Karle cefiyaghara, one would
fain believe that its original conception and archetype could not have
been taken from tradition, but was born fresh in the architect's
mind. Yet with the tradition of northern Maurya or Asokan
architecture, it keeps up an obvious link:

(i) The bell-shaped capitals of the sixteen octagonal pillars,
separating on each side the nave from the aisle, copy the Persepolitan
motives of the Maurya pillars of the third and second centuries, BC.

(ii) The pair of lion-pillars (Sirha-stambhas) in front of the cetiya-
ghara, one now broken, have capitals of purely Maurya tradition—a
lotiform ball-capital surmounted by two lions crossing each other.

But Karle is not the only instance of transmittance of northern
art-tradition into the south. It appears in a number of caves and
shows the artists’ harking back to northern models and motifs:
gateways (torapas) of Sanchi pattern appear in Ajanta painting; the

1See Archasological Survey of Western Imdia, Vol. IV (Report on the Buddhist
Cave-temples and their Inscripiions), p. 90,
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and horizontals, is copied in ornamental engravings at the entrance
to a Cetiyaghara or on the pediment of a Bhiksughara porch; the
Buddhist symbols carved in the caves reproduce the designs of Sanchi
and Barhut: perhaps the arch in the sun-window of a cetvyaghara
recalls the architectural fashion, now untraceable—for all vihdras are
completely ruined—that used to mark the entrance to a vihdra. The
lema art in fact draws most of its models and motifs from the north.
They came with the flow of the north-south stream of culture-
migration of the Sitavihana times.

Monastic centres came into existence in the south in the wake of
the monastic tradition that was already centuries-old in northern
India. It was a continuation of the tradition with an inevitable
time-lag. The safigha life that developed in the south was patterned
on that of the north with all its sectarianism, its rites and ceremonies,
its forms of worship. Afterwards when the Sitavahana empire ended,
but the lenas continued, Mahiyana Buddhism also came in (perhaps
in the fifth century) from the north and the Mahdydnists imparted
to many a cave a new look, a fresh splendour of art that was of the

Gupta-age renaissance.

b. REGIONAL DISTRIBUTION: ART AND ARCHITECTURE

Thestoryufthekzlasisdiﬂmtﬁmnthatnfthem.hthﬂir
mountain inset they have escaped the devastation that befell the
latter in the northern plains, and it is even possible to place the
lemas in a rough chronometric series.

Cleared of debris since the forties of the last century and placed
under the care and supervision of official archaeologists, the distribu-
tion of the lemas by regional groups is as follows:!

Growp Siles

A. Bombay .. Kalyan, Sopara, Broach, Kanheri, Magathan, Karanja,
Elephanta, Kondivte, Nasik.

B. Poona .. .. Karle, Bhaja, Bedsa, Patan, Selarwadi, Nenauli, Kon-
dane, Ambivle, Junnar, Ayara.

C. Deccan .. Karad, Sirwal, Lohari (Wai), Patan (Satara), Kolhapur.

D. Konkan .. Chaul, Kol, Mahad, Kuda, Ratnagiri, Dabhol, Khed,
Chiplun, Owle, Nadsur, Karsambla, Gomashi.

E. Hyderabad .. Ajanta, Fitalkhora, Ghatotkach, Aurangabad, Ellora,
Paithan (ancient Pratisthana), Kondapur.

F. Kathiwad .. Sana, Talaja, Junagad, Jhinjhurijhara, Dhank, Valabhi,

(The total number of caves at all these sites is near one thousand.)

11m§ndnbﬂdimthisﬁstt;ﬂrﬂmwﬂlhﬂtwhmamkintypucﬁptun
"Buddhist Settlements in Western India' was made available to me by the Central
Archasological Department in New Delhi through the author's courtesy.
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Of these lema-groups, a number of caves in (A), (B) and (E) have
acquired celebrity and are eagerly sought by visitors for their
incomparable art-treasures. Their sculpture and mural paintings
have now a world-wide fame.

The exploration of these caves, commenced in the 1820’s under
Fergusson and Burgess, has revealed some of the highest reaches
of Indian art in sculpture and painting. In their classic excellence,

Design of a Caitya window (Ellora)

they at their best may challenge the Greek Periclean marbles. Yet
the discovery of this excellence is by no means modern. After-
generations of artists in India took their models from these gwhds
and some features of their sculpture and specially the Ajanta style
of painting passed into the later art-history of India.

There is a standard design for the frontage of a cetivaghara—the
contour of a pespul (ficus religiosa) leaf topped by a sun-window of
varied pattern. The pespul-leaf motif had a certain sanctity to the
Buddhist from its association with the legendary Bodhi-tree, Applied
in the front of the prayer-hall, it formed a beautiful pointed arch.
It was a Buddhist design, which, after passing through some plastic
varieties, became a pure and simple art-motif and was adopted for
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all sacred buildings. It is endlessly repeated in the Hindu temple
architecture of the south—on the gateways (gopuram), on the temple
saperstructure (vimdna) and on decorative slabs of sculpture.

The Ajanta style of painting similarly spread in India and even
overflowed her boundaries and is traceable in specimens of temple
and monastery decoration in China. Its classic quality found early
recognition in India, an interesting instance of which has been
recently discovered in the Drividian temple of Brhaditvara at
Tanjore, one of the grandest of Hindu temples in India.

The temple dates back to the time of the Chola king Raja-Raja
(4D g85-1018). In its sanctuary is a huge phallic symbol of Siva
and on the walls of the ill-lit circumbulatory passage round the
sanctuary there is a number of murals badly time-worn and
blackened with soot. Among them have been discovered some early
Chola works and they show unmistakably that painters of these
murals were trying to follow, though at a long distance, the figures
of Ajanta. The poses of the figures and the combination of pigments
leave no doubt about their being attempts to imitate the Ajanta
style and its distinctive peculiarities. And these early Chola artists
were forerunners by several centuries of a school of painting, called
the ‘Ajanta School’, initiated in Bengal round 1905 by Abanindra
Nath Tagore and Havell, importing the classic Ajanta idiom into
modern Indian art.

Among all the art-treasures of these caves, the murals of Ajanta
have teceived the widest attention in India and abroad. They are
popularly called ‘frescos’, though it is open to doubt whether the
name is technically applicable to them.! The Ajanta murals have
been studied minutely by experts and connoisseurs, appraised by
art-critics, and so many times reproduced in print and lithograph
that there is now a whole illustrated literature on them. But what
this literature must fail to capture is a magical quality—something
so ineffable that it lends itself only to actual visual experience.

In several respects, the art of Ajanta murals falls short of technical
perfection. Anatomical symmetry in the figures is not studied; the
sense of perspective is not firm; the disposition of partsin a panoramic
presentation is often at haphazard. There is no formal lifelikeness.
Yet life and movement are so evoked by a rhythm, a measure, a
subtle quality of expression, a subdued blend and harmony of
colours—so insinuatingly indeed that they recall the words D. H.
Lawrence used in describing a Mexican tribal dance: ‘Everything is

1 All the murals of Ajants are on plaster ground. A true fresco is & method of

inting on plaster w! it is still wet so that the colours become incorporated.

this was the method followed in Ajanta murals or the ts were laid

on when the plaster was dry is donbtful, for there are patches mm them where the
plaster remains but the pigmentation has got largely effaced or is fading.
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very soft, subtle, delicate. There is none of the hardness of representa-
tion. It is a soft, subtle being something”.!

Stepping out of the spell, as we pause to take stock of the mere
themes of this art, there is enchantment for us of a different kind.

The themes are uninhibited in their mixture of sacred and profane:
with the idealistic elements of Buddhism are interwoven things purely
mundane that seem to have slipped into the artist’s vision out of
real life—of today, yesterday and of yore. The form and colour of
things, receded nmow into the antique, leap to a living thrilling
presence—customs and manners; deportment and sartorial fashions;
feminine charms and masculine strength; palaces, monasteries and
hutments, their fagade and interior decor. Their quaint ‘otherness’
enchants. Among the real-life murals, two fine paintings of historical
interest invite special notice—Vijaya’s victorious landing in Ceylon,
taken from tradition, and the Satavihana king Pulakesin’s reception
of a Persian envoy, taken from historical reminiscence perhaps not
far distant.

Yet all this art, choice and exquisite as it is, was lavished not to
decorate a palace or a banquet-hall or an arch of triumph, but only
a settlement of monks. The monastic life itself has been extinct for
several centuries now; but not the art, and in the silence of these
forsaken caves one may fancy whisperings in many voices of what
the Grecian urn said to the poet—on life timed and art timeless.

Glimpses into that defunct monastic life, which, while it lasted in
these caves, counted for so much with the people, but has lapsed
now into a subsidiary interest with the modern visitor, are afforded
by the comparatively large number of epigraphic records discovered
in them. Most of these are donatory: they record the gifts of piety
of men and women of several generations. Among them are kings
and officers of State, potentates and wealthy merchants, men and
women of middle-class society, monks and nuns, people of different
castes, occupations and racial stocks—Vaifyas and Brihmanas,
Sakas and Yavanas.® The beautiful architecture and artistic decora-
tions of these caves were wholly financed out of their voluntary
donations.

The Deccan plateau is hilly on its edges and the topography of
the caves was mainly determined by the orography.

Many of the caves are situated in deep ravines between mountain-
chains or hill-ranges, but accessible from passes which were then
known and charted routes of inland communication and trade. They
were traversed by parties of merchants and traders, and donations

1 D, H. Lawrence's Mormings in Mexico.

2 Dir Moreswar Dikshit has given a classified list of all the donors to the caves of
western India from Liders' Lisi in his (unpublished) work on "Buddhist settlements
in Western India’.
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came chiefly from this class. Trekking along the passes, the travellers
would alight at a convenient stopping place, walk up to the moun-
tain-base or hill-side and clamber up to'the monasteries. Their rites
of worship performed under the direction of monks, they would leave
there the offering called Deya-dhamma (Gift of Piety) and return to
resume the journey. The offering was in kind or in money, usually
earmarked for some specific purpose of the monastery—adding a
lena, digging a water-reservoir, setting up a ruined pillar, supplying
some furniture, effecting some repairs, etc. A wealthy merchant like
Bhiitapdla might pay the cost of an entire cefiyaghara or of a series
of sculptural decorations or of a large-sized Buddha or Bodhisatva
image. The merchants engaged in overseas commerce were naturally
the wealthiest and the prosperity of Kanheri (Krishnagiri Settlement,
described infra), the largest monk-settlement in western India, was
probably due to its comparatively easy access from commercial sea-
ports like Sopara, Kalyan and Chaul on the western seaboard.

None of the monk-settlements was built to a blueprint; there was
no pre-planning; each grew up bit by bit as donations came inand a
whole set of caves took perhaps a good many decades to complete.
Many caves may be seen commenced, but left unfinished, for neither
the cost of construction nor of maintenance came out of a common
pool.

Among the Vinaya rules we find mention among the office-bearers
of a Safgha of a functionary named Navakammika (Supervisor of
New Works).! Each sangha, it seems, had one Navakammika or
several ones—monks who had some knowledge of monastery build-
ing and its requirements. When a wealthy devotee produced a sub-
stantial building grant, the constructional operations would be
directed by a Navakammika or a group of Navakammikas appointed
ad hoc out of its own body by the sangha.

In the entire ensemble of a guhd-settlement, three main parts
may be distinguished:

(i) Residential caves with monks’ dormitory cells in them, called
by different names in the inscriptions, viz. Garbha, Vihdra, Lena and
Ovaraka;

(ii) Assembly halls, called Salds or Mandapas;

(iii) Prayer halls, called Cetiyagharas, with the far end of apsidal
shape where a Stipa or a Buddha-image was installed.

Of these, No. (iii), the Cetiyaghara, may be described as the hub
of congregational life in the monk-settlement. It was here that the
Safigha assembled and performed jointly the rites of the religion.
Hence the cetivagharas of these monk-settlements bear marks in

1 Spa Naia [-kammiks) in PTS Pali-English Dvctionary,
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Plan of Caitya Cave, Karle

their interior decor of the inner history of doctrinal and institutional
developments in the religion itself. The cult-objects and the sculp-
tured emblems and symbols change from earlier cetiyagharas to later
in sensitive response. We shall see later! how the competition
between symbol-worship and image-worship reflects itself in the cult-
objects and symbols of the interiors,

The prayer halls are of two types of construction—earlier and

! See Part 111, Sec. 3, pp. 1g0 £,
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San Lorenzo Fuori le Mura, Rome

later. The earlier type has a fixed pattern consisting of (i) the nave,
(ii) the aisle, on each side of the nave, separated from it by a row of
pillars, and (iii) the apsidal end holding the cult-object. In the later
type, instead of a nave, there is a pillared pavilion (mandapa) of
considerable size through which the sanctuary is approached across
a vestibule.

The earlier pattern with the aisles and the nave and the rounded
and apsidal end was not of Buddhist invention. The apsidal end of a
sanctuary, where the image used to be installed, is still to be seen in
the ruined Puspabhadra-swimi Temple (Brihmanical) of the
third century Ap at Nigirjunakonda. What is more intriguing is the
exact resemblance of the interior of such a ceffyaghara to that of a
Christian cathedral—for example, the cathedral of San Lorenzo
Fuori le Mura in Rome, built by Emperor Constantine. There is the
same arrangement of nave, pillars, side-aisles and the consecrated
apsidal end.! As the vikdras of northern India show almost nothing
but their foundations, it is difficult to say what their prayer-hall

1 See picture of Constantine’s Cathedral facing page 65 in A Histery of Religious

Architecture by Emnest H. Short [new and revised ed. pub. by Philip Allen and Co.,
London, 1936).
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pattern was. But the ruins of a huge celfyaghara, with flanking
mandapas and shattered remains of two rows of pillars, an edifice
of the Gupta age, may be seen at Sanchi, facing the ‘Great Tope'.
The end of the nave is apsidal and the pedestal on which the image
once stood is still s» sifw.

Some archaeologists speculate that the ‘nave’ and the ‘consecrated
apsidal end’ are part of a general shrine-pattern invented in far
antiquity by the Phoenicians and diffused from Western Asia.

€. SANGHA LIFE IN THE LENAS

In several of these cave-settlements, it is possible to place the lenas
in a rough chronometrical series, distinguishing between earlier work
and later. The indications lie in the style of construction and plastic
decoration, concept of the cult-object, either a stfipa or an image,
accessory emblems and symbols, and the comparative roughness or
fineness of workmanship.

By these indications, it appears that the first settlers who came,
perhaps early in the second century Bc or late in the first, were
monks of Hinayanist faith, Theravidins or Mahasanghikas. The
Mahayana had not developed yet in northern India. But, according
to the archaeologists’ reading, at some time in the fifth century ap,
Mahdyéanist monks occupied these settlements in considerable num-
bers and introduced several alterations in the caves to suit their
special ritnal requirements.

The donatory inscriptions discovered in these caves,! of which only
a few can be dated, are illustrative of the initial Hinayanist tradition
of the early occupants of the caves. The idea of the ‘Safigha of the
Four Quarters’ still lingered. The canonical phrase appears in many
a donatory formula in Karle, Nasik and Kanheri caves. But the
phrase of course did not express any reality then, for the Safigha of
the Four Quarters had split up long before into unitary sanghas. The
donors, therefore, while directing and dedicating the donation to the
former, make the actual endowment on a particular sangha named
after the locality.

A few examples may be cited. Rsabhadatta, of whom more will be
said later, makes the gift of the revenue of a village to the monks of
Karle (Veliiraka). Its object is stated to be to enable them to ‘spend
the time' ("Japanatha’) which alludes probably to vessdvdsa.® But

! Almost all of them are catalogued and translated in Liders' List of Brikmi
Inscriptions the Earlizst Times fo abowut 400 AD [Caleutts, 1g10),

28em A ological Survey of Western Imdia, Vol. IV, p. 1or1—Japayita (-ta)
valivakesu lenavisa(si)na pavajitinar cifudisasa saighasa yapanatha gdmo Karajiko
daio (The village of Karajika is given to enable the wandering safigha of the four
quarters to spend the vasss in lrpas at Valtiralm),
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these lemas were regular monk-dwellings. Rsabhadatta belongs to a
period between the last quarter of the first and the first quarter of
the second century.! The formula of the donation suggests that the
Karle caves were then occupied by Hinayanist monks. In later
inscriptions the fiction of the wandering ‘Safigha of the Four Quarters’
and use of the lemas for vassdvdsa is dropped. Monks are taken to be
permanent residents as they actually were, forming a sasigha bearing
the local name of the settlement. Thus the donation of a village to
the same company of monks at Karle by the Sitavihana king,
Pulumayi 11 (Vasathiputra) in his seventh regnal year (c. AD 103),
is made to the 'Valliraka Safigha', earmarking it for repairs of the
lenas.® No formular reference is made to the 'Safgha of the Four

', After the Sitavihana age, the ancient formula of donation
to the ‘Sangha of the Four Quarters’ becomes in these donatory
inscriptions fewer and rarer: in the Gupta-age inscriptions it does not
occur at all.

Sangha life in the lepas did not depart from its norm in the
vihdras of the north. Several terms of ancient usage, that occur in
the Vinayapitaka in reference to sangha life, appear in the earlier
cave-inscriptions, e.g. Kappiyabhiimi (Store-room for allowable pro-
visions; Liiders’ No. ¢88), Caskama (Promenade: Liiders’ No. gg8)
and Navakammika (Superintendent for new constructions). But
certain officers with new functions, unknown in the Vinayapitaka,
are also mentioned, e.g. Upa-raksita (Liiders, No. 1,100 at Karle)
whose duty was to look after the repairs, and Gandhakifi-bhdrika
who was in charge of the sanctuary (Liders, No. g8g at Kanheri)
and probably had to keep it clean and make arrangements for the
daily worship, Scripture was in oral texts, not reduced to writing till
the first century BC or AD. The contents used to be imparted by
word of mouth and the reciters formed an important functional class
in a sangha.* We are told that there were six schools of reciters.® A
Bhiksu of Soparaka who donated a pillar, ‘containing a relic’, to the
monk-community at Karle describes himself as a 'Bhdnaka of the
Dharmottariya sect’ (Liiders, No. 1,005).

In the monk-communities who first settled in the lepas, there were
adherents of different sects. They were all Hinayanist sects—the
Mahiiyanist monks did not come in before the fifth century AD.
The two principal sects of early Buddhism were Theravada and Maha-
sanghika. Monks of the Mahasanghika sect are named as beneficiaries

* See Sastri's Comprahensive History, p. 278,

* Loders” List, No. 1,100, > ,

* Mentioned in Cullavaggs, I, 18, 1 and V1, 5, 2-3. This officer is also mentioned
in Laders' No. 1250 at Amarivati, No. 154 at Sanchi, No, 773 at Barhut.

4 See Part IV, Sec. 1, p. 249.

5 See B. C. Law's History of Pali Literature, Vol. 11, p. 382,
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in a number of donatory inscriptions (Liiders, Nos. 1,105, 1,106, etc.).
Minor sects of later origin also appear, e.g. Bhadariyanas (Liiders,
Nos. 987, 1,018, 1,123, 1,124 at Nasik and Kanheri}—a sect which
seems to have been held in much esteem in the first and second
centuries AD; Dharmottoriyas (Liiders, Nos. 1,094-95, 1,152); Cetikas
(Liiders, 1,130, 1,171) which had a wide following in the lower Krishna

A ‘residential cave’ (see p. 145 on ‘ensemble of a monk-settlement’)
had normally (except in the most primitive ones) two parts: (i) a
‘living room’ behind a narrow porch or verandah and (ii) narrow
dormitory cells which opened only into the living room. In lepas,
as well as in vihdras, the monks’ cells (called in the guhd-settlements
by various names, e.g. Garbha, Ovaraka, etc., and in the vihdra-
settlements by the name Parivema), were designed for sleeping in
only; the living room into which they opened was designed for the
inmates’ meeting together. The dormitory cells in the lemas were
normally cut into the rocks; the living room was a square rock-cut
chamber with a ledge running along three sides, leaving the front
open. Out of it one could pass into the porch and descend below by a
short and narrow staircase.

The number of monks' cells in a 'residential cave' varied from two
to twenty—the gift of a nine-celled cave (‘mava-garbha’) is on record
in a Karle inscription (Liiders, No. 1,106).

The oldest cells are mere ‘hermit-cells’, each with one fixed rock-
bed or two (never more than three) and, in most instances, with a
rock-pillow at the head, the bed occupying almost the whole of the
floor-space. The cell was semi-dark inside—rarely was there a window,
for it must have been a matter of practical difficulty to cut through
the rocks behind and the only aperture was the door. But some small
amenities were provided—a niche in the longer side of the rock-bed
to keep clothes in, a niche in the wall for a lamp, a rod to hang
clothes on, as seems indicated by existing mortice-holes. The door
was a pair of wooden planks, of which the hinge-holes can still be
seen in several caves. It seems that in a later age the construction of
these cells was improved, and the doors were provided with some sort
of ornamental work on the outside, of which faint traces remain at
Nasik and Ajanta. Some inscriptions refer, among articles donated
for the use of monks, to items of furniture, such as seats (Safta—
Liiders, No. 985, 9B8), straight-backed chairs (Pifhas—Liiders, No.
g98), stools to sit on (Asana-pethikas—Liiders, No. gg8). Perhaps
they found place in the ‘living room', The Vinayapifaka allows the
use of such simple furniture to monks.?

1See Early Buddkist Mowackism, p, 182, and The Huddha ond Five After-
Cenduries, p. Bo-81.
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The ‘hermit-cells’, probably the work of the first century BC or
AD, came in afterwards for considerable improvement. They were
made larger and gradually provided with several structural ameni-
ties. An open stone-bnilt courtyard was laid in front of a residential
cave to which one could descend by a stairway from a comparatively
spacious verandah on a higher level. The ceiling of the verandah was
supported by two pillars in the centre and two pilasters at the two
ends and stone-benches were placed in the verandah facing its rear
walls. The backs of these stone-benches, usually decorated with
carved floral and other designs, served as a parapet. The approach
to a residential cave was thus made more spectacular. It is the
verandah that is probably meant when the inscriptions refer to
Casikama (promenade).

The ‘living room’ also expanded into a spacious chamber. In later
times, its walls were sculptured and small Buddha-images were
placed in niches. Over the doorway of the chamber was cut a latticed
window (vedikd-vatdyana) which admitted air and mellowed light
within.

Other developments came still later, perhaps after the fourth
century AD, What had been used as a 'living room’ was converted
into a pillared hall (Mandapa) and in its back-wall was recessed a
chamber, serving for a sanctuary, sometimes with a vestibule in front
of it. In the sanctuary was installed a large Buddha-image, Ultimately
the bareness and simplicity of the old residential cave gave place to
an appearance of grandeur with the ‘living room’ converted into a
great hall with many pillars. The pillars, richly covered with sculp-
ture, are of different shapes from cave to cave—octagonal, fluted,
‘pot-and-foliage’, capitalled, reeded and corbelled. They contain
some very fine specimens of Gupta-age workmanship.

The water-supply of these hill-side settlements was obtained either
from natural springs bursting through crevices in rocks or from
cachements, The cachements, called Podhis in the inscriptions, were
open reservoirs, often gifts of donors, some of them open caches of
rainwater and some fed with oozings from rocks or hidden springs.
They were scattered here and there, enough for constant overall
water-supply. There were also common kitchens, and some caves at
Karle and Bhaja, with patches of petrified soot in the ceiling, seem
from their general appearance to have been used as such. At Bhaja
is to be seen a hall, adjoining what was presumably the kitchen.
Here a low but extensive platform exists, where perhaps monks
squatted to take their meals. Dining halls (Bhojanasdja) are referred
to in some donatory inscriptions at Kanheri (Liders, No. gg8) and
Junnar (Liiders, No. 1182). The Dining hall was a later improvement
on the primitive monk-refectory in an dvdsa or d@rdma of which a
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representation appears in a piece of Mathura sculpture of the second
century Bc. These improvements indicate a little rise, within narrow
limits, in the living standard of monks, pari passu with its general
rise in contemporary society. There are several references also
to reception rooms (Upafthdna-sdld) (Liders, No. 988, gg8 and 1,151)
and pillared halls (Mandapa) (Liiders, No. 1,000, 1,174 and 1,182).

Primitive Avisa Refectory (from Mathura Sculpture).

d. THE KRISHNAGIR] (KANHERI) CAVE-SETTLEMENT

The most extensive monk-settlement in western India was at
Kanheri about twenty-five miles from Bombay—a great belt of
caves, of earlier and later construction in different architectural
styles, from rudely primitive to elegantly mature, round the waist
of a tall height of the Western Ghats,

Its current name Kanheri is a corruption of (Sanskrit) Krspagiri
(Black Hill). In its Prikrit form, Kaphasela (Sanskrit-Krspasaila),
it occurs in a donatory inscrption in which mention is made of
Gotamiputra Yajfiasr Satakarpi as the regnant Sitavihana king
(Ap 150-18¢g) (Liiders, No. 1,024). It is the oldest inscription dis-
covered here. But the settlement must have been in existence at least
a century before Satakarni’s reign.

From the ancient west-coast seaports of Sopara, Kalyan and
Chaul, it was not too far off. From the middle height of Krsnagiri,
there is a fine view, beyond the wooded hills girding it, of a shimmer-
ing stretch of the sea in the distance. One of the caves is given an apt
name in the donatory inscription—the Sea-view (Sdgara-pralokana).
Probably marine traders of the seaports had a large hand in the
construction of the earliest cawves, if it was not actually they who had
started the settlement. Almost all the donatory inscriptions in these
caves record names of persons who had come to the settlement from
the seaboard, The caves discovered up to date at Kanheri number
112, of which 107 are residential containing monks' cells,

The first comers to this settlement, as to others in western India,
were Hinaydnist monks. Cave No. 1 (Archaeological Survey number)
shows the kind of rough-hewn residential caves with which the
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settlement started. They are distinguishable by the absence of any
Buddha-image and are without sculptural decorations, of small size
and rough pattern. Apparently there was a steady increase in the
strength of the monk-community here and more and more lenas
were subsequently constructed. The lemas of later construction are
superior in architecture, There is also evidence of several primitive
caves having been enlarged and decorated afterwards with sculpture
and images.

Of the earlier residential caves, the architectural pattern was a
standardized one—a short flight of steps leading to a narrow
verandah with rock-cut benches at its two ends, a ‘living room’
inside with a projecting rock-cut ledge running along three sides,
and, opening into this room, small dormitory cells recessed into the
rocks with one rock-bed or two.

As more and more monks joined in course of time and safigha life
commenced, caves were required for community purposes, for hold-
ing assemblies and for congregational worship, and donors came
forward to fulfil these requirements too. The emplacement of the
prayer halls (Celivagharas) was not central, but was determined by
the contour of the mountain-side. But they were built to pattern—
rectangular shape with apsidal end, side-aisles separated from the
naw:bytwnmwsnfpillarsandthestﬁpaortheimagesetnpinthe
apse at the nave's far end. At first, the old Hinayina symbol-worship
was conducted in these halls, with flowers and lights and processional
circumambulation of the stipa. Much later, the cult-object was
changed to an image and it was the normal object of worship of the
Mahayénists who came late to the lemas of Kanheri, not perhaps
before the fifth or even the sixth century AD.

They caused Buddha-images to be installed in profusion. At first
the images seem to have been introduced only as sacred symbols,
rather than for the purpose of ritual worship: they were placed in
niches in the walls with no altar in front to lay offerings on. A
sanctuary with an image installed in it, as we see at Ajanta or Ellora,
became the place of congregational worship in the lepas later, but it
seems that at Kanheri this stage was scarcely reached. There is no
evidence of image-worship conducted within a sanchuary.

The settlement was apparently in its prime and flourishing in the
reign of Gotamiputra Yajfiasri Satakarni (AD 150-18g); as many as
seven donatory inscriptions can be assigned on palaeographic grounds
to his reign (Liiders, Nos. 987, 908, 9oo, 1,006, 1,007, 1,020, 1,024).
With the influx later of monks of Mahdyanist faith, the art of the
Gupta age came in, renovating piecemeal a number of caves. Sizable
Assembly Halls (Mandapas)—one of them of great dimensions—
were also constructed in these after-centuries. In the history of this
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settlement, there seems to have been a sort of water-shed between
its Hinayanist past and its later Mah&yénist renovation.

What this process of Mahfiyinist renovation at Kanheri was like
is illustrated by the history of one of the caves—No. Ixvi (Archaeo-
logical Survey number). This cave had been originally constructed,
as the palaeography of an inscription in its verandah suggests, in the
latter half of the second century Ap—perhaps in the reign of
Gotamiputra Yajfiasri Sa ni

It consisted then of a verandah, a ‘living room’ and the monks’
dormitory cells. When the earliest batch of Mahayanists joined the
settlement, they had the walls of the cave decorated with several
sculptured panels, representing the ‘Srivasti miracle’ and the symbols
of their faith, Dhydni Buddhas and Avalokiteévaras, Other batches
of Mahdiyinists followed who made further additions to these decora-
tions, They carved out a sanctuary at the back of the interior ‘living
room’ and placed there a seated Buddha-image and inserted several
panels of larger size again showing the ‘Srivasti Miracle’. Then came
still other batches of the school. They covered with small shipa-
panels the undecorated gaps left on the walls by the earlier decorators,
These panels by their style of sculpture belong to the seventh century.
Later on two more panels were inserted in the vestibule of the newly
constructed sanctuary.

This piecemeal decoration and renovation of the cave went on for
years—perhaps for more than a century—and this sort of activity
can be traced in most cave-settlements of western India. Differences
in sculptural style and constructional technique in different parts of
one and the same settlement always strike the eye. In outline the
history of the Krishnagiri settlement is typical of other monk-
settlements of western India. Most of them have an earlier ‘Hinaya-
nist’ period and a later ‘Mahdyénist’ one,

Most of the cave-settlements of western India were long-lived,
and Krishnagiri, commencing from the first century Bc or Ap,
continued to be a monk-settlement even beyond the time when
Buddhism as an organized religion was extinct in this part of India.

In cave No. XXXIX, which is a Cetiyaghara, an inscription was
discovered on the shipa inside showing its occupation by monks in
the Saka year 913 (i.e. AD go1).! In another stiipa in cave No, XIII
was found a lot of Bihmani coins—evidence that even after the
Muslim invasion of the Deccan in the thirteenth and fourteenth
centuries, the caves were not altogether deserted.? In many of them
ascetics (sddhus and yogés) had made their haunts after the Buddhist
monks had left.

! See Journal of Bombay Bvanch of Royal Asiatic Society, VII, No, 54, A dix B.
’Su";'bio'. VI, p. 157, and plate (West's Excavation in a Cave af Hnm
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Dr Moreswar Dikshit has drawn up a very interesting chart based
on a survey of all the cave-settlements of western India showing for
each the number of (i) Caves, (ii) Sk#pas (named Chastyas), (iii)
Cetiyagharas, (iv) Residential Caves (named Vihdras) and (v) Years
of Occupation (i.e. when first started, when flourished most and
when nothing about it is known).

The following excerpt from the chart relates to the most popularly
known of these cave-settlements:?

Years of
occupalion in
No. of Cetivagharas centuries
Place caves Chaityas (with cells  Vikdras {commencement,
in them) preak period,
unknown period)
1. Kanheri 112 I 4 107 I-II-XI
2. Junnar 140 5 4 131 L-II-V
3. Karle i 1 nil 6 I-1I-V1
4. Bedsa 4 1 nil (not I-IT
given)
5. Karad 63 nil nil oil II-IV
6. Nasik 29 1 2 24 1 Bo-ap TI-VI
7. Kondivie 18 1 2 16 I-1I-VI
8. Aurangabad 12 1 nil 11 IV-VI-VIII
g. Ellora 12 nil 11 IV-VI-VIII
10, Sana bz I nil 61 II-1V
11. Talaja 30 I mil zg 11
12. Pithalkhora 8 1 4 2z I Be-apnII-VIII
13. Ajanta 3o 4 24 2 1lsc-ap V-1X

By the standard of our modern economic age, the maintenance of
these numerous cave-settlements, involving the cost not only of
excavations, buildings and repairs, but also of providing necessaries
of life for the large community each cave-settlement represented,
would seem a task beyond the scope of private benefactions. About
the vihdras of northern India, we have it from the Chinese pilgrims
that it was a long-standing practice to endow them with land-grants,
either from kings or landowners. But for the monk-settlements of
western India (except perhaps in Saurishtra under the Maitraka
kings), there are few records of land-grant: their main stand-by was
casual donations. At Kanheri and Karle, there are a few epigraphic
records of donations by Satavahana kings, not by any means on an
extensive scale—in fact very small. For the most part, the occasional
gifts of chance donors defrayed the costs of excavation, of the
construction of monks’ cells, and, later, of the sumptuous Cefiya-
_ 1 This chart is given in Dr Dikshit’s (unpublished) work on 'Buddhist Settlements
in Western Indin'.
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gharas and spacious Mandapas, as well as of the maintenance of the
monk-community settled there. Not all the donors were Buddhists,

Any gift, in money or in kind, however large or small—of a water-
cistern (Podhi), a set of furniture, a pillar or a door, and, for the
matter of that, any thing for use or decoration—would be received
by the monk-community.

Thegiftwasmiiadﬂm-ﬂum;thetermhuanuam;it
implies something more than a mere gift (Dina). It is ‘deya’ (to be
given), suggesting obligatoriness—the discharge on the part of those
who are in secular life of the duty of meeting the earthly needs of
those in the higher, holier life. It was a sort of ‘must’. To keep going
an extensive establishment like Kanheri, the gifts to it, large and
small, by lay people must have been continuous and countless, Only
an infinitesimal portion of the total is known from epigraphic records,

In these records, the name of one wealthy donor figures promi-
nently. He was a Saka, not Buddhist by faith, son-in-law of a Saka
ruler who is known to have been ousted by Gotamiputra Satakarni
in AD 124 —Rsabhadata or Usabhadata by name. He is outstanding
among the donors to Karle, Pandulena and Kanheri. He seems to
have been a generous-minded open-handed patron, during the early
Sitavihana times, of Buddhist monks in his own part of the country
where Saka satraps ruled. Not much is known about him save what
appears from his donatory inscriptions. They reveal, however, a VETY
interesting personality.

He describes himself as a Saka (Indo-Scythian). His father was
one Dinika and his father-in-law was the Saka governor (Ksatrapa)
Nahapéna, described as ‘King of Ksaharata’, of whom Rsabhadata
seems to have been somewhat snobbishly proud. Fathers-in-law are
rarely named in donatory inscriptions, but Rsabhadata makes it a
point to mention his own in every inscription he has left. Unques-
tionably Rsabhadata was a man of wealth and he was an army officer
under Nahapéna.

At the same time he was a person of philanthropic bent, but he did
not believe in doing good by stealth. So he takes occasion always—as
in the following inscription purporting to commemorate the gift of a
cave and a watercistern to monks residing in one of the caves
excavated by him on the Tri-rasmi Mountain (‘Pandulena caves’ at
Nasik)—to announce his manifold public benefactions and no less
famous hercic deeds:®

‘The son-in-law of the Ksaharata king Ksatrapa Nahapéna, Dinika's
son, Rsabhadata (or Usabhadata) who has given three hundred

! See Sastri’s Comprehensive History, p. 276,
¥ See Repor! of Archacological Survey of Western India, Val. IV, PP. 99100,
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thousand cows—who gave gold to establish a &rtha (holy bathing
place) on the river Barinasa—who gave sixteen villages to gods and
Brihmanas—who annually causes to be fed one hundred thousand
Brahmana—who has given wives to eight Brihmanas at the holy
tirtha of Prabhisa—who has built quadrangular rest-houses at
different places (named) and who has made gardens, tanks and
drinking fountains—who has established for the sake of spiritual
merit ferries with boats on the rivers (named) and has erected on
both banks of these rivers rest-houses and places for the distribution
of water—who has given in the village (named) one thousand as the
price of 32 cocoanut trees for the benefit of Caraka (?) congregations
at (places named)—has caused this cave and these cisterns to be
made on Mount Tri-rasmi (i.e. where the Pandulena caves of Nasik
are located). And he (i.e. Rsabhadata himself) went in the rainy
season to liberate a chief (named) who was besieged by the Malayas
and they fled before the roar (of his army). . . . Afterwards he pro-
ceeded to Puskara and bathed there and gave three thousand calves
and a village. He bought a field for 4,000 (Kahdpanas) that lay to
the north-west of the boundaries of the town belonging to his father.
Out of this the Sangha of the Four Quarters, dwelling in the lena of
his gift, will obtain their provisions.”

The hyperbole of self-advertisement could scarcely go farther!
Rsabhadata’s wife Daksamitrd, daughter of the great father-in-law
Nahapéna, also donated a monks’ cell.!

The inscription also describes how dispositions of pecuniary gifts
by him to the monks dwelling in the lema constructed by him, have
been made:? 3,000 Kdrsdpanas® for provision of clothes and kasana*
were deposited in two parts with two merchant-guilds of the neigh-
bouring town of Govardhana—2,000 with one weavers' guild at an
interest of 100 Kdrsdpanas, and 1,000 with another weavers' guild
at an interest of 75 Kdrsapanpas; the capital was not to be repaid,
but the interest was to be remitted regularly to the twenty monks
who were then occupants of the cave on Tri-rasmi mountain. The
sums to be paid thus out of the interest on the deposits were allocated
under two heads—cfvara (clothing) and kasana. Besides, he paid
8,000 for the purchase of a plantation of cocoanut trees for the
monks’ benefit, perhaps for their food-supply. ‘And all of this’,
declares Rsabhadata, ‘has been proclaimed in the guild-hall (' Nigama-

:ﬁf;ﬁ,ﬂ’m the basic Plll‘ll:h"m:l't:fa Ps:ili:::-min of 57.8 grains which was
current from the fourth century 8¢ to the fourth century AD and perhaps later
in ancient India. We find mention of it in Pali Buddhist legends as KaAdpana and

inscriptions up to the end of the Satavihanas,
T The trlf.aningpul this word it uncertain. 'Beads for rosaries’ has been suggested
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sabhdya’) and written on a large board (‘phalakavare’) in accordance
with custom (‘caritraiak’).!

It throws light on the customary manner of making substantial
pecuniary endowments to monasteries in that age.

For the gift of landed property to the monks of Tri-radmi Moun-
tain, ratification by the reigning king Gotamiputra Satakarni had to
be obtained and his ratification is recorded in another inscription in
the cave.® It says that the king grants immunity (from interference
and taxation) for the field given by Rsabhadata to the monks and
that ‘it shall not be entered (by royal officers), nor meddled with
(by them) and possess immunities of all kinds’. It records further
that, in respect of this field and the immunity conferred by the king
upon it, a charter has been drawn up and deposited among records
relating to contracts.

From the ranks of aristocracy, to which Nahapéna's much-
advertised son-in-law belonged, there were perhaps other liberal
donors whose names are unknown. But a large part of the donations
must have come from wealthy merchants who were proverbial
patrons of monk-communities. They abounded in western and
southern India so long as India's commerce with the Roman world
lasted. Yet few have left, like Bhiitapila of Vejayanti at Karle, a
record of their benefactions. Perhaps the bulk of the donations
consisted of pecuniary endowments and, Rsabhadata’s apart, the
land-grants are few, while they are many for the vikdras of the
north.

The lenas have been carefully surveyed by archaeclogists and their
art-treasures by connoisseurs and historians of Indian art.* Yet the
sort of life that was lived in these lepas by long generations of monks
calls for a word of appraisal. In evaluating this monastic life, we
have to shed at the outset the @ priori notion that life in a monk
settlement must have been like a stagnant pool where one day was
like another and where no impact of the outside world was ever felt,

*

Down below the caves of Kanheri at a turn of the mountain there is
a cemetery where generations of monks have left their ashes. The
question must haunt one standing in this cemetery: were the lives
that ended here spent collectively in a dead round of rites and rituals,
individually in the inaction of introvert meditation?

i Ibid, p. 103, t Itid,, p. 1035,

*The two standard archaeological works are: Fergusson and Burgess's Caue
Temples of India (1880) and Burgess' Report on the Buddhist Cave-temples and their
Inseriptions (1883) in the Arcmmlu.g-im! Surtey of Wesiern Imdia, Vol, IV, The two
best art-histories are: Percy Brown's Indion A rekitecture {1042) and Rowland's The
Avt and Archilécture of Indta (1953).
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Yet life in 2 Buddhist monk-settlement, circumscribed as it was
within the sphere of its own preoccupations and interests, was never
perhaps of this listless, stagnant and vegetative kind.

We may imagine the animated scenes in the assembly halls, of
which no report has come down to us, when doctrines were discussed
and debated, for in these settlements were monks of different sects.
When the Mahdyinist monks first appeared in the safghas, which
had originally consisted of monks of Hinayanist faith, and demanded
renovation of the caves to suit their different mode of worship, there
must have been a profound stir and acute heart-searching. The ritual
worship of the Buddha-image in a sanctuary was perhaps not estab-
lished without some articulate protest from those long accustomed
to stiipa-worship. The facts are not known, but indications remain—
notably in the architectural attempts seen in some cetiyagharas to
effect a compromise by inserting an image in a st@pa.!

Construction, decoration, renovation and repair-work were, as
several inscriptions attest, carried on under the supervision of a
single monk (Navakammika) or a committee of monks. The monk-
authority laid down the requirements generally, leaving the actual
construction and craftsmanship to the workmen—masons, sculptors
and decorators. In this work the monk mind and the lay mind had
to come together, but the lay mind, it seems, had its way.

The series of sculptured figures on the door-jambs of cetiyagharas
and mandapas of a male and a female in love-making pose (Mithuna)
were just a traditional art-motif followed by the lena-decorators.
But the monks, one may be sure, would not like to have them so.
In fact the art of the caves shows many a feature, both secular and
sacred, that emerged independently and spontaneously out of the
artist’s untutored mind.

To turn for a moment to the murals of Ajanta, Their predominant
note is not monkish. The stories taken from the Jdtakas and other
popular sources had no need to be dictated by monks. But in the
dramatic drift and sweep of the story in the painter’s rendering, its
moral is apt to get submerged: the monks would perhaps not have
liked the paintings done so. But the artists were evidently not
concerned with ‘moralizing’ their art. And all the points of purely
artistic, but exclusively secular, interest—women's hair-do, men's
headgear and dress ensemble, poses and gestures and flow of action—
were just the independent imprint of the lay mind in a monks’ abode.
No doubt in the construction, decoration and maintenance of the
caves the monk mind and the lay mind came actively together—yet
from what different planes!

A fine sculptural composition, seen at Aurangabad, Kanheri,

! Spe Part 111, Sec. 3, p. 192
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Avalokitedvara Litany in Sculpture (Ajanta),

Ajanta and Ellora, left amidst the Mahdyanist renovation of the
caves, is named the "Avalokitesvara Litany™ by archaeologists.

It sets forth Avalokitesvara as saviour from all deadly dangers—
and the dangers are graphically represented: arson, murder, captivity
and slavery, forest-fire, enraged animal, striking snake, shipwreck,
disease and death. The ‘Litany’, which has counterparts in late
Mahiyina texts like the Sragdhard Stotra? appears to have been

1 The best specimen of this scolptural composition is in Aurangabad Cave, No.

VIL.
I Pub, in Billiotheca Indica.
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evolved from the minds of the workmen themselves—those who had
to face such deadly dangers in the game of life from which the Lord
alone could save them.

It wounld seem that other interests than those of worship and
meditation also sprouted up in the Jepas in course of time as they
did in the vikdras of northern India. One was the interest in know-
ledge and learning for their own sake, organizedly pursued.

Several caves at different centres raise a suspicion in the visitor's
mind of their having been set apart to serve this interest—used for
study, discussion and teaching. At Kanheri, cave No. 11, called the
‘Durbar Hall’, which has twenty monks' cells cut into its walls and
a somewhat peculiar seating arrangement, certainly gives such an
impression. Opposite to it is a cave (No. 12) which seems to have
been the Acarya’s (Instructor’s) residence—an ordinary vikdra, but
more spacious in lay-out, with a single cell adorned with a Buddha-
image. Again at Ellora, the fine threestoreyed lepa called Tin-Tal
(‘Three-storeyed’), with an extensive courtyard in front and two tall
columns set up at its outer edge, has decidedly the ensemble of a
college. Its top storey is a hall; its first floor has a number of residen-
tial cells; the ground floor a set of chambers. A most curious, most
significant, detail in it, overlooked by visitors, is the existence at one
end of the verandah of the first floor of a small projecting platform;
access is had to it by a narrow staircase from the ground, and, just
above the platform and within easy reach of a stretched hand, there
appears a fairly large and perfectly rectangular patch of scrubbing.
Looking at this patch, one would wonder if written announcements
used to be put up here for monks living in the cells of that storey—
time-tables for lectures and meetings, just as on the notice-board of
an up-to-date college. The ‘Tin-Tal’ edifice is late in time—perhaps
it is of the eighth century ap. But was it, one wonders, a regular
monastic college in that establishment?

At no time in its history was Buddhist monastic life meant to be a
seli-chosen process of world-forgetting and being by the world forgot.
It was not, as we have observed, the purpose of a monastery to shut
out the world, but only its distracting evils. One class of monks
shunned the world—those called Aradtilakas (Forest-dwellers) in the
Vinayapitaka—and they are not regarded in it as necessarily the
best specimens of monkhood.



6

The Bagh Caves

THE Lepas, described so far, are situated on the western side of
peninsular India. Many of them go back in their beginnings to the
early Satavihana times—to the second or first century Bc—and
their lifetime as monk-settlements covers many after-centuries.
Some of them possibly functioned even to the end of the eighth
when Buddhism, save at certain localities in the east of northern
India, was in the last stage of decline.

The tradition of guhd-monasteries was strangely persistent south
of the Vindhyas. Even in the late decline of Buddhism, a splendid
set of caves was constructed on the southern face of the Vindhyan
hills in a part of the Madhya Pradesh now called Gwalior. These
are known as ‘Bagh Caves’ from a nearby village of that name, About
thirty feet below them, a small stream known locally as Baghini
meanders down from its source somewhere up in the hills and,
flowing through a channel called Kukshi, discharges itself into the
Narmada river. Among the guhd-monasteries of India, these caves
are the most northerly. In their time, they must have been of striking
spectacular magnificence. The approach to them from the plains is
somewhat difficult—through several folds of the Vindhyan range.

These caves have not yielded a single epigraph to give a clue to
their history. It is not known who started them or who their patrons
or benefactors were or when they were deserted. But they are set in
a region where Buddhism evidently had a great hold at the time of
their construction. The region was anciently named Malwa (Milava),
in the extreme west of the Madhya Pradesh. At several sites in
Malwa have been discovered stray remains of monasteries of the
guhd-type,' but the Bagh Caves represent a whole great range of
them planned on a large scale, Archaeologists have cleared these
caves of debris and brought nine to view, and in the entire complex
there are probably several more still out of sight. Archaeological
excavation is still on,

The Bagh Caves have suffered some natural vicissitudes which
caves of western India were happily exempt from. They were carved
out of sandstone rocks, but these rocks happened to be topped by a
deep band of clay-stone. The weight and pressure of this top-layer

! For these sites, see the ‘Sketch-map of Malwd' in Marshall's The Bagh Caves
(pub. by India Society, London, 19a27).
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and the seepage of water through it have ruined most of the caves
and their porticos and largely demolished their sculptured fagades.
But the remains still indicate what an amazing wealth of decoration,
both sculpture and painting, they possessed in their time. Except at
Ajanta, these caves are the only ones in India which contain large
pieces of mural painting. They are, however, in a much worse state
of preservation here, with sequence and continuity lost through
effacement of large portions.

The complete absence of lithic inscription in any of the caves is
sought to be explained by the surmise that the practice here may
have been to set up inscriptions in paint instead of etching them in
stone, with the regrettable result that they have all got effaced by
weathering and drippings from the top.

Lending a slight colour to the surmise, a solitary letter, ka, initial
consonant of the alphabet, has been discovered standing oddly under
a scene depicted on the back-wall of the portico joining caves Nos.
4 and 5 (Archaeological Survey number).! The solitary letter has
been submitted to palaeographic test: expert opinion is that it is a
Gupta character referable to the sixth or seventh century, when the
‘later Guptas’ were still reigning after the break-up of the empire,
This palacographic indication is borne out and amplified by the
existing sculpture and painting. Especially the painting, in its general
idiom and in all particulars of pigmentation, posture and pose, is
unmistakably in the style of Ajanta.

But there is a little difference in the selection of themes. As
Cousins says: 'The Bigh frescos are taken by competent authorities
to be contemporaneous with the later Ajanta frescos. In craftsman-
ship they are similar. Their mastery over spontaneous technique of
mural painting is no less. They have the same mood of reserve in the
midst of joy. . . . But, while the Ajanta frescos are more religious in
theme, depicting incidents from the previous lives of the Buddha
with their human associations, the Bagh frescos are more human,
depicting the life of the time with its religious associations.™

The impress of the Gupta age in these caves is unmistakable—
they are characterized by a largeness of structural dimensions and
correspond in their artistic decorations, though mostly spoiled now
and mautilated, to Gupta traditions in their maturity.

There are earlier caves and later. The differences between them in
respect of craftsmanship have been collated with similar differences
at Ajanta. ‘Cave No. 1 with its simple four-pillared hall is probably
the earliest. Caves Nos. 2 and 3, which come next with their clumsy
pillars are perhaps to be ranked with the twenty-pillared cave No. 12
at Ajanta. Cave No. 4 may be contemporary with the cave bearing

! Sep Marshall's The Bagh Caves, p. 22. ' Ihid, p. 73
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the same number at Ajanta, although the paintings on the former
are allied to those of caves Nos. 16 and 17 at Ajanta. Caves Nos, 4,
5 and 6, connected as they are, externally or internally, through a
passage to caves Nos. 5 and 6, would appear to be contemporary
and chronologically the last of the surviving caves in this group,'s

It does not appear, as in so many West Indian caves, that the
settlement was first started by Hinayinist monks and had a later
influx of Mahdyéanists, There are no signs of later Mahdyanist
renovation or later Mahdyanist iconographic decorations. The entire
group of caves at Bagh must have been from the beginning in the
occupation of Mahiyanist monks and all the Buddha-images here,
sculpted or painted, are accompanied by Bodhisattva figures or are
flanked on each side with the figures respectively of Avalokiteévara
and Mafijusri.

Bat it seems strange that in the chapels and sanctuaries dis-
covered so far, the object of worship is nowhere a Buddha-image, but
a stiipa—the Buddha and Bodhisattva images occupying only the
niches, in one of which a big Buddha-image has been replaced by a
Hindu Ganesa of the same size. The Stipa installed as the only cult-
object here points to the long survival of symbol-worship in the
monasteries—over several centuries after the image had been
invented and accepted for ritual worship by the Hinayanist and the
Mahayanist monks alike.

The monks’ cells are mostly square in shape—not rectangular as
in the lepas of western India. There are some with an antechamber
at a lower level reached from the cell by a very narrow doorway in a
side wall. Perhaps it represents a ‘meditation chamber’, of which
there are several examples in the monasteries of Nilandi. In none
of these monk-cells is to be seen the usnal rock-bed. Cave No. 5is
a very capacious pillared hall without any monk’s cell and was
evidently used as the central assembly hall of the establishment.
On all sides of it runs a broad ledge cut into the rock and the pillars
also are joined at their bases, apparently to provide seats.

Nothing is known as to why and when these caves were deserted.
Probably the desertion was due not so much to the decline of
Buddhism in this part as to the unsafe condition of the caves sagging
under the heavy top-layer of water-logged clay-stone, Absolutely
nothing is known as to who built, decorated or maintained them.
But from their size and the profusion of artistic decorations, they
must have enjoyed the munificence of royal or of wealthy patrons,

The Gupta emperors were builders of Buddhist temples and
monasteries at Nalanda, patrons of Buddhist sanghas. Perhaps the
tradition they had set did not die out when the imperial Guptas

11bid., p. 22.
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were succeeded by local and regional kings, the Gupta branch line
whose rule, even round AD 600, extended to ‘Milava' (Milwa).

‘Milava was graced by the presence of the Guptas as early as in
the fifth century. . . . In the latter part of the sixth and the com-
mencement of the seventh century, it seems to have been under the
direct rule of a line of Guptas whose precise connection with the
great Guptas is not clear. . . . The precise location and extent of
“Malava” of the later Guptas cannot be determined.” Perhaps the
Biagh Caves, when they were commenced, were within the territory
of these later Guptas. Except that they hold evidence of Gupta art
and were planned in the larger style, characteristic of Gupta
construction, we have no clue to their actual builders.

It is impossible of course in the general ruin and dilapidation that
has befallen the caves to form an adequate idea of their one-time
magnificence: the ensemble is wholly lost,

Yet some parts of the ruins still show the large scale on which the
caves had been originally planned and designed and to what magni-
ficent spectacular effect. Caves Nos. 3 and 4—largest in the range—
are joined by a continuous portico of considerable width with a
length of 220 feet, borne on as many as twenty-two pillars. The roof
has fallen down, but some decorative slabs that originally stood
between the tops of the pillars and the roof have been recovered
with remains on them of fine Ajanta-style sculpture and painting.

In the painting the secular motives outnumber the sacred more
pronouncedly than at Ajanta; scenes from life appear more fre-
quently—from gorgeous cavalcade and full-dress processions with
horses and elephants to intimate domestic incidents like an irate
husband catching the hair of a seemingly cantankerous wife and
threatening her with an upraised stick.

Yet in the context of the magnitude and magnificence of these
caves, the paucity of monks' cells is striking. The settlement had
been started evidently in the late decline of Buddhism and its
safigha life was by no means commensurate with its architectural

proportions.

! Ray Chaudhuri's Political History, 6th Ed,, p. 582, footnote 5.
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PART 111

IN THE GUPTA AGE

(aAp 300—550)

AND AFTER






Sangha Life in Transition

FroMm a founder’s inspired teachings to a system of doctrinal
interpretations made by disciples and followers seems to be a law of
the historical development of a religion. When the religion has been
reduced to a system, the system itself launches on its own career of
development. The history of Buddhism is no exception and here it
was not one system that developed but two—the earlier Hinayina
and the later Mahdyéana.

Both systems were traditionalist, built on Buddhavacana (Words
of the Buddha), though approached by two different ways.! In
respect of Sangha life, the outstanding difference between the two
systems lay in the relative importance assigned to Ordination—
entering the Order and observance of Vinaya. In the Mahfyinist
view, the potentiality exists in all men and women for attainment of
the swmmuwm bonum, Buddahood. It is attainable by all, whether
monks or lay men, who cultivate the Bodhicitta (Direction of the
heart towards Bodhi) and everyone who does so is a ‘potential
Buddha' (Bodhisatfva). Hence monkhood to the Mahayanist is not a
necessary pre-condition for the spiritual career, but only an aid.

The older system was called Dhamma-vinaya by its adherents;®
the new system was designated Mahdydna (Great Vehicle) by its
followers who later invented for the older system (Dhamma-vinaya)
the disparaging correlative name Hinayina (Small Vehicle).

The origin of the Mah3yana is obscure; it must have been in the
making for two or three centuries Bc, but emerged, individuated as
a system, only in the first or second century AD. In the after-history
of the Sangha in India, there were both Hinayinist and Mahiyanist
monks in its fold, though even in the seventh century Ap, when
Hsiian-tsang was in India, the former considerably outnumbered
the latter.?

So far as the general character and constitution of sangha life was
concerned, the existence of Mahayanist monks in the Safgha—

1 Ses Part IV, Sec. 3 (a). t See Part 1, Sec. 5, p. 68,

® ‘Some writers speak as if, after our era, Mahdyinism was predominant in India
and Hinayiina banished to its extreme confines such as Ceylon and Kashmir., Yet
about AD G40, the zealous Mahfiyinist (Hsfan-tsang) states that half the monks of
India were definitely Hinavinist, while less than a fifth had equally definite
Mahiiyvinist convictions'—Eliot’s Hinduism and Buddhism, Vol. I1, p. 1o1.

r‘
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monks to whom monkhood itself was not so essential or important—
was neither disruptive nor productive of any revolutionary change.
But the Dhamma-vinaya itself, on the basis of which the Sangha had
been originally built up and on which it rested, did not remain
immutably fixed. No discerning student of early Buddhist develop-
ment can fail to be struck by the fact that the Dhamma-vinaya of the
Buddhist was peculiarly liable to changes from within as well as
responsive to influences from without.

We have expatiated in the introductory part of this work on the
integral place of the Safigha in the Buddhist system. In consequence
of this relation, developments that took place in the religion
(Dhamma-vinaya) itself would translate themselves, sooner or later,
into concrete forms within Sangha life and organization. The Sangha
could not have stayed at its old moorings while the concept of the
Vinaya shifted and the Dhamma put forth new trends. The Vinaya
was its outer life and organization and the Dhamma its inner life
and spirit, and in respect of both the Vinaya and the Dhamma,
changes, profound and of a transforming character, set in early and
came about in the course of five centuries of its previous history.
Sangha life in passing through these centuries and emerging into the
Christian era was so transformed that the Sangha in the Ap cannot
be regarded as a mere continuation of the Sangha of the BC: to
conjugate them in a single tense would certainly be unhistorical.

In our approach to the later Safigha life, it has to be borne in mind
that historic changes in the religion first started in the field of
speculative and doctrinal differences, which the anti-anthoritarian
principle of Buddhism left free and unrestricted; that they took all
the foregoing centuries to grow, articulate and affirm themselves, and
that they finally took form and substance and became established in
the institutional practices of monastic life.

The transition of the Sangha from the Bc to the AD is the result of
these changes that came about, first, in the attitude towards the
Vinaya and, secondly, through the Bhakfi-movement in the Dhamma,
They are foreshadowed in the contentious views and controversies
of its early history to which it is necessary to advert.



THE VINAYA:
Its After-history

TrE Vinaya laws constituted, as we have seen, the charter of primi-
tive Sangha life: they evolved completely in the dvdsas and drdmas.
The initial aim and object of these laws had been organizational—
their main purpose to form a settled Order out of a wandering Sect.!

By regulating not merely the monk's personal life, but also his
relations to others and his rights and duties as member of a corporate
body, the Vinaya aimed to establish a new pattern of collective and
organized life for the Bhikkhus. A safigha was to function within the
scope of these laws; of its existence as an Order the Vinaya was the
bond. It is possible therefore to frame in the setting of the Vinaya
laws a picture of Sangha organization as it had existed in the early
centuries of Buddhism. But in the centuries that followed the picture
did not remain the same. When the Order had attained to a norm
and pattern, the Vinaya laws outgrew their original purpose: no
longer was there a need for the pressure of the mould in which it
had been brought already into a consistent shape.

Whether Sangha life was coincident and conterminous with the
system of Vinaya as it had developed became a debatable matter
very early in the monk-community.

The Vinaya, as we have seen, stemmed from the Pd#imokkha code,
and so long as the Patimokkha did not become a fixed-word liturgy,
it was elastic in its contents. It admitted additions and alterations
to its Stkkhdpadas,® so that a number of these accreted which were
of minor importance (e.g. the Sekhiyas) and for breach of which
mere admission sufficed for atonement. With this state of things the
question cropped up naturally whether all the Sikkhdpadas in the
code would be binding. In the Theraviida canon there is implicit
evidence of a contention over the question and a bifurcation of views
that persisted for a whole century after the Founder's decease (down
to the Vesili ‘council’).

The Mahdparinibbina Sulfanta, VI, 3, records that before his
expiry at Kusinard, the Buddha had given permission to the monks
to dispense, if they liked, with the ‘minor and very minor precepts’

1 Part I, Sec. 5 (b). 2 See Part I, Sec. 5, pp. 6o~70.
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(khuddanukihuddani sikkhdpadani). This matter, it is further
reported, came up before the first monks' conference at Rijagaha
after the Lord's decease and was duly debated. But as nobody could
specify for certain which were of the minor category, it was decided
that all of them must be retained and deemed equally binding.!

This is the Theravada tradition. Read between the lines, the
account suggests that, already among the early Buddhists, there had
sprung up two views regarding Vinaya grounded on the question
whether it was to be carried out to the letter or observed only in
substance,

Between the two sections of monks—the thorough-going Vinaya-
ists and the liberal interpreters—differences broke out which came
up before the Vesdli ‘council’ a hundred years, as the canonical
tradition is, after the ‘Great Decease’. We are told that there was a
prolonged trial of strength between the two sections: that the
differences were reduced to ten moot- -points at the council; that they
were considered and adjudicated upon in favour of the ‘thorough-
goers’ with clause-by-clause reference to the letter of the law.?

The moot-points placed before the ‘council’ appear a little differ-
ently in the canons of different sects;? none has any bearing on the
ethos or mores of Sangha life. In the Theravida enumeration, they
are as follows:4

WHETHER IT IS ALLOWABLE TO—
(i) Preserve salt in a horn (Sénigilonakappo)
(ii) Take food after noontide (Dvasgulakappo)
(i) Take food after taking a meal at a different village (Gamantara-
kappo)
(iv) Perform sasighakamma by two schismatic parties at the same
dvdsa (Avdsakappo)
(vi Hold a sasighakamma and obtain the Bhikkhus' consent after-
wards to ratify (Anumatikappo)
(vi) Do an act simply because it is the practice of the Upajjhdya
(Acipnakappo)
(vii) Eat curds after a meal (Amathitakappo)
(viii) Drink toddy (Jalogipdtakappo)
(ix) Use a borderless rug or mat to sit upon (Adasska-nisidana-
kappo)
(x) Receive gold and silver (]dtaripa-rajata-kappo)
! Culls XI, 1, 9. * Ibid, X1I, 2, 89,
T S5ea W, ‘s A Comparative Siudy of the Pritimoksa (Santineketan, 195s),

pp. 2425,
¢ Collavagga, %11, 1, 10, and 2, 7-8.
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These points shot up into prodigies, because, in the view of a
section of the primitive monk-community, they were matters of
Vinaya, and Vinaya was the very rock-bed of Sangha life and must
be preserved whole and entire; the least whittling down of it would
weaken the foundation of the Sangha. Perhaps there were others who
were not of this view: at any rate we are told in the Ceylonese
chronicles that the old controversy was not set at rest by the decision
of the Vesali council, but was followed by the first ‘Great Schism’
(Mahdbheda) which split the order into the two principal schools,
Theravdda and Mahdsasnighika.

The Theravada was undoubtedly the inheritor of the view that
insisted on the letter of the law, recognized no discrimination between
major rules and minor, and even today wherever Theravida Budd-
hism prevails, Ceylon, Thailand, Cambodia or Burma, the same
sacrosanct view of the Vinaya prevails, In the Theravada canon, the
regula are preserved with more particular and meticulous care than
in the canons of other sects or schools.

The Vinaya, as we have seen, belongs to 'basic Buddhism’, that is
Buddhism anterior to the rise of sects among Buddhists.! It was from
this ‘basic Buddhism’, as is held by some scholars, that different
streams of tradition emanated and passed into the canons of different
sects and schools. The Theravida tradition was that every one of the
Vinaya rules was obligatory, but the great ancient Mahasanghika
work, Mahdvastu, which survives in the original and describes itself
in the title as the initial seetion (ddf) of the Vinaya of the Lokottara-
vidins, a Mahasanghika sect, contains, strangely enough, no monastic
regula at all.®

The Vinaya, representing an essential part of ‘Basic Buddhism',
has naturally a place in the canons of all sects.

The Mahasinghikas had the Vinaya in their canon, some texts of
which were taken from Pataliputra to China by Fa-hsien and are
found in Chinese in Fa-hsien’s own translation.? It does not vary
substantially, so far as the rules are concerned, from the Theravada
Vinaya. The Vinaya works of the Sarvastivadins (a school of much
later growth than the ancient Mahdsanghika) are preserved in
Tibetan. ‘All the Vinayadharas of Tibet belong to the school of the
Sarvistividins’, says a Tibetan historiographer.® Large parts of
Miila-sarvistivada Vinaya in original Sanskrit have been discovered
among the Gilgit Manuscripts. So far as the actual Vinaya rules,

! Part I, Sec. 5. p. 77-

! On the difference in contents between the Vimayepitaka and the Mahavastu, see
The Buddha and Five Afler-Conturies, pp. L46-147.

* Jointly with Buddhabhadra, See Nanjio, No. 1,119.

¢ See Blue Awmals, Vol. 11, p. 1064 It is the translation of the work of a fifteenth-
century Tibetan historiographer, ‘Gos lo-tsa-ba,
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apart from their legendary settings, are concerned, there is substan-
tial agreement among the texts of different sects.

The study of Vinaya as canonical fext or part of the canon, never
fell into desuetude; it was kept up by all sects, and the generation of
ancient Vinayadharas was never extinct. Even the Mahdyfnists
studied the Vinaya, and Gunaprabha, a Mahayanist and pupil of
Vasubandhu, is said to have been a consummate scholar in that
section of canonical lore.?

But the preservation by different sects of the Vinaya rules in their
respective canons does not mean that the rules in their actual bearing
on Sangha life or, in other words, in their practical and operative
aspect, were taken by all sects in the same way as by the Theravidin.
The fundamental institutions of monastic life like Ordination, Rain-
retreat, Pavdrand, Kafhina, etc., were governed by the canonical
rules, but it is doubtful whether, except among the Theravidins, the
Uposatha and the system of Sasighakamma followed in actual practice
the ancient Vinaya pattern. In minor and personal matters, relating
to food, robes, footwear, bedding, etiquette, etc. there was a large
latitude.

The dissent of the MahAsanghikas from the Theravidin’s strict and
literal interpretation of the Vinaya may be traced from the very
inception of that dissident school—from the Mahdbheda itself. The
Lokottaravidins among them, as we have seen, were not particular
about inserting the regula in their Vinaya work. We have it on the
authority of Paramértha that a sect called the Kaulikas held the
extreme view that the real teachings of the Buddha were not the
Vinaya,®* but Abhidhamma, and that ‘a Bhikkhu may or may not
have three robes for covering his body; may or may not reside in a
monastery; and may or may not take his meal within the time-
limit’.? This sect is mentioned by Vasumitra as a Mahfsinghika
sect.t

Some scholars believe that the Mahasanghika school was the nidus
of Mahdyina Buddhism.* Mahiyanist works like Sirasigama Siitra,
Updli-pariprechd, Bodhicarydvatdra, etc., contemplate Vinaya as
cultivation of certain attitudes of mind and qualities of heart rather

! See for Guoaprabha, Past IV, Sec. 6, p

* This is quie consistent with the dnnahl; view of the Buddha entertained by
the M school. He could not have been in the Mahisdfighika concept a
Saithd, ie. a Law-giver

' See Panl D:m.uh-l]]ea L'origine d'ﬂ Sects Bouddhigues (Melanges Chinois et

Baudd:q.un, Vol I, 1931-32, pp. 19, 4

‘ See ‘s History of BmHﬁut Tha‘u-g.it 288. It is perhaps the same sect as

is called 'Kaura hnﬂa.h one of the sighteen an.ri}.r schools of Buddhism, named in

Fhrm-jnum{ V.—Part IV, Sec. 1), a Tibetan history, p. 44 (S.C. Das's Ed.).
4 The became the starting point of the development of the

Mahiyina by their more liberal attitude and by some of their special theories'—

Conze in Bmfdhm Its Essence and Development (Oxdord, 1051), p. 121,
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than as observance of a set of rules.! Yet even if the Mah&ydnists
it more as mental and moral discipline than as a system of
rules and regulations, they did not go so far as to discard the rules—
only they did not recognize them as ‘categorical imperatives’. From
the testimony of Hsiian-tsangand I-tsing it appears that in the seventh
century AD there existed Mahayénist safighas or groups of Mahayanist
monks who were meticulous in their observance of Vinaya rules.

In the great Mahiabodhi Safighdrima at Gaya, says Hsfian-tsang,
one thousand monks resided, ‘all Mahdyanists of the Sthavira School,
all perfect in Vinaya observances'.®* In Kalifiga (ancient Orissa) he
reports the existence of ten sasighdrdmas with about 500 inmates
‘who study the Great Vehicle according to the teaching of the
Sthavira School'.? He speaks also of 100 monasteries in Ceylon where
the monks ‘follow the teachings of the Buddha according to the
dharma of the Sthavira School of the Mahiydna'.* There is no
‘Sthavira School’ in Mahdyana Buddhism, and Hsilan-tsang’s mean-
ing must have been that all the monks he refers to were of Mahayanist
faith and yet were as particular about the observance of Vinaya rules
as monks of the Theravida school. Another instance of Hinayanist
Vinaya subsisting among a group of Mahdyanist monks is cited by
him from Udydna, then a small state on the Indian border on the
Swat river to the north of Peshawar. Here was only a small handful
of monks: ‘they studied the Great Vehicle', but prohibited ‘the use
of charms’ (i.e. they were not Tantrics). Hslian-tsang says about
them that they had ‘traditional knowledge' of the Vinaya of five
Hinayinist schools, viz. of the Sarvistividins, the Dharmaguptiyas,
the Mahiéasakas, the Kaéyapivas, and the Mahasanghikas.® I-tsing,
coming to northern India three decades later than Hsifian-tsang, did
not notice any outstanding difference in respect of Vinaya between
the Mahayinists and the Hinayénists, who, in his opinion, differed
only in the matter of the holy texts they studied and the cult-objects
they worshipped.*

L (i) Sdrangama Safra is & great work of Mahdyina philosophy, held in great
esteem by Chinese Buddhist scholars. It was translated from its original (no longer
found) into Chinese in Canton by Parmmirtha with the help of a Chinese scholar in
AD rilj. Re Paramartha, see Part IV, sec. 7. (i) Upali-pariprechd forms the ninth
book of the Chinese Ddddh;.r?ml’iuya, It purports to be a disconrse given by the
Buddha to Updli about the Vinaya to be observed by followers of the Mahiy&na.
See Anukul Chandra Banerji's Sarvdstivads Literatwre (Calcutta, 1057), pp. 32-36.
fiil) Bodhicarydvatdra is a work by Santideva extant in original Sa.mlmt.mcnbmg
the all-compassionate mind which a Bodhisattva must cultivate and the attributes
of such a mind. He calls this the ‘Vinaya of a Bodhisattva'. Re Sintideva and
Bodkic afiira, see Part IV, Sec._ 5, p. 287.

% Beal's Buddhkist Records, i, p. 133 8 Ibid, i, p. 208,

4 Ihid, ii, p. 247. 8 Beal's Buddhist Records, i, 121.

* Takakusu's j Record of the Buddkist Religion, etc. p. 15: ‘Those who worship
the Bodhisattva and read the Mahi Stitras are called Mahd; while those
who do not thess are called vinists. There are two of the so-called

Mahilyina, the Midhyamika: second, the Yoga'.
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Thus in the Ap centuries, in those monasteries that were not
exclusive to any particular sect and where both Hinayanist and
Mahdyanist monks lived together, the overall monastic discipline
was uninterrupted. No 'vinaya’, in the sense of monastic regula, was
developed in Mahdyina Buddhism, but the ancient ‘Hinaydnist’
Vinaya, no longer observed in each and every particular, sufficed as
a basis for discipline in a monastery, The modus vivendi may be
described in the words of a Buddhist English scholar of the Mahdya-
nist School: ‘A Mahiyinist Bhiksu is not one who belongs to a
Mahayana Order in the sense of a separate religious corporation, but
simply one who, observing in fundamentals the same monastic dis-
cipline as his Hinaydna brother, devotes himself to the study and
practice of the Mahiyina sifras. Similarly a Hinayina monk is
simply one who follows the Hinayina sdfras. No Buddhist country,
regardless of the school to which it belongs, has a monopoly of the
Vinaya.

Of the sects that emerged in early Buddhism—eighteen being their
traditional count, though the actual number as it seems, far exceeded
it and also varied from age to age, the formation of a sect being
easy under the ‘Schism (Sasghabheda) rules'*—the orthodox
Theravida insisted on one view of Vinaya, while the Mahasanghika
held a somewhat different one and perhaps the other sects and
sub-sects wavered between the two.

The Mahdyina movement started in the early centuries of the
Christian era. It introduced and established a ‘neo-Buddhism’ with
a system of new concepts and a new outlook on the aim and purpose
of spiritual life. It did not produce sects, but schools of philosophy
in which there was a complete re-orientation of interest from
outward observances to the inner contemplative life. Out of its
emphasis on Bhakti (Devotion) as fundamental in the religion,
the Mahiyana evolved an elaborate ritualism of Pdjd (Worship),
but by-passed the ancient Vinaya. To Mahdyinist thinking, the
Vinaya had a use and significance different from what the
Theravada conceived: its raison d'ére was to lead the devotee's
mind to a state most favourable to cultvation of the Higher
Wisdom.

‘In explaining to you the rules of the Vinaya’', says the Buddha to
his assembled disciples in the Sdrasngama Sdira, ‘1 have frequently
emphasised three good lessons, namely, (i) the only way to keep the
Precepts is first to be able to concentrate the mind; (ii) by keeping
the Precepts you will be able to attain semddhi; (iii) by means of

! Swrvey of Buddhism by Bhiksu Sangharaksita (Bangalore, 1957), p 147148,
# About the rise of seots through schisms, see The Buddha and Five A amiuries,
pp. 123-130.
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samddhi one develops intelligence and wisdom’.? The Vinaya was
thus not an object in itself—its importance or significance was little
unless it were helpful in making the mind receptive to ‘intelligence
and wisdom’.

This relaxed emphasis on the Vinaya regula makes a difference in
the picture of sangha life in the AD centuries.

A Sangha is no longer an organization founded on and sustained
by the Vinaya: it is not the regimen that holds it together. We have
seen that the ‘Avdsakappo’ had been one of the moot-points at the
‘council’ of Vesili: it turned on the question whether it was allowable
for two schismatic parties to hold Uposatha and perform Sangha-
kamma in the same dvdsa. But it ceased to be an issue; sect was no
longer a separatist principle in sarigha life: monks of different sects
conld live in the same safgha. For this there is evidence both from
epigraphs discovered in the monastic ruins and the eye-witness
accounts of the Chinese pilgrims. Although there were monasteries
exclusively occupied by Mahayanist or by Hinayinist monks, or by
monks of a particular sect, co-existence of different sects in a sangha
seems to have been the normal practice.* While monks of different
Hinayina sects and both Hinayinists and Mahayanists lived in
common residence In the same monastic establishment, their views
on the obligatory character of the Vinaya rules could not have been
the same. Perhaps, with the changed outlook on Vinaya in the later
centuries, established ancient institutions like Uposatha and Sasngha-
kamma ceased also at some stage (except among monks of the
Theravada school) to conform in practice to the ancient canonical
rules.

Sasighakamma had been a most important function of the Sangha.
The Vinaya rules define its strictly ‘republican’ character, precluding
all personal control or dictatorial interference. But in the AD centuries,
both epigraphs and the Chinese accounts make us aware of the
existence in the monasteries of ‘Chiefs” or ‘Abbots’ or ‘Principals’.?
What their exact functions were is not specifically known, but it
seems that the appointment of a "Chief' in a monastery became
customary even in Theraviida establishments: the custom prevails
to this day in the Asian countries of Theravida Buddhism.* None of
the Chinese pilgrims from Fa-hsien to I-tsing whose object in coming

1In Goddard's translation quoted in Lin Yutang's Wisdom of Imdia (1044—
Edition), p. 505. : ok

% See for instance the names of different sects appearing in Simath inscriptions—
Part 111, Sec. 6, p. 216

* A controlling personal authority of this kind never existed in a primitive Sangha.
It is inconsigtent with Vinayva roles, See Early Buddhisi Monackizm, pp. 145-146.

* In Ceylon, Burma, Thailand and Cambodia, there is always a chief or an abbot,
called by different names or designations in different conntries, a=s the head of a
monastic establishment.
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out to India was to observe the Vinaya practices of Indian monks
seems to have seen the holding of a Sasghakamma. We look in vain
in their K#'s for an allusion to this fundamental Sahgha institution.?
It must have taken some form not prescribed in the Vinaya.

1 The question whether Safghakamma was practised according to the ancient
rules in Indisn monasteries {specially in non-Theravida ones] in the seventh century
AD must be left to negative evidence. The nearest approach to a swighakamma
found in the Chinese records is had from the Korean monk Prajfifvarman’s descrip-
tion of what he olserved at Nilandd: 'If something happened in the monastery, all
the monks of the monastery got together to discuss the matter. The monks, one by
one, with folded hands, reported the matter. If one of the monks objected, nothing
mldhedone.I!an}rmﬂldm}rﬂ;ingwiﬂmutEh.e:muntuf:l]thnmnnkanfthn
monastery, he be forced to leave the establishment. If there were difforences
of n, they wounld try to convince the other group with reasons. No force was

to convince' (See Part IV, Appendix). This is but faintly reminiscent of the
ancient sanghakamma with its elaborate rules of procedure,



BHAKTI
in Laler Buddhism

BASED on the Vinaya and with the Safighakamma as its functioning
organ, the primitive Safigha took as a directive the Lord’s dictum
that so long as Bhikkhus ‘assembled unitedly and assembled fre-
quently’ (‘abhinnham sannipdtd sanmipdla-bahwld’),! they would
prosper and not decline. The meeting hall (Upaithdna-sdla) was,
therefore, the hub of safigha life, and we have elsewhere referred to
its importance in a primitive monk-settlement.* Yet when we pass
on to monastic remains of later times, we observe that there the
Cetiyaghara takes the place of central importance.

The functional importance of the Upafthdna-sdld was in connection
with the Vinaya and the implementation of its rules; the Cetiyaghara
was a place of congregational worship. The emphasis in sangha life
had evidently shifted in these centuries from Vinaya to the cultiva-
tion of Bhkak#i and its ritual expression in worship of the S#dpa or
the Buddha-image. It is an index to a deeper change in the spirit of
the religion.

Bhakti has encroached largely on the system of spiritual training
and self-culture deemed essential to the Dhamma enunciated in the
canon. ‘Only a little Bhakts’, says Upagupta to Mira in the Divydva-
ddna legend, ‘becomes for the wise fruitful of Nirvdpa.'? But it is
decidedly not in this line that Nibbdna is led up to in the system of
the early (Theravida) scripture.

A school of religious thought, which may have been more ancient
than Buddhism or at least as ancient, had existed in India which,
deriving from Vedic and Upanisadic doctrines and speculations,
turned away, like Buddhism, from Vedic sacrificial rituals: it insisted
on single-minded devotion to the object of adoration as the only way
of salvation.* This was the school of Bhakfi: its fundamental tenets

1 Mahfiparinibbdna Suttanta, I, 6. ! Part I, Sec. 4, p. 60,

i 'Sw o bhaktir'bhavati matimatdni mirvdna-phaladi'—Cowell and Neil's
Divyd , p. 360. The words of Upagupta recall Sipdilya’s Bhahti-satra, 11, 76:
Laghvapi bhaktddhikire mahathsepakamaparasarva hinds (Ir.: In the path of the
devotee, an act of Bhak#i, ever so slight, is destructive of great sins, because of its
doing away with all other things)—See Vol. VII (Bhak#i-Sdstra) of the Sacred Books
of the Hindus Series, Panini Office, Allahabad, 1gra.

iSes R. G. Bhandarkar’s article on the Origin of the Bhakti School in fadian

Anfiguary, January, 1912.
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are collected in two Sanskrit works in sdtra form—Sandilya’s
(earlier) and Narada's.!

The influence of this school permeated religious thought in India;
it persists to our day in various forms, and in both Braihmanism and
Buddhism, its ferment is unmistakably felt.

The term Bhak#i is used in Indian religious terminology in a
connotation hardly covered by its current English equivalent ‘Devo-
tion’. The term has a specific significance: it has also a range of
nuances. It implies a subjective state—an attitude and condition of
heart and mind in which the devotee turns from the ethical and other
aspects of religion to prayer and adoration and complete self-surrender
to the adored. To one who is settled in this attitude and condition of
mind, it is, as Si.u.dﬂyta in his Bhakti-siifra puts it, the ‘idea of the
Lord’, rather than his ordainments or teachings, that occupies the
forefront of mind and heart and its ‘fruits’ appear ‘in reverence
and worship paid to the adored, the casting out of all unclean
thoughts and passions, the celebration of the praise of the Lord
and the wish to continue to live in his service and for his sake
alone’.?

Thus interpreted and understood, Bhakéi is a sine gua non in all
religions that are ‘religions of grace’. Religions of this type are
soteriological: they postulate a Saviour, To him it is left to grant the
fruits of a man’s work and endeavour—to bestow on the devotee the
ultimate salvation. The Saviour must be propitiated, not by holy
living alone, but by refuge (Sarana) being sought in him, by adora-
tion (Vandand), prayer and supplication (Stava and Stuti) and by
ritual worship (Psijd).

Over against these ‘religions of grace’, there are faiths and creeds
in which a Saviour has no place. The salvation, the goal of religious
life, however it may be conceived or in whatever term expressed, is,
in their view, not a gift but an attainment: to be reached by steadily
progressing stage-to-stage along a Way (Magga). Hence the man of
faith must rouse volition and self-effort—regard religion as primarily
‘practical’ and concerned with the proper direction and control of the
will. Basic in this view, is the ‘Moralist’ theory of religion of which
Kant was the most influential exponent in Europe in the eighteenth
century.

In the early Buddhist (Theravida) scripture, two terms, which
belong to what is called the ‘psychology of religion’® appear, viz,

! These two Sitras (with commentary and translation) are included in the Sacred
Books of the Hindus, Panini Office, Allahabad, Vol. VII (Bhakti-¢dstra).

* See article on Bhakti in the Encyr in of Religion and Ethics. This is the gist
of the aphorisms of SAndilya, as givmm article,

25ee Ch. I on "The Ps}mhnlaglcal Approach to Religion® in Dr W. B, Selbie's
Psychology of Religion (Oxiord: Clarendon Press, roz6).
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Saddhd (Sans. Sraddhd) and Bhatti (Sans. Bhakti).! The former
implies in this scripture a firm faith and conviction that the Way of
Dhamma (the Magga) must lead one assuredly to the goal of Nibbdna.
The term Bhakti is of rare occurrence in it and has nowhere the
implications and nuances that belong to its use in Mahayanist as well
as in non-Buddhist scripture. Yet the two trends in the "psychology
of religion’ that are typified by Sraddhd and Bhakti appear side by
side even in Theravida Buddhism. Along with the idea of volitional
self-effort appears also the idea of a Saviour who has to be propitiated
and in whom refuge (Sarana) is sought.?

Where the main emphasis lay in the Founder's original teachings
cannot be known except inferentially from the system that stemmed
from them and is presented in the scripture of the Theravida.

In this system, the religion is significantly described as the Way
(Magga): it is specified as the 'Noble Eightfold Path’ (driya
afthasigika magga), and no system, it is affirmed, can claim to be a
religion in which the ‘eightfold path’ is not laid down; progress along
this path is by stages and at its end is the goal of Nibbana. The stages
are indicated by key-terms:

‘Sila, Samddhi, Pafi#id, Vimutti—these were realized by the Lord;
knowing them, he proclaimed them to his followers and entered into
Parinibbdna.’®

What these terms technically formulate amounts to a system
purely psycho-ethical in its character; saddhd is essential to one who
wants to follow it, as several swifas (especially the Cefokhila Sutia®)
inculcate. But from the system thus formulated, Bhak#i, as con-
ceived in a ‘religion of grace’, must seem alien. Central in it, is the
‘practical’ concept3—that of self-effort towards a goal and its attain-
ment, which has no implication with ‘the grace of a Saviour’ or the
need to invoke his grace or for the associated acts of prayer and
worship.

Its most succinct exposition is in Buddhaghosa's manual Visuddhi-
magga.® While it takes as basic the concepts of Sila, Samddhs and
Pafifid, it is absolutely untouched by any Bhakiéi concept and gives
the go-by entirely in its scheme of religious practice to acts like

1 Sapdilya distingui Bhakti which is a specific concept from Sraddhd which is
a general concept (Naiva draddhd tu sidharawyat—Sindilya's Bhakti-sitra, 11, 24)

1 Gparinibbana Suttanta, V, &z.tnd ]

¥ Ibid, IV, 3 {Gﬁl‘hﬁ—];ﬂm}f translated here).

' In the Majjhima Nikdya.

& Tumheki kiccar Slappam akhiliro Tathdgatd (Tr: You yourself muost put forth
exertion, for the Tathigatas are but Signposts}— Dhammapada, 276.

¢ Be Buddhaghosa and the Fisuddkimagya, see Part IV, Sec. 2.
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‘taking refuge’, singing lauds and offering worship. This authentic
manual of Theravida Buddhism thus contrasts sharply with what
may be regarded as its counterpart in Mahiyina Buddhism, Santi-
deva's Siksd-samuccaya, in which the place of ‘prayer and worship’
is pronounced.?

Yet the concepts of Bhakti appear in Theravida Buddhism as well.
The formula of Ti-sarana, first invented for use in the ceremony of
Ordination,® ripens into a credo; the compassionate (Kdrumika)
aspect of the Lord is iteratively stressed; the poetical manuals which
form a group in the Switapitaka of the scripture—Thera-theri-githa,
Apaddna, Petavatthw and Vimdna-vatthu—abound in passages that
refer to the efficacy of worship-offering to the Buddha (though no
image of him had been invented yet) and the ritual worship of the
Stiapa and the Dhatu (Holy Relics). The Pijd, which in the Dhamma-
pada® is a mental act or attitude, becomes in these later canonical
works a ritual performance.

These notes in Theravada Buddhism are indicative of a strengthen-
ing and upsurge of the Bhak#i element in the religion. It eventuated
in trends that slowly materialized in institutions, which Buddhism
in its primitive form knows nothing of. Perhaps it was through the
lay mind that these trends came to maturity. While for the monks
the discipline and doctrine of the Way was of primary importance,
for the mass of lay Buddhists, Bhakfi-offering in the form of prayer
and worship became the essence of the faith. We have touched upon
the interactive effects of intercourse that existed in Buddhism
between monkhood and laity* and no wonder these institutions were
accepted, canonized and adopted by the Sangha. In course of time
they were incorporated in Sangha life.

4. STOPA-WORSHIP: PHASES OF DEVELOPMENT

The origin of stidpa-worship in Buddhism is obscure, nor is it lighted
by the shipa-legend elaborately woven into the Mahdparinibbana
Suttanta. Whether Buddhism inherited it from some practice of folk
religion of higher antiquity, or itself initiated it, is a question
that research has not tackled yet. But st@pa-worship goes back
to the early days of Buddhism: it is one of its fundamental
institutions.

Besides its mention in later texts of Theravada scripture, the
practice of stiipa-worship prior to Asoka is proved by his Nigalisigara

! Bs Santideva and the Sg'.kgﬂ.mmma}'n, see Part IV, Sec. 5,

2 Mahavagga, I, 12, 4.

2 See Dhammapeda, 195-106, where “pijd" means obviously the simple paying of

honour and reverence. Pijd is not conceived there as a ri but as a mental act,
1 See Introduction.
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pillar inscription.® If the Asoka legends are any indication, it was
during his reign that large-sized stiipas were constructed at several
centres in his empire for ceremonial public worship and sédpa-
worship spread as a popular institution. The exhortation of Sopa,
the Brihmana who is said to have distributed the body-relics of the
Lord from his funeral pyre, ‘Vittharika honiu disdsu thapd’ (Let
stipas spread in all directions), reflects perhaps the popular en-
thusiasm for stipa-worship in Asoka's reign.?

An initial problem posed by Buddhist st@pa-worship is: whether it
was monks or lay men who introduced it into Buddhism?

Out of the training and discipline of monks, concerned for the most
part with doctrines and their exegesis in Abkidhamma philosophy,
stiipa-pidjd could hardly have taken rise. Regarded from any angle,
a rite of this character can hardly be said to have any root in the
formulated doctrines or in the fundamentals, defined as Sia,
Samddhi, Pa#ifid or Vimuidts, of the faith. None of these can have any
relation to or be said to be advanced by stipa-worship. With regard
to the rite itself, significantly enough, the monk mind and the lay
mind were never at one.

The rite, however, was invested with the sanctity of the canon:
set down as an ordainment of the Lord in the Mahdparinibbdna
Swuitanta, but is converted there into worship of holy relics—the holy
mound being regarded as a reliquary. Skipa-pijd is identified with
Sarira-pidjd. On the other hand we find the Buddha himself enjoining
the disciples not to occupy themselves with sarira-pijd, but leave
it to the laity.® Nigasena in a later age comments in his reply to
Milinda that Sarira-piijé was meant for the laity, while for monks
(Jinapuitas) the things that mattered were the doctrines and the
discipline.* It seems that for a long time after stiipa-worship had
received canonical sanction and been accepted as a rite and institution
of the religion, the monkish mind was averse to it, though a time
came when it became the practice in every monastery to have a
shigpa installed in the prayer hall.

Before this form of worship became universally prevalent among
all Buddhists, both lay men and monks, it had to go through two
phases—first, a lay ritual found place in the monk-made canon and
was invested with a sacramental character, and next, the canonical

In the village of Niglivi in the Nepalese farai existed a stfipa dedicated to one
the Buddha's mythical predecessors Koplgamana. Asoka visited it some time
ore his visit to Lumbint and enlarged it to double its former size. * Kondkamanara
diati vadkile, etc."—A. C, Sen's Asoha’s Edicls, p. 125.

have discussed the probable date of the Mahdparinabbing Swifawda in its
version in the Theravada scripture in The Huddha and Five A fter-Cenluries,
. 47. The gdthd, in which Sopa's exhortation finds place, occurs in the Mahdparinib-
ma Swuftants, VI, 50.

* Mahfparinibbina Suttanta, V, 24. i Milindapaiha, IV, 3, 24-27.

b
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concept of the si#pa as a memorial was converted into a symbol or
representation of Divine Presence.

In the engravings of Sanchi sculpture, there are several representa-
tions of shiipa-worship.! It is shown as a congregational and cere-
monial worship with music and floral offerings. But in most repre-
sentations there are just half a dozen worshippers—in others the
worshippers are only a pair, male and female. This last, the private
and individualistic worship, seems to have been the primitive form.
What is remarkable, however, is that no monk appears and the
worshippers by their habiliments are all lay men and women. They
are apparently making the offering of Bhakti to a recognized holy
symbol,

How the monks interpreted stiipa-worship in the canon appears
from chapter V (26-31) and chapter VI (50-61) of the Mahaparinib-
bana Suttanta. This monk-made manifesto of the stipa-cult explains
why and to whom a s#i#pa should be erected and why it is worthy of
waorship. It touches also on its origin in the Lord’s own ordainment
and gives an account of the building of the first ten stiipas over the
relics of his body.

The Suttanta text undoubtedly belongs to a time when to this kind
of worship, having already become a widespread popular practice,
the monks desired to impart the canonical sanction. The text explains
and authorizes. On its genesis, the following observation by Professor
James throws light: ‘Everywhere it seems that ritual as a product of
unreflected habit normally has preceded the development of specific
ideas concerning the how and why of what has been done when the
activity has been of a purely practical nature: the ritual enjoined by
custom has in the process of time required justification and explana-
tion in terms of a supernatural sanction’*—which in the present case
is ordainment by the Lord himself.

The Shipa is regarded as only a memorial in the canonical text—a
memorial of the noblest kind reserved for specified classes of mortals
who deserve such commemoration (Thdpdraka: Sans. Stapdrha).
They are not exclusively those pre-eminent in the field of religion:
a righteous ruler (Dhammika dhammardja) also is among the
Thipdrahas. 1t is said that the ritual worship of a stiipa ‘with
garlands or incense or paint’ redounds to what is called ‘ciltapasdda’,
Le. a tranquil and blissful state of mind, induced by contemplation

! See The Monuments of Sanchi by Sir John Marshall and Alfred Foucher, Vol. 1T,
Plates 132, 15, 20, 32, 33, 30, 41, 43, 45, 47, 48, 60, 62, 63. Ul these, Plate 36 shows
p‘nﬂ.il.‘.\\'ﬂi!h.ip"l‘lthm.?.njr ppers and a band of musicians; Plates 41, 43, 6z
and 63 show six worshippers; Flates 45, 47, 45 and 6o show only a pair, male and

% M_q..rf.h and Ritual in the Ancient Near East by Dr E. O, Jumes |London: Thames
and Hudson, 1958), p. 204.
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of the memory of a person of supreme holiness or greatness.* It is not
suggested that any specific spiritual benefit accrues from it.

While this was originally the monkish view of the séfpa and the
efficacy of stiipa-worship, the popular conception seems to have been
widely at variance. It was not the limited benefit of canonical
definition, ‘tranquillity of mind’, that was sought by the lay shipa-
worshipper, nor did the stdpa stand in his eyes as no more than a
sacred memorial.

The stidpa was regarded by him not as embodying the ‘memory’ of
the Lord, but the 'idea’ of him, In other words, it stood as a symbol
of the divine presence: the Lord himself supposed to be symbalically
present in the sacred mound enshrining his dhdfu (Body-relics).
Prayers were offered to the stifpa itself; rites of worship performed;
boons of all sorts, both spiritual and secular, solicited—a complete
tergiversation from the idea of a Lord deceased to that of a living
Lord with boons to dispense. To worship and circumambulate it was
not a mere emotional satisfaction, but a spiritual gain—a gain so
great and enduring that it availed the worshipper till his final
nirvdma.t

It was the popular, as distinguished from the canonical or monkish
conception of the sfipa and stipa-worship. It prevailed in the long
run. The stipa became a symbal of divine presence as manifestly as
a Buddha-image.

The evidence of this comes from an ancient text, an Avalokana (or
Avalokita) Sditra, which does not exist separately, but is found incor-
porated with the Mahdsinghika Vinaya work, Mahdvastu, and froma
version of this ancient sifira long extracts are given in the seventeenth
chapter (on Prayer and Worship) of Santideva's Siksd-samuccaya.®
Evidently this ancient sdfra gives the popular view of stipa and
stdpa-worship, while the monkish view appears in the text of the
Mahdparinibbina Suttanta.

Here the sacred mound is not regarded as a memorial, nor are the
fruits of its worship confined to ‘Citlapasdda’. The worship is not a
simple token offering of ‘garlands, incense or paint’, but is attended
with all the ritualism of image-worship—circumambulation (Pradak-
sind); obeisance with folded palms; miscellaneous offerings of flowers,
garlands, incense, buntings, clothes (spread round the mound),
blankets and fabrics {Civara) of cotton and silk; placing of lights

:Wwwm.; ssmﬁ;fﬁ r' 22‘1 pugpa-milya-gandha-dvajapatdhehi vi'th'anu-
lepanahi na tasya ;nyuyn Jmn;wwmmihgnfnﬁ’ . - - ydvanna parinirodnar
na fasya paryaniak —Senart's Mahdvastu, 11, p. 362,

%See Ihid, pp. 363 fi. See aleo Bendall's Siksd-samwccaye (1957), pp. 207 ff.
‘Senart’s h * says Bendall, ‘that the sifra is an interpolation in the

Mahavasiu 15 rendered probable by Sintideva's citations from it as a separate work
and by the independence of the Tibetan version.'—Ibid, p. 297, footnote 6.
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(Dipa) and striking up of instramental music (V@dya); cleansing and
spreading perfumed paste; collecting offered flowers (Nirmdlya) save
those offered by the worshipper himself; and, as a special offering,
the donation of a Chatra (umbrella to serve as top-covering for the
stipa). The boons expected by the worshipper are not of mere spiri-
tual benefit, but are also those caleulated for advancement in wordly
life. “He becomes rich and wealthy with an abundant treasury who
bows with folded palms at the s#iipa of the Buddha.t

Stitpa-worship spread with the spread of Buddhism all over the
country. Historical reminiscence of a time when the whole of India
was dotted with stiipas appears not only in Buddhist legends, but
also from an opposite angle in the Mahdbhdrata epic.

The stfipa was an outstanding emblem of Buddhist faith and the
adherents of Brihmanism regarded its popularity with a jaundiced
eye. They gave it a contemptuous name, Edika, a structure of rub-
bish.® In a section of the Mahdbhdrata, the degeneracy of the Kaliyuga
(Iron Age) is described in a prophetic vein. One of the marks of this
degeneracy is said to be that ‘the earth shall be covered with Ediikas
instead of with temples to the gods’.?

In the Buddhist Asokan legends, as we have seen, the time when
the whole land was dotted with them is taken to be in Asoka’s reign.
The tradition is recorded in the Ceylonese chronicles. ‘From the
offerings made on behalf of the Buddha in various ways and in
various cities’, says the author of the Mahdvanmsa in reference to
Asoka’s reign, ‘various festivals are constantly celebrated in honour
of Thitpas.'t Hsiian-tsang, relying on this ancient tradition, describes
almost every stiipa seen by him as ‘built by Asoka-raja’.

But the golden age of sti#pa-building was not conterminous with
Asoka's reign: it covered the reigns of the post-Maurya dynasties of
northern India and also of the early Sitavihana dynasts. The
greatest siilpas seem to have been post-Mauryan,

Extremely few, however, of the thousands which once dotted the
land, both north and south of the Vindhyas, remain above ground.
Of those, sunken or still standing, four kinds may be distinguished

(I) A Stipa set up for public worship, round which Buddhist
festivals used to be celebrated.

Such s#ipas are found as far north as Taxila down to the banks of

1 'Jﬁdyg dhard Bhoti prabhilta-kofak yo afjoelibhir' mamati buddha-stagam. ' —
'S Sihsd-samuccays, p. 308, Cf. also Senart’s Mabgvaste, 11, pp 3&2—32;.

* See 5t Pelersbery Dictiomary under Eddhs. A Pali variant of this word, Elula,
also is found. It has besn s that the word is of Dravidian origin, See articls
on Saushrii Eddka-FPuli Eluks by F. R. Allchin in Bulletin of the School of Oriental
and African Studies, London University, Vol. XX {1957). Pp. 1-4

*Bee Mahdbhdrata (Asiatic Society’s Ed), Vanaparva, vv. 13074-13076, or the
Poona Ed., Aranyaparve, ITI, 188, vv, fug—66s,

* Tornour's Mahdwansn (tB3g), p. 10,
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the Krishni river. Those at Sanchi and Bhilsa in northern India and
at Amardvati and Niagirjunakonda in the south were of great
dimensions, with surrounding balustrade and tall gateways (toranas).
Some of them are distinguished by the name Mahd (Greaf)-cetiya. The
reliquary cefiyas of Amarivati and Nagirjunakongda have now fallen
to ground-level. There is no doubt that from time to time they were
enlarged in size, and also grew richer and richer with sculptural
decorations contributed by lay worshippers, as s#ipa-worship
flourished among them. Sti#pas for public worship existed in Asoka’s
time—their worship had become by then a canonical institution.
Curiously, however, though Asoka himself is described as a zealous
‘stiipa-builder’, only a single legend relates the foundation of a stipa
by him—the ‘Great Tope’ of Sanchi. The story has to be taken on
its own merits,

It is said that Asoka, posted at Ujjaini as a provincial governor
under his father Bindusira, had an occasion to visit Vidiéd, where
he fell in love with and married the daughter of a local merchant,
Later at the instance of his mother-in-law, who seems to have been
a Buddhist, he erected a s#ipa at Sanchi just to gratify her. Asoka
was not a Buddhist then. The ‘Great Tope’ was built up piecemeal;
it has a very ancient brick-core, a later encasing of stone and mortar,
and, under the Sufga kings, it was enlarged and its balustrade
sculptured, and perhaps still later was provided with its magnificent
gateways.}

(II) A miniature St#pa in a monastery chapel (cetiyaghara). The
cetiyaghara, which was originally unknown and is not mentioned in
the scripture among the requirements of a monk settlement, became
afterwards a necessary adjunct.

The Vinayapifaka knows only of the Upafthdna-sdld (meeting hall)
where congregational services were held. In the more primitive among
the guhd-monasteries of western India, the cefiyaghara is not seen.
At Bhaja, a collection of stiipas, most of them probably votive
offerings, is found stowed away in one chamber, and at other places a
stipa may be seen standing outside a set of caves. The ancient
wpatihana-sdla, it seems, gave place in course of time to the cefiya-
ghara, which in its turn developed into a mamdapa, a roofed and
pillared pavilion. At the far end of it was recessed a stifpa sanctuary.

A custom of high antiquity in India is to pass round a person of
reverence or a holy object, keeping him or the object on the right
hand, It is called Pradaksimd—'to go round keeping the object of
reverence on the right’. In the scriptural legends a visitor always

i For the legend of Asoka's building a stipa at Sanchi, see Geiger's Mahdvavisa
(Pali Text Society), pp. too-101, and also vavisa (ed. by enberg), PR. 42,
63, 147, 168 and 370.
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behawes thus when about to take leave of the Buddha. The custom
became a ceremonial rite in séipa-worship and a path for circumam-
bulation was usually provided in a cefiyaghara for the pradaksing.
Passage along this path was through the pillared aisles. There are
several unfinished circumambulatory paths seen in the cefiyagharas
of the cave-settlements, the rocks behind the s#fipa having been
found to be intractable. Pradaksind was so necessary a ritual
observance that at the Nﬁgﬁrjuﬂﬂkﬂndﬂ. monastic sites, it is seen as
a sort of conventional requirement in sanctuary construction. The
mmmbnlatmy path is seen merely aligned to symbolize the
observance, but is actually too narrow to be traversed.

(II1) Ex-voto Stidpa: A custom grew up among lay Buddhists to
donate a miniature sifipa to a sangha as votive offering.

When such an offering was received, it was the practice to install
it outside but in close proximity to the cefiyaghara or in the precincts
of a temple when (in the Gupta Age) Buddha-temples were built
separately and outside the monastery building. A large number of
these votive stiipas, both large and small in size, may be seen at
Nilanda, Boddhgaya, Ratnagiri and several other sites. Many of
them are so alike in size and shape as to suggest that they could be
obtained ready-made. Perhaps they were put up in stone-cutters’ and
sculptors’ shops for sale. They are beautifully executed and not too
large to be portable,

(IV) According to the canon, a stiipa is a reliquary memorial, a
Dagoba as its name is in Ceylon, meaning Dhdtugarbha, i.e. ‘with
relics in its womb'. Yet the dhdtu-content was often supposititious and
few stipas in India have yielded relics. The actual relic-containing
stiipas were some of the Mahd-cetivas. But whether a dagoba or not,
the Holy Mound was a symbol of divine presence and continued till
the last days of Buddhism in India to receive adoration from monks
in their monasteries and from lay people in public places.

This symbol-worship seems never to have been wholly replaced by
image-worship, and between the two forms, as we shall preszntly see,
there was a long competition or contention, intriguing signs and
indications of which may be read in the monastic remains,

b. WORSHIP OF THE BUDDHA-IMAGE

Symbeol-worship preceded image-worship by several centuries in
Buddhist history.

There is a controversy of long standing among experts in icono-
graphy about the origin of the Buddha-image. The issue lies between
the rival claims of two ancient schools of sculpture—Gandhira in the
far north-west of India and Mathura in the east. It is reasonably
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certain, however, that the Buddha-image came into existence in the
first century, either BC or AD,

In a frieze of Mathura sculpture, conjecturally dated in the first
century BC, an image of the Buddha appears along with other
worshipped symbols. It is one of the earliest specimens of a Buddha-
image, figuring the Superman {Mafmpuma} with the characteristic
physiognomical marks, as the Buddha is conceived in ancient
scriptural legends.

Here at Mathura, it seems, the cult of Bhakti, of which the nascent
expressions appear in the later passages of the Theraviida canon, had
already come to birth before the image was thought of or designed.
But the mind has to make a conscious effort to associate a symbol
like the Bodhi tree, the Wheel or the Mound with the idea of the
Lord. The devotee would still yearn to have before him something
more directly evocative, concretely expressive, and immediately
representative of his Lord. To supply this spiritual need seems to have
been the urge and motive for designing an image.

That this yearning and this need actually existed when worship
was confined in Buddhism to symbols, there are indications in sti#pa-
sculpture itself as well as in literary texts.

Early Buddhist sculpture never represents the figure of the Buddha,
though a Bodhisattva (i.e. a previous incarnation of the Buddha in a
Jidtaka) is represented. Whatever the reason for this reticence, the
suppressed desire for a Buddha-image seems conveyed by several
features of the sculpture of Sanchi, Bhilsa and Barhut. Footprints
are shown; the descent of the Lord from Heaven to earth is shown
by a footprint on the lowest rung of a ladder and another on the
topmost one and, as Stella Kramrisch has pointed out, in one Sanchi
panel footprints, tree-motif, wheel and umbrella are combined in a
vertical succession, ‘alluding in a childish way to the bodily appear-
ance of a man’.!

The Mara-Upagupta legend in the Divydvadina, the legend of a
great apostle of Bhakii who lived in Mathura once upon a time and
converted Mira, is the clearest expression of the yearning for a
Buddha-image of one inspired with Bhakti. The internal evidence of
the legend points to a time when the Buddha-image had not been
invented; yet so strong was Upagupta’s yearning for it that he had
recourse to Mara's magic to conjure it up before his eyes® It is a
legend of Mathura, and it is in a sculptured frieze of Mathura, as
already noted, that one of the earliest of Buddha-images in the figure
of a Mahdpurisa appears.

The impulse or the plastic motive behind the images of Gindhéara

L Indian Sculpture (Heritage of India Series), p. 24.
* The legend is given and these points are brought out in The HBuddha and Five

A fter-Centuries, pp, 234-230.
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seems on the other hand to have emanated from a different source—
from the anthropomorphism of Greek mythology. Gindhira had
received Hellenistic culture from Bactria, and there can be no doubt
that there were Buddhists in Gindhira who had come under the
influence of that culture and desired to see the Lord in an image of
idealized human likeness. Right from the earliest specimens, Greek
traits are kept up in Gindhiran images—in the halo and the toga-
like drapery.

The question whether Mathura or Gandhidra gave the Buddha-
image to the devotee is a somewhat academic one. The really signifi-
cant fact is that, round the beginning of the Christian era, the devotee
had something that could evoke and satisfy his emotion of Bhakti
more immediately and completely than a purely symbolic cult-
object could do. Whether in the Mahdpurisa style of Mathura or the
‘Indian Apollo’ style of Gandhira, the image, irrespective of its
technical points of iconography, attracted Bhak#i and demanded
worship.

Yet, after the invention of the image, a somewhat disturbing
question became unavoidable: whether to retain the traditional
symbol-worship or to adopt the image. The question was of some
importance with worshippers, both monks and lay men.

In the remote past—long, long before the image had been in-
vented—the question, it seems, had been anticipated. A legend
reports that the monks of Jetavana once wished to install in their
monastery something by way of remembrancer (cefiya) of the Lord .
The form of it was discussed. At the time it must have been a moot-
point of a purely hypothetical nature, for there was no Buddha-
image available yet. But three kinds of remembrancer were considered
and preference went to an ‘associative’ and symbolical one (Pai-
bhogika, something associated with the Lord—in this case a seed of
the Bodhi Tree), while a physically representative one (Uddesika,
which the commentator explains as a ‘Buddha-image’) was rejected
as being ‘unreal and imaginary’ (avaithuka manamatiaka).

When an ‘uddesika’ form of cetiya actually came into existence, it
had to be evaluated for the purpose of worship and the question was
hypothetical no longer, but had a practical bearing. The issue was
whether (i) to replace the symbol by the image, or (ii) to keep both,
or (iii) to reject the image and perpetuate the symbol. On the vexed
question, monks had to make up their minds,

For two following centuries, it seems the issue remained more or
less unsettled. Perhaps there were debates in monk circles, but we
have no literary source of information, except an obscure siifra that
exists only in its Chinese version. It was translated into Chinese bya

| Kalinga-bodhi [dtaka (No. 479): Faosball's The Jataka, Vol. IV, pp. 228 f.
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Parthian monk who joined the White Horse Monastery at Loyang
in AD 148 This sfifra recommends daily worship of the Buddha-
image in ritual form. It is said that 'a true disciple of the Buddha
venerates his image evening and morning; often lights a lamp before
it to honour it; observes the abstinences and precepts; is always
resigned to his lot, It is him that the good devas protect’.?

Buddha-image inset in a Stipa. (Ellora, Cave No. 10).

Archaeological evidence, however, exists to show that in the third
century AD a latitudinarian attitude developed, both forms of wor-
ship being recognized and choice between them left to the worshipper.
The evidence comes from the monastic ruins of Nigirjunakonda and
also from some of the West Indian cave-monasteries.

The Niagirjunakonda monasteries were of the third century ap.
As already noticed,? a curious feature of some of them is the con-

! About the Parthian monk, see Part IV, Sec. 7. p. 209.

? Ses Wieger's A History of the Religions Beli !1: and Philosopkical Opimions in

China (tr. by Werner and pub. by Hsien-hsien, Peking, 1927), p. 357.
i See Part II, Sec, 4, p. 134-
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struction of double shrines—a shrine with a séi#pe in it and another
with a Buddha-image. The shrines stood side by side. Evidently the
worshipper was free to offer worship, according to his inclination,
either to the sti@pa (Cetiya) or to the Image (Patimd).

In several guhds—at Ajanta, Ellora, Nasik, etc.—we see a sort of
compromise effected by engraving an image on the stidpa itself or
recessing the image into it,? so that the worship becomes a combined

Mahadeva icon inset in a Linga (Udaigiri, Cave No. 4).

worship of both symbol and image. The combination of symbol and
icon was not felt to be incongruous: the practice seems to have been
not unknown among the adherents of Brihmanical cults too, In the
Udayagiri caves of Vidiéa, built by Virasena $aba in the first decade
of the fifth century,* one cave-temple houses a huge lisga (phallic
emblem) combined and conjunct with a Mahadeva icon in stone.
This sort of combination may be seen elsewhere tooin a Brahmanical
temple.

Among different Buddhist sects, the attitude towards image-
worship seems to have varied.

The Theravada was conservative, Even long after image-worship
had come into vogue, the exponents of Theravida gave to this form
of worship a grudging and reluctant recognition. At the turn of the

1 At Kanheri, Cave IV, and at Ajanta in the facade of Cave XIX.
* See Part ITI, Sec. 6, p. 221,




11. A residential cave at Kanheri before Mahdydnist renovation, (Photo;
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{Photo: Department of Archaeology, Kanheri. (Photo: Department of Archa
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fifth century Ap, when Buddhaghosa wrote his great commentaries
on the Theravéda scripture in Ceylon, image-worship had become an
established custom in that island. An image-shrine (pafimdghara) had
already become an usual adjunct in a monastic establishment. But
it is curious that among the Theravidin monks of Ceylon an opinion
prevailed that sacrosanctity had to be imparted to an image by
placing Dhatu (Holy Relics) inside it: evidently they stood by the
canonical sarira~piijd (Relic-worship) and the image had had to be
aligned to it before it was thought worthy of worship.

‘According to the (Theravida) Commentaries, an image was
important only if the relics of the Buddha were enshrined in it. At
the time the Pali commentaries were written in the fifth century aAp,
on the occasion of alms-giving to the Safigha, ‘wise men’ (pandila-
manussd) used to place an image or a casket with relics (sadhdtukam
patimani va cetiyam vd) and offer food and drink first to the image or
the casket, In the discussion as to when it was lawful to cut a branch
of a Bo-tree it is said that it should be cut only if it interferes with
(‘bedhayamanam’) a thiipa or an smage with relics’ !

In the Ceylonese commentaries on the scripture, there is no mention
of an image-shrine (pafimd-ghara) though it actually existed, and
Buddhaghosa, mentioning the different parts and adjuncts of a
monastery, ignores the image-shrine altogether. ‘It is surprising’, says
Rahula, ‘that the Buddha-image, though in existence at the time,
was not given a place in the scheme of worship by the Pali com-
mentaries. Instructions are given to meditating monks that they
should go and worship the cefiya and the bodhs, and then set out for
the alms-round, but the image is completely ignored. Even in other
places where worshipping is casually referred to, only the cefiya and
the bodhi are mentioned, and no image or image-house at all,™®

What the attitodes of other sects were—the Mahfsanghikas for
example—cannot be ascertained, for only scraps remain out of their
scriptures. But it may be presumed that among all those sects in
whose systems of faith Bhak#i was expressly recommended, image-
worship became a concomitant of BhaRfs.

In the centuries immediately following the adoption of the Buddha-
image, the Mah3yina appeared. The Mahdyanists represented in
respect of prayer and worship a pole opposite to the Theravidins.
They stressed Bhakti as a cardinal virtue, From the Mahdyanists,
image-worship received a premium which the Theraviadins were loth
to give. We have seen how the appearance of Mahiyénist monks in
the lemas of western India led to large-scale renovations of their

! Rahula's Hislory of Buddkism in Ceylon [Colombo; Gunasena and Co., 1956},
P. 125. The authorities are cited in the footnotes. The italics are mine.
® [bid, p. 126. The authorities are cited in the footnotes,

u
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decorative designs and the profuse introduction of images, large and
small, into their interior. The central image to which daily ritual pjd
was offered was the largest one, placed in the ‘holy of holies’—in a
sanctuary separated from the prayer hall and marked off from it by
a vestibule.

At a later stage, a temple housed the image: it seems to have
become the customary and prevalent practice in the Gupta age and
later. The ‘Buddha-temple’ was perhaps an innovation of this age,
and at Sanchi, Nilanda, Kushinagara and elsewhere we see Buddha-
temples of Gupta age that are separate and free-standing buildings
and not sanctuaries within the monasteries.

A new feature is noticed in both sculpture and painting in the
guhd-monasteries as Mahdyana develops towards the Tantric phase,
While the new deities of the Mahdyéna pantheon are introduced, the
central image in the sanctuary, executed now in grander proportions,
is invariably attended on by Bodhisattvas. The image with the
Bodhisattva attendants becomes definitely the object of worship;
the ancient cult-object, the stiipa, is reduced either to an art-motif
or to a mark of distinction on the attendant Bodhisattva's forehead
or headgear.

Stipa-worship does not seem to have been ever abandoned even
after the introduction of image-worship. At Amardvati an ancient
school of Buddhism developed. It is virtually known only by its
obscure, yet significant, name—Cediyavdda. One wonders whether the
name could relate to one aspect of the creed of this school, viz. its
affirmation of the superior merit of silpa-worship. Long after the
~ invention of the Buddha-image, the sculpture of Amarivati invari-
ably uses the stipa instead of the recumbent Buddha figure to
typify the ‘Great Decease’. In the later (eighth century Ap) guwhd-
monasteries of Bagh, which were all along in the occupation of
Mahdyinist monks, one is surprised to find shipas installed instead
of Buddha-images in all the sanctuaries discovered so far.!

1 See Part 11, Sec. 6, p. 164.



Monasteries under the Gupta Kings

To a certain period of European history, historians assign the label:
‘the age of Renaissance and Reformation'. Interpreted in the context
of ancient Indian history, the phrase may perhaps serve to indicate
the quality and character of the two and a half centuries (¢. AD 300-
550) known as the Gupta Age. Culture flourished, and side by side
was a movement for remodelling society on fresh ideological founda-
tions.

A phenomenal broadening and enrichment of literature in its
chosen linguistic medium Sanskrit—a many-sided development in
scholarship and learning—a flowering of the Fine Arts, specially
sculpture and painting, out of tentative beginnings to such finished
perfection that later ages looked to its achievements as classic
examples and models—represent its cultural side. It was also the
golden age of Sanskrit literature.

While this literature reflects the opulence of its aesthetic culture
and its abounding curiosity of mind, it mirrors also a process of
transformation of society, of a rethinking and re-laying of the bases
of social life and a transvaluation of values accompanied with the
formulation of new theological concepts and new forms of practice
in religion. The movement finds literary expression in different types
of literature. The final redactions of the sacred epics, a good many
of the Purdnas, the Dharmasdsiras and the Arthaddstras, the funda-
mental texts of both Brihmanical philosophy and Mahdyana
Buddhism—all belong to this age.

The Gupta-age ‘reformation’ was traditionalist: it sought to derive
its basic ideas and governing principles from a source of higher
antiquity than Buddhism—the Vedas. But Buddhism was neither
suppressed nor regarded as a cross-current or counter-force in the
rising tide of this reformation. On the other hand the Mahiyina
development gave the religion a congenial form—even, one might
say, a kind of family likeness.

In the Mahiyinic emphasis on Bhakti, in the form and ceremony
of image-worship that had become prevalent in Buddhism, in the
enlarged Mahdyanist pantheon, which, like the Brihmanical,
admitted deities, both male and female, both principal and attendant,
and even in the speculative trends of Mahdyana philosophy, Budd-
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hism showed an obvious likeness that made it seem not to belong to
another house. Only in the adoration paid to the Buddha and the
Bodhisattvas was the specific hallmark retained, but as we shall
presently observe, the sharpness of its distinction was about to wear
ofi.

The Buddhist (Mahayanist) rites of worship are described in Canto
I1, vv. 10 fi., of the Bodhicarydvatdra of Sintideva (eighth century
Ap).! They are practically the same as those performed in Brih-
manical image-worship—bathing the image with scented water, vocal
and instrumental music, offering of flowers, food and clothes, swing-
ing censers and burning incense, etc.? Only the images represent the
deities of the Buddhist Mahayana pantheon and some (e.g. Tdrd)
found place later on in the Brahamanical pantheon too.

The hypothesis is not groundless that it was towards the end of
the Gupta age (round the middle of the sixth century Ap), that the
psychological background was set for the emergence of that arresting
phenomenon in India's religious history—the acceptance of the
Buddha as a deity of the Hindu pantheon. It did not take place in
the Gupta age itself, but not very long afterwards.

Several purdpas (of unknown date) enumerate ten incarnations
(avatdras) of Godhead; some of them place the Buddha among the
incarnations, while others substitute some other name.® The Srimad-
bhdgavata, a leading scripture of the Vaispava cult, mentions the
Buddha as one of the avatdras.® We find in one of the purdpas a
certain date in the calendar assigned as sacred to ceremonial worship
of a Buddha-image—a clear indication of the adoption of Buddha-
iijd by the Hindus.® In the opinion of Dr Kane, ‘the Buddha became
in popular view an avatdra of Visnu'—though as he adds, ‘he was not
universally so treated'—about the seventh century Ap.”

The great Saivite Brhadiévara Temple at Tanjore was built in the
reign of the Chola king Réaja-raja (985-1018). Here on the right hand
of the main gopuram a large seated Buddha-image is installed, and
among the mythological figures carved on a broad belt of sculpture
round the sanctuary is a Buddha-figure under a Bodhi Tree, so
stylized as to be nearly beyond recognition. In the Kashmirian poet
and polymath Ksemendra's Dasd@vatdra-caritam (Canto 1X) written

1 On Santideva, see Part IV, Sec. 5, pp. 286 f.

1 See Santibhiksu Sastri's Ed. of Bodhicarydvaidra [{Lucknow: Boddha vihdra,
1955}, pp. 89 of the Text.

1See Kone's History of the Dharmasastras (Poona: Bhandarkar Oriental Research
Institute, 1041), Vol II, Pt. 1L, p. 720

L Talah kalou sampraveile sammohdya Sivodvigim Buddha-nimnd  fina-swiah
kthajesu bhavipyati (Tr.: Then, when the Kaliyuga has commenced, in order to drive
into confusion the enemies of the gods, a son of fisa or congueror named the Buddha
will appear in Kikata).—Srtmad-bhigavada, T, 3, 24.

* Kane's Hisfory, stc., Vol. I1, Pt. 11, p. 721, s Ihid, p. FaL.
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in 1065-66,' the Buddha figures as one of ‘the Ten Avatiras'.
Ksemendra, though not a Buddhist, was under the spell of Buddhism,
as evidenced by his long labour of rendering Jafaka stories in the
Avaddna-kalpalatd.* And in the twelfth century the devout Vaispava
poet of Bengal Jayadeva described the Buddha in a verse (asfapadi
1, 9) of his Gita-Gzovindam as the ninth incarnation of Kefava (Visnu).

A trend towards assimilation between Brihmanism and Buddhism
seems to have started sometime in this spacious age. From the point
of view of Buddhist history, the Gupta Age cannot be described with
any precision as a flourishing one for Buddhism, although it was one
in which monasteries grew bigger and richer in artistic decorations
and large monastic establishments flourished with plentiful provision
for their inmates. At the same time a power was rising against
Buddhism which was finally to engulf and submerge it: it was the
renovated and transformed Brihmanism of the age. While professing
a theoretic affiliation to the Vedas, it was a far cry from the Vedic.
But it was shaping for the people a complete system of thought and
philosophy—of sociology, ethics, theology and religious practice—
represented by the law-codes (Smyft) and the Purdpas and the
sacred epics, the practice of temple-worship and its rituals, and the
premium in religion on Bhakti as a form of emotional culture
indispensable for a devotee.

In several royal seals, the Gupta rulers style themselves as
‘parama-bhagavata’ (Devout followers of the Bhigavata cult). None
of them was a professed Buddhist. Only one of the Guptas is said to
have been brought up in his youth under Buddhist influence—
Biladitya who as a prince had the famous Buddhist scholar Vasu-
bandhu as his tutor and afterwards built a great Buddhist temple at
Nalanda.® It is evident, however, that the attitude of the Gupta
rulers towards Buddhism far exceeded the tradition of kingly liber-
ality to religious institutions. They themselves founded Buddhist
monasteries and helped in building them and maintained monk-
communities with land-grants, and we have it on the statements of
Chinese pilgrims, based undoubtedly on local information, that the
great establishment at Nilandi was the achievement of the Gupta
kings. None of the archaeological remains and relics at Nalanda
points to pre-Gupta times.

For this zealous patronage and support of Buddhism and its
monkhood, two plausible reasons suggest themselves—first, that the

I See Kgemendra Sludies by Dr Suryakanta (Poona Oriental Series, No. o1, 1954},
p- &
* This work was presented by the author to a Tibetan lama in Ap 1202, Seventy
ﬁhﬂmmmhteﬂmbuT:betanThnTib:ﬁmvmﬁmmdmwudhy
t Chandra Das and collated with the Sanskrit and edited and published for the
first time in the Bibliotheca Imdics series.
! On Baldditya and Vesubandhn, see Part IV, Sec 5, p. 282,
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Guptas did not look upon the Buddhist religion as antagonistic to
their professed Brahmanical faith; and, secondly, that Buddhist
monasteries of that age were not the same in character and function
as in earlier ages: no longer ‘radiating centres’ of Buddhism, but
developing at Nilandi and elsewhere as efficient academies and seats
of learning. They were Buddhist monasteries still, but the learning
they conserved and also dispensed was not canonical in spite of its
necessarily Buddhist bias.!

The age is distinguished by a great efflorescence of the Fine Arts.
The artistic tradition was a unified one, neither Brihmagical nor
Buddhist. For the sake of art alone, it was applied in all its forms—
sculpture, iconography and painting—according to its own set
standards, to uses both Brihmanical and Buddhist. ‘In the Gupta
period’, as observes Rowland, ‘no distinction of style can be made
between works of art produced for various religions. A typical
Brihmapgical fragment from the Mathura workshops of the fifth
century reveals the same tradition and stylistic idiom as the Buddha-
images from the same site.”? The standards of this art have never
been excelled in India.

At its best, it ranks as purely classic as the art of Periclean Athens
in the West. It supplied the prototypes not for the religious art of
India alone, but of all Buddhist Asia (e.g. the Tun-huang caves of
mid-Asia).® It thus occupies a position in Asia, as observes Rowland,
‘corresponding to Greek and Roman art in the West'.4

Buddhist monasteries of the Gupta age received a new look from
this art. The severely utilitarian appearance of monasteries of the
Kusina-age pattern was modified and enriched; structural measure-
ments were enlarged; both the insides and the outsides of the build-
ings were beautified with sculpture and painting, and the compactness
and simplicity of the old pattern was replaced by a new splendour.
Monasteries were not constructed or decorated by the monks them-
selves, but their attitude towards the appropriation of art in
monastery construction and decoration was by no means unfavour-
able.

The scheme of monastic life made no room for the practice of art;
yet art by its evocative power could be an ally of religion. The
orthodox Hinayinist attitude in this matter is well illustrated by a

! See Part V, Sec. 1, p. 324.

* Rowland's The Art and Archieiciure of India 1953), p. 140.

3 These caves were first discovered by the great explorer, Aurel Stein. The dis-
covery is described in Ch. xii ( The Cave Shrines of the Thousand Bwddhas) in his book
On Ancient Cenival-Asian Trachs. The mural art of thess caves which ranges from
the third to the tenth century includes several Ajanta-style paintings distinctly
Indian and bearing the stamp of the Gupta age, The murals are described in Gray
and }‘i- incent's Buddkist Cave Poimfing: af Tunm-huwang (London: Faber & Faber,
1959)-

‘Rowland's The Art and Arckitecture of India (1953), p. 150
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story told by Buddhaghosa of a certain monastery of Ceylon and of
an old and venerable monk named Cittagutta who dwelt there.!

There was a very fine piece of painting in the monastery, either on
the ceiling or on a side-wall, showing seven Buddhas, each in the act
of renouncing the world. This painting was an object of admiration
in the locality. A party of monk visitors who had much appreciated
its art spoke of it admiringly to the aged Cittagutta. But the Thera
who had been for sixty years an inmate of that monastery had no
inkling of it: his eyes, always downcast in meditation, had never
during these long years been once lifted to the picture. ‘Friends’,
said Cittagutta to the visiting monks, ‘T have lived here for over
sixty years. But I did not know there were paintings. Today I learn
about them, through the help of those who have eyes (djja ddni
cakkhumante nissdya jdtan 'ii).'

Towards beauty perceived by the eyes Cittagutta’s attitude was
quite opposite to that of Saint Bernard who, as a legend has it,
covered his eyes from the sight of the beautiful lakes of Switzerland
‘lest they take too sensual a delight’. The attitude of Mahdyénist
monks was far in advance of mere passive appreciation. We have
described the activities of Mahiyinist monks in decorating the lenas
of Kanheri and other cave-monasteries of western India;? in the
Vinaya literature of Tibet (Dwlva) there are texts on the scheme of
monastery-decoration.?

The art-renaissance of the Gupta age was not confined to the
north: it was diffused all over the country. We cannot trace its
impress on the vikdras because of their complete state of ruin. But
in the lepas we can see how the achievements of the mature art of
the age were uninhibitedly appropriated by monks.

At Aurangabad, Ellora and Ajanta, even a casual visitor making
a round will be struck by the abrupt advance—a leap forward, as it
were—visible in several caves in their architecture and interior
decoration. A new fineness of composition, a new creativeness of
design, an unwonted mastery of execution are evident in them.
Where this is seen, the inscriptions show that the caves are of the
age of the Guptas or of the Vikitakas, their successors in the Deccan.
They are impressed with the tradition of the ‘classic age'—early
Gupta or late or its aftermath. Sculpture has lasted, but mural
decorations have peeled off and disappeared from most of the caves
except at Ajanta, or remain in scraps as at Bigh, or in traces only
as at Aurangabad, Kanheri, Badami and elsewhere,

It would be unreasonable to suppose that only the Guhds were

! Visuddhimagga (Stlaniddeso, 105). See Kosambi's Ed., p. 25.

¥ See Part I1, 5. P. 153.

*See Gritnwedel's Buddhist Art in India (English translation), revised and enlarged
by Burgess, London, 1901, p. 46.
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adorned and the Vihdras left without adornment. The vihdras as
well as the guhds must have received this artistic dower. But the art
in the monasteries of northern India must have been stylistically
different. A subtle quality of the cave-art is its meticulous adaptation
to the physical contour and configuration of the caves. Much of the
exquisiteness of effect is due to this fitting of the art to its physical
medium. In the free-standing stone-or-brick-built vihidras of the
north a somewhat different artistic composition and art-idiom must
have been employed.

In this splendidly flowering age of art and culture Fa-hsien came
to this country and visited the monasteries of northern India: in the
reign of Chandragupta IT (¢. 375-415 AD),* perhaps the peak period
of the imperial Gupta age.

Fa-hsien notes the "prosperous condition” of the monasteries and
of the considerable real property and assets held by them in ‘Madhya-
desa’ (Middle Country) by which he means the whole of northern
India south of Mathura. ‘Down from the Buddha's mirvdma’, says
Fa-hsien, ‘the kings of these countries, the chief men and house-
holders, have raised vikdras for the priests (i.e. monks) and provided
for their support by bestowing on them fields (i.e. agricultural lands),
houses and gardens with men and oxen. Engraved title-deeds were
prepared and handed down from one reign to another; no one has
ventured to withdraw them, so that till now there has been no
interruption. All the resident priests having chambers (in these
vihdras) have their beds, mats, food, drink and clothes provided
without stint; in all places this is the case.’?

The custom of maintaining monasteries with land-grants which
Fa-hsien noticed in the ‘Madhya-desa’ was in fact the general custom
all over northern India. Near upon three centuries later than Fa-
hsien, I-tsing who visited the monasteries of northern India records
that the ‘Indian monasteries possess special allotment of lands’.? Out
of the income from landed property, supplemented by casual dona-
tions, the needs of resident monks used to be supplied ‘without stint”.
I-tsing seems even to have noticed a tendency to hoarding in these
monasteries which prompted him to strike a somewhat censorious
note: ‘It is unseemly for a monastery to have great wealth, granaries
full of rotten corn, many servants, male and female, money and
treasures hoarded in the treasury, without using any of these things,
while all the members are suffering from poverty.’* It shows at the

1'For the reign of Chandragn 11, we possess a nomber of dated inscripti
that its limits may be fixed witgt:jm accuracy than those of his prudenmsrr:mﬂﬁ
accession should be placed before ap 381 and his death in or about AD 413-414'—
Ray Choudhry's Political History, p. 554.

* Beal's Buddhist Records, i, p. }EIKKWH.

* Takakusu's 4 Record of the Buddhist Religion, eic., p. 193. Thid, p. 194.
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same time the extent of the prosperity enjoyed by the monasteries.

It was not always kings or members of the aristocracy who made
these land-grants. Well-to-do lay Buddhists who had lands to give
would donate them to a safigha to earn spiritual merit. It has even
been suggested that the theory of ‘joint ownership’ or co-parcenery
was evolved by the Brihmanical legists, Ydjfiavalkya and Visou,
chiefly to prevent a Buddhist member of a joint family of landed
proprietors from alienating family property in this way. It had per-
haps become at the time a widespread practice.!

Though Fa-hsien had an eye for the grand and spectacular in
Buddhist rites and ceremonies witnessed by him, he was not enough
of an art-connoisseur to describe architecture and sculpture. Beyond
saying that he had seen ‘great vihdras’, he does not give descriptive
particulars of any of them. But he describes in detail some public
Buddhist ceremonies seen by him in the ‘Madhya-desa’, like the
grand "Procession of Images’ held annually on “the eighth day of the
second month’.? Too intent on his purpose which was to see the
customary ways of monks ('Vimaya') in India, he had no eye for
mere externalities—the architecture of vihdras or their sculpture or
pictorial decorations.

Over a couple of centuries separates Fa-hsien and Hsiian-tsang. In
the two intervening centuries, the predatory Hiina incursions and the
relentless vandalism of Mihirakula had reduced to ruins many great
vihdras in Gindhira, Kashmir, and western Uttar Pradesh. Besides,
the neo-Brihmanism of the Gupta Age was gaining definitely on
Buddhism, reducing the number of vihdras and increasing Braihma-
nical establishments. Many once-famous monasteries were deserted
or left in melancholy ruins, Fa-hsien in his time had seen many
ruined or deserted monasteries, and in Hsiian-tsang’s time they were
prominently in evidence. In northern India it was only in Magadha
that the latter saw monasteries that still retained something of their
old-time magnificence, The Gupta empire was then a memory, though
a touch of its afterglow lingered in Harsavardhana's smaller empire
in the east. In the west, Buddhism showed only in shreds and
patches.

The Tilodaka Safghirima, the Mahdbodhi Safghirima and the
Nilandia Mahivihdra were the three grandest monastic establish-
ments of Magadha still functioning, described by Hsiian-tsang. They
were not at a great distance from one another, all situated in a
cross-section of the modern Bihar State.

The Tilodaka Safighfirima which provided residence for 1,000

18ee Hindw Law of Inheritance by Dr, Bhupendra Nath Datia (Calcutta:
Nababharata Publishers, 1957, p- 164.
? See Beal's Buddkis! Records, i, pp. Ivi-lvii
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monks was visited later by I-tsing also. It was a very large establish-
ment, about twenty-one miles west of Nilanda. But grander and
more sumptuous was the many-storeyed Mahdbodhi Sanghdrima at
Gayd. It was visited by both Hsiian-tsang and I-tsing, but not by
Fa-hsien though he had been to the Bodhi Tree near it. A Ceylonese
king, Meghavanna (Ap 362—40g), as recorded in the Mahdvamsa,®

I VEMREON AT il :_.':
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Front view: North face of the sunken shrine of Panciyatana near the
Dharmaréjika Stiipa.

had sent an embassy to Samudragupta in India to seek his permission
to build a monastery for pilgrims from Ceylon. The grand Mahabodhi
Sanghdrima developed from this origin. Of the Nilandi Mahavihara,
we shall speak later.? Here for more than five years Hsilan-tsang
studied Yogdcdra philosophy, The magnificence of all these establish-
ments in Magadha must have been the heritage of the Gupta age,
over and gone and a memory only when Hsian-tsang saw them with
such admiration and wonder.

Hstian-tsang opens the second book of his ‘Record’ with a general
and summary account of his observations of Indian life during his

! See Taknkusu's A Record of the Buddhist Religion, p. 184,
* See Geiger's Translation, Intro,, p. XXXIX,  See Part V, Sec. 2.
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stay in the country. It contains a short section on Sanghdramas.
The Chinese pilgrims use the term Sasighdrdma not in any specific
sense, but to indicate a monastic establishment of any type. ‘The
places where the priests stop and lodge, they call “Safigh@rims” ’,
says Fa-hsien.* Hsilan-tsang uses the terms Sanghdrdma and Vihdra
interchangeably.

About Sangh@rima architecture, then a legacy of the Gupta age,
the following points are noted by Hsiian-tsang:

(i) Skilful construction.

(ii) Four Angles.

(iii) A three-storeyed tower at each side.

(iv) Doors, windows and low walls, profusely painted.

(v) Monks' cells, plain outside, but ornamental inside.

(vi) Assembly halls (Mandapas), high and wide and in the middle

of the building.

(vii) Storeyed chambers and turrets of different height.

(viii) Doors, eastward facing.

We find reproduced here two characteristic features of Gupta
architecture—the Sikhara (Tower) and the Paficdyatana (Four-
square temple with a shrine or a turret at each angle, best exempli-
fied by the Daavatira Temple at Deogarh in the Jhansi district of
the Madhya Pradesh?).

Hsiian-tsang saw several large monasteries with towers on top.
These towers were a Gupta-age speciality*—an architectural feature
absent from the basic and traditional pattern of a monastery. One
of the grandest of these towered monasteries, of which his description
is given later,* was seen by him at Sarnith. Its ruins cannot be
located, but Hsilan-tsang speaks of its ‘lofty towers mingling with
the clouds".®

It seems that the turreted monastic architecture reached its apogee
at Nilanda. Here was an aggregation of monasteries—several built
by Gupta kings—enclosed later, as we are told by Hsiian-tsang, by
a boundary wall with a single gate, thus converting them into a
Mahivihira. ‘A long succession of kings’, says the Chinese pilgrim,

1 See Beal's Buddhisi Records, ii, p. 74

 Ihid, pp. XXX-XXXL

3 It iz described in the Memoir of the Archaeological Survey of India, No. jo (The
Gupla Temple at Deogark by Vats), A shrine exactly of this architectural type is
discernable among the excavated Gupta-age monastic ruins at Sirmath to the
south of the Dharmarfjila Stopa. It is in a sunken condition (see sketch).

'The Sikhara, which some writers see as a specially north Indian development,
becomes more and more prominent in the architecture of the Gupta and later period’—
Rowland’s The Art and Archifecture of I'ndia (1053), p. 133-

¥ Sap Part 111, Sec. 6, 1? 216-217.
"Beal's Buddhist Records, 1, pp. 98—00.
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‘continued the work of building (Nilanda’s monasteries) using all the
skill of the sculptor till the whole is marvellous to behold.”* The
most striking and spectacular feature of the ensemble was the row
of tall towers. About a hundred years after Hsiian-tsang’s first visit
to Nilanda, one Milida, son of a minister of Yasodharma Deva,
came to Nilanda, made some offerings to the resident monks and
donated for their use an abode (layana) on the bank of a stream.
These gifts are commemorated by him in a long inscription in high-
flown Sanskrit. It mentions Nalandd’s ‘row of monasteries with
towers licking the clouds (Ambudhardvalehi-Sikharasreni-vihardvali)'
Master architects who had the genius to:

‘write their Euclidean music, standing with a hand on a cornice of
cloud, themselves set fast earth-square’,

must have been at work uprearing those ‘cloud-licking” towers.

*

All these vihdras are now rubble and dust; yet it is a surprise that we
can see a sort of ‘shadow-play’ of them far away in the south, at
Mah3balipuram near Madras.

In the earlier half of the seventh century, Narasihhavarman of the
Pallava dynasty was ruling in Drivida over tracts on the east coast
of India. He shifted the old Pallava capital from Kaifici (Conjeevaram)
to a seaport built by him near the mouth of the Palar river about
thirty-five miles south of Madras. It was called after him Maha-
mallapuram, corrupted later into Mahdbalipuram.

The king wished to decorate the new seaside capital with works of
architecture. In his time there was not much tradition of architecture
in the south. But the Pallava king seems to have been keen on
architectural decoration of the capital. So he set up different kinds
of architectural construction on the city’'s water-front—cave-shrines,
free-standing temples on the sea-beach (of which only one now
remains) and a few monolithic storeyed structures of which the main
purpose seems to have been to assemble rock-cut models of archi-
tecture. European sailors who came cruising near the coast seven
to eight centuries later, when the city of Mahimalla was no more,
deseried the landmarks from the sea and named them ‘Seven
Pagodas’, though they are only five. Local people called them
‘Raths’. They are not whole structural temples, but only the top
parts (called Vimana) of temple superstructure. The Pallavas were

1 [hid, ii, p. 170, l .
3 See Epigraphia Indica, Vol. XX (Hirananda Sastri's Nalanda Stone-inseription
of the Reign of Yasodharma-deva), pp. 37 i
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Brahmanical in faith, and there is no Buddhist symbol anywhere on
any of the Raths.

Yet it seems that, lacking a traditional style of temple architecture
in that part of the country at the time, the architects of Mahamalla
copied in the offsets of the raths and of the shore-temples the models
of northern Buddhist monastic architecture.

Even a cursory survey reveals how carefully the Buddhist archi-
tecture has been reproduced in them in miniature forms. One of these
structures which are all in granite, now called ‘Ganesh Rath’, is thus
described by Fergusson and Burgess: ‘The temple diminishes upwards
in a pyramidal form, the offsets being marked by ranges of small
simulated cells, such as no doubt existed in the Buddhist vihdras on
a large scale and were thus practically the cells in which the monks
resided. In this instance they are much more subdued than was
originally the case, but throughout the whole range of Dréavidian
architecture to the present day, they form the most universal and
most characteristic feature of the style’.!

The porch of a wikdra with twin pillars, the attic (vimdna) of a
storeved vikdra, the long vaulted roof of a prayer hall (cetiyaghara)
and specially its ‘sun-window’ shaped like the leaf of a Peepul tree,
have all become with the Mahfmallapura architects and sculptors
models and art-motifs. They passed into the southern Pallava
(Brihmanical) architecture that developed in the after-centuries into
a distinct school known as the ‘Driivida School'.

The great historical value of these offset forms on the shore-
temple and the raths of Mahibalipura lies in the fact, as Fergusson
and Burgess point out, 'that they are the only known specimens of a
form of Buddhist architecture which prevailed in the north . . . and
that they are the incunabula of thousands of Hindu temples which
were erected in the south of India during one thousand years that
have elapsed since they were undertaken.'

\ Fergusson and Buorgess's Cave Temples of India (1880), p. 115.
* Itid, p. 128,



The Devastation

HisToRY holds record of two devastations on an extensive scale of
the wikdras of northern India—once by Mihirakula in the western
sector in the early part of the sixth century, and again, several
centuries later, by Muslim invaders in the eastern sector round the
turn of the thirteenth.

A branch of the Hiinas, called Epthalite or White Hiipas, had
entered India between AD 500 and 520 and seized ruling power over
the border provinces of Gindhira and Kashmir. A Chinese pilgrim,
Sung-yun, sent on an official mission to India by an empress of the
Wei dynasty, arrived in Gandhara in Ap 520, He found the country
devastated by the Hiipas and a puppet of the Hiina ruler cruelly
exercising power.! The Hiinas gradually penetrated into the interior,
carved out a kingdom and over it the Hiina king Mihirakula held
sway in ¢. 518-529. The kingdom included Gandhira and Kashmir
and perhaps extended farther east, embracing parts of the West
Punjab even as far east as Kosimbi.®

From all accounts, this Hiipa king was a Saiva by faith and a
sworn enemy of Buddhism. Though he had adopted an Indian faith
he had imbibed little of Indian culture. The barbarian lust for
destruction and vandalism ran in his veins. The Gupta kings fought
off and on against the power of the Hiina, but it was not till some
time before Ap 533 that Mihirakula was subjugated by Yasodharman
of Mandasor.?

Nearly a hundred years later—in aAp 630-631—Hsiian-tsang,
passing through Gindhdra and Kashmir, heard about Mihirakula's
devastations, They were then traditional tales in these parts; they
are reported by the Chinese pilgrim as he heard them. In Gindhira
alone Mihirakula, says Hsilan-tsang, ‘overthrew stipas and destroyed
savighdramas, altogether one thousand and six hundred foundations’, ¢
Perhaps the work of destruction spread as far as Ko&imbi, though
it affected especially Gandhira and Kashmir. But in that age
Buddhism had enough vitality to bind up the wounds inflicted by

' See Beal's Buddhist Records, Intro., pp. XV-XVL

# See Indian Archaeology for 1955-56 in which finds showing Hina penetration to
Kosimbi are reparted.

1 See Raj Chaudhuri's Polifical Hisiory (6th Ed., 1953), p. 596.
{ Beal's Buddhist Records, i, p. 171.
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the Hiina depradations lasting just over a decade. Sangha life picked
up, at least partially, its broken threads; it went on in new
monasteries that rose on the ruins of the demolished ones.

Next, in the early part of the twelfth century there was a fore-
gathering in the northern regions of the country of Muslim tribesmen
from Afghanistan. They were fanatical Muslims, bent on conquest and
predatory excursions, and their advance posed a tremendous threat
to all monasteries and temples of northern India. Buddhism had
slowly shifted eastwards in the intervening period and was flourishing
once again in Magadha under the Pila kings. But its vital strength
was at an ebb; it was becoming more and more regional, more and
more dependant on outside protection, when the Moslem fanatics
were descending southwards in short swift rushes.

In spite of this perilous state of Buddhism in the twelfth century,
there were efforts at revival; new monasteries were being built and
old ones endowed afresh to keep up sangha life and the monks’

The most noteworthy of these revivalist efforts is associated with
King Govindachandra (AD 1114-1154) of the Gahadvala dynasty
and his pious Buddhist queen Kumiradevi. Govindachandra had
inherited the throne of Kanouj, shifting his capital to Banaras.
Perhaps he wished to revive the tradition of patronage to Buddhism
set by Harsavardhana, his illustrious predecessor on the Kanouj
throne.

The invaders moving down trom the north, who were then known
by the blanket name of Twragka or Twurk,* were already knocking at
the gates of his kingdom and one of Govindachandra’s several grants,
dated in AD 1120, mentions the levy of a special tax called ‘Turagka
danda’ to meet the cost of warding off the invaders.? He was not a
Buddhist himself, but his queen Kuméradevi, who had some distant
blood-relationship with Rimapéla, a Buddhist Pila king of Bengal,
was a devout Buddhist. Both the king and the queen, even in those
troubled fear-haunted years with crisis just ahead, were zealously
trying to revive monastic life in the kingdom.

In a village Saheth-Maheth (in eastern Uttar Pradesh), anciently
Jetavana, a charter of Govindachandra has been found recording the
gift of six villages to ‘the Safigha, of whom Buddha-Bhattaraka is
the chief and foremost, residing in the Mahavihara of Holy Jetavana’.®

' They were in fact Khalijis of Turkish origin. 'Khalj is the name given to the
Iand lying on either side of the river Helmand in Afganistan. Various nomadic tribes
had settled in Khalj from very remote times, and under such circumstances it is

ible to assert with absolute certainty that the Khalijis belonged to & particular
tribe or race.'—History of the Khalijis by K. 5. Lal (Allahabad: Indian Press, 1050].

P. 14
'éeu Smith's Early History of India, 4th Ed., p. 400, footnote 1.
1 Archaeological Survey Report for 1907-1G08, p. 120.
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Its date, given amardmg to the Saka era, is June 23, 1130. Another
inscription found in the same locality records the establishment of a
monastery by one Vidyadhara, counsellor of Madana, 'king of
Gadhipura’, most probably a fendatory of Govindachandra. It dates
in AD r219—nearly two decades after the site had been devastated
by Muhammad Ghori at the end of the twelfth century.?

Kumaradevi wanted to revive ancient Sarnith, near Banaras
which was then the Gahadvala capital, and she added the very last
monastery to the immense complex that had grown up there from
age to age.? But nearly all of them were then in almost complete
ruin.

Kumiradevi's in fact was the biggest single construction in that
monastic complex—an immense rectangular structure which was
partly built over the ruins of, and partly encompassed, several pre-
existing Gupta monasteries and shrines. In this monastery, also in
ruins now, a prafasti on a stone-slab has been discovered—a lengthy
poem in Sanskrit in eulogy of the queen Kumiradevi, composed by
a poet named Kunda of Bengal ‘versed in six languages’, and
inscribed on stone by Vimana, an artist.?

It gives us a personal glimpse of the queen, though the description
is couched in the conventional hyperbolic felicities: ‘Her mind was
set on religion alone; her desire was bent on virtue; she had under-
taken to lay in a store of merit; she found a noble satisfaction in
bestowing gifts’ (verse 13). Nor is a reference to the attractive graces
of her person omitted: ‘Her gait was that of an elephant; her appear-
ance charming to the eye; she bowed down to the Buddha and people
sang her praise.’ The véhdra, built by her, is described as an ‘ornament
to the earth’ and consisting of nine segments {Navakhanda-mandala-
mahdvihdra)', expected to last 'as long as the moon and the sun’.
Her husband King Govindachandra is spoken of in the prasast as
descended from God Hari—one who was ‘commissioned by Hara to
protect Vardnasi (i.e. the capital city, Banaras) from the wicked
Turaska warriors’. Evidently the terror of Turaska invasion was
looming ahead: its shadow lay heavy on the minds of all then
dwelling in Banaras.

The remains of Kuméradevi's imposing monastery, which, as it
appears from inscriptions, bore the name of Dharmacakrajina-
vihiira, measure 760 feet from east to west (on the longer side of the
rectangle) and has a central block of buildings. It encompasses several
ruined vihi@ras. There is an open paved court on the west with rows
of monks’ cells on three sides. There were two gateways to the

1 5ee Jourmal of the Asiatic Society of Bempal (1925—Vol. XXI, New Series
tSec{TsnPanj;IISec.|pzlyfm s }
It is given in the Archasological Survey Repori for 19o7-1908.
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monastery towards the east, 290 feet apart from each other. The
basement of the monastery, eight feet in height, is built of neatly
chiselled bricks, decorated with various elegant mouldings on both
the outer and the inner faces. But all the halls and apartments have
long since crumbled to dust.

The efforts of Govindachandra and Kumdradevi to resurrect safigha
life at Sirndth on the eve of Muslim conquest were most remarkable,
but it seems that both before and after the event, other attempts
were made with the same aim and object here and there in Bihar

).

Jayachandra (c. ap 1170), a king of the same Gahadvala
dynasty, has left an inscription at Bodhgaya, ‘which opens with an
invocation to the Buddha, the Bodhisattvas and the king’s own
religious preceptor, a monk named Srimitra’ and records the con-
struction at a place called Jayapura of a guhd (cave-monastery).’ In
a hill-region, anciently known as Saptadaliksa near Gaya, a later
inscription was discovered, of the reign of a ‘king’ named Asokacalla,
recording the erection of a vikdra by Bhatta Damodara at the request
of a number of the king’s officers who evidently were Buddhists.®
Such sporadic and strictly localized attempts at revival were made
for some years even after the Muslim invaders had overrun nearly
the whole of northern India.

Perhaps the strangest story of a monastic establishment outliving
the Muslim depradations, is that of Nilanda. Here, even in 1235,
when the University was but a sprawling mass of ruins, a solitary
nonogenarian monk-teacher with a class of seventy students "still
rang the bell’, like President Ewell of the ill-fated College of William
and Mary.®

The question, whether saigha life and its traditions of so many
centuries were entirely uprooted after the establishment of Muslim
rule, admits only of a speculative answer. History bears witness in
many odd ways that an institution, religious or cultural in character,
does not die off even when all its vital organs have been crushed. It
retains yet a ghostly sort of life. After the annihilation of monasteries,
the old sanigha life, as some scholars are inclined to believe, persisted,

‘;L.ﬂ:ed in R. C. Mitra's Decline of Buddhism in I'ndia [Visva-Bharati, 1054}, p. 42-

.y Tm?hfa; 11;1 fﬁ}m the eye-witpess account of the Tibetan Limd. Dharmasviim] who
visited Nilandd in 1235. Ses Part V, Sec. 2, pp,'ﬂ?{”ﬂ. - . : .

The story of President Ewell, by Yale University Corporation, is
as follows, In 1881, this college to close its doors for seven years during the
Civil War in America. The college was deserted and fell into ruins. Tt was finally
overcome by financial mt_ashzgﬁh:. ‘But every morning during these seven years,
President Ewell used to ring chapel bell. There were no students; the faculty
haddisappuamd:andﬂmﬂinuepﬂdthmug’hthelaakymnfnuﬂhedasuhbehuﬂdingi
But President Ewell still rang the bell. It was an act of faith; it was a gesture of

defiance, It was a symbol of determination that the intellectnal and cultural tradition
must be kept alive even in a bankrupt world.'
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only it went underground. But out of its seed sprouted new cults
and new monastic orders, of which one, the Mahimi-dharma, which
sprang up in the eighteenth century at Mayurbhanj in Orissa, offers
a most curious, most remarkable and significant instance}

! Mahimi-dharma was a cult that grew up in Orissa and had a large following,
Its adherents created a monastic order, the rules and regulations of which are
formulated and set down in its Orivan scripture. The discovery of this cult and its
Eﬂnﬂﬁnmmr‘de by:.uenil;nt ngaﬂtmi;nlm Nngmdnhﬂnth Vasu, in

opening of this cen A an account of it is given in h,
Modarn B-us‘m and its FnHEﬁh Ovissa (pub. in Caleutta, 1gr1). * Hmﬁw
or thirteen ascetic rules,’ says asu at pp. 174~-175 of the monograph, "mentioned
inthﬂmm:&n:?mmthmm-fﬂmrmjnmkhumwphﬂﬂmm
observing the rules of Pindapitika, Sapadina-cirika, Ekisanika, Patiapindika and
Khalu-pacchidbhaktilea. But these are never found to be observed by Vaispava
maonks or ascetics or those of any other sect.”

Some scholars hold the n that the Buddhist Sangha tradition was followed
by in the ion of ‘Maths’ and that the tradition survives to this
day in the still vigorously functioning dframas set up by Swami Vivekfinanda in
India in the last century. These dfrawas function um:rnrnmhﬂ dframa at Belur
in Bengal and have many establishments all over India.



Survey of Monastic Remains of Northern India

Ix India, north of the Vindhyas, such a clean sweep has been made
of vihdras by time’s ravages and men’s that no monastery ruins
remain standing except at two places, Nilandd and Somapura
(Paharpur). A good many of them, however, sunk to their earth-
buried foundations, have disclosed their lost identities under the
archaeologist's spade and shovel.

Excavations over more than a century at different archaeological
sites in northern India have shown that a monastery site was rarely
abandoned. When the first structure got totally ruined or destroyed,
it was replaced by a new one in sifu, so that the original foundations
went deeper and deeper under layers of successive construction. The
monastic remains already brought to view, except at Taxila, are
mostly of the Gupta or post-Gupta age, but from under the exca-
vated foundations peep out vestiges of more ancient Kusina-age
structures. They are distinguishable by the special shape and size of
bricks used in Kusipa constructions. :

The remains of the Taxilan monasteries are the most ancient
hitherto discovered. Before the Hiina invaders laid it waste in the
fifth century ap, the Taxila region under the Kusana kings (first-
third centuries Ap) had been a flourishing seat of Buddhism. It
covered three city-states, now known as Bhir Mound, Sirkap and
Sirsukh, where safgha life appears to have flourished in a number of
large monastic establishments. Their foundations have been un-
earthed; they form an extensive complex. Their age is indicated by
the archaeological finds in the debris. Among them are sundry
specimens of Gandhra art, but no find of post-Kugdna period. Back
of the Kusina age, no trace of monastic ruins of the BC centuries
has been discovered so far.

Among these ruins of Taxila are the remains of the Pippala
Monastery, so called from the name of the mound on which it was
situated. Judged by the layout it was a unitary construction. It is
thus described by Marshall.!

‘Of the Buddhist monuments (at Taxila), the most interesting was
that unearthed in a mound called Pippala. . . . The remains brought

1 ({Annual) Archacological Swrvey Heporl, 1923-24. PP- G1-62.
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to light are of two distinct periods. To the east is the courtyard of a
monastery dating from the Kusana times and consisting of an open
quadrangle in the centre with ranges of cells on its four sides. In the
middle of the courtyard is the basement of a square sti¥pa facing
north, and close beside it the ruins of three other sfiipas. This early
monastery, which is constructed of diaper masonry of the typical
Kusina pattern, must have fallen to ruin before the fourth century
of our era: for at that time a second monastery was erected over the
western side of it, completely burying beneath its foundations all
that remained of the old cells and verandah on this side. At the same
time also the rest of the early monastery was converted into a stidpa-
court by dismantling and levelling with the ground everything except
the stiipas in the open quadrangle and the back walls of the cells
which were now to serve as an enclosure wall, probably five or six
feet in height, for the new courtyard.’

What Marshall calls the ‘typical Kusina pattern’ was perhaps
older than the Kusina age. It was the pattern on which the lena-type
monasteries of the BC centuries used to be built for the accom-
modation of a single monk-fraternity in each. We find this ancient
pattern adopted not only in the Taxilan monasteries, but prevalent
all over northern India, though the Gupta age made, without
scrapping the pattern, diverse architectural variations upon it.

Its basic character appears from the fact that it is reproduced in
all regions of northern India. This can be visualized by taking for
comparison monastery foundations unencumbered by later construc-
tions upon them, allowing us thereby to form a general idea of the
original structure. For the purpose of such comparison, let us take
two monastery-foundations from two widely separated zones—
Taxila in Gindhira and Sanchi in the Madhya Pradesh, Their exact
similarity of pattern shows that they conformed to a general tradition
in monastery construction, rather than to a local or regional archi-
tectural mode.

Compare the two sketches of the Pippala Monastery of Taxila
and Monastery No. 51 discovered at Sanchi in 1936." Their similarities
indicate that by the first or second century AD a type and pattern
of vihdra construction had emerged and become fixed all over
northern India from Taxila down to Sanchi.

A monastery thus built was a compact building designed to fit
exactly the living needs of a single sangha, of just one congregational
unit. But, within this pattern, the open quadrangle developed after-
wards into a roofed and pillared hall (Mandapa) and the cult-object
(Stiipa or Buddha-image), originally installed in the quadrangle itself,

! About this monastery, see Part IT1, Sec. 6, p. 222
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was afterwards shifted to a sanctuary with facility for circumambula-
tion (pradaksing).

‘The best gift to the Sangha is the gift of a vikdra’, is the Lord’s
saying reported in the canon,! and vihdras were built over all the early
centuries of Buddhism by lay devotees for the accommodation of
monk-communities (sasighas). The original purpose of the gift, as we
have seen,® was to provide shelter for the vassa (rain-retreat) for
wandering monks; later on when the monks ceased to be wanderers
and the wihdra became more or less the permanent abode of a sanigha,
the purpose was to house a monk-fraternity at a population centre.

These vikdras in the early age of Buddhist history, that is, through
all the BC centuries, were the nerve-centres of Buddhism. They
were not mere convents to shelter monks from contact with the
world—to facilitate exclusive pursuit, away from the world, of the
round of their rites and meditations. As Nigasena points out,? the
chief use of a vildra was not for the monks themselves, but for the
facilities it provided for contacts between monks and laity, This, in
Néagasena's view, was the sole justification for the institution of
monasteries; otherwise the monks might find it more congenial to
spiritual exercise to live in the depths of a forest. It was in recognition
of this use and utility of a vhdra—as a radiating centre of Buddhism—
that lay Buddhists were zealous to build monasteries and see them
prosper and multiply.

In northern India there were favoured sites for monastery building:
these were places which provided occasions and opportunities for the
coming together of monks and lay people—first, the four pre-eminent
places of Buddhist pilgrimage, viz. Lumbini, Gaya, Sarnith and
Kushinagara; secondly, those celebrated in the Buddha-legends and
associated with the Buddha's earthly career; and thirdly, the vicinity

of the great Stipas.

@ IN THE FOUR PLACES OF PILGRIMAGE

In the Mahdparinsbbana Suttanta are listed the four holiest places
of pilgrimage for a Buddhist—the sites respectively of the Lord’s
nativity, his ‘enlightenment’, his first sermon and his great passing
away.4

Llfmhini, the holy birthplace, had been known to Buddhists from
the Buddha-legends, though it would seem that to the legend-
makers themselves its exact location was not known. Its geographical

bearing is mentioned vaguely: ‘in the Sakya territory beside the
! Culta o VI, 5—Vihdradinas: safghassa aggoie Buddhena vemmitari,

T Part 1, . 6, p. 94- ? See Introduction, p. 26, footnote, 1,
¥ Mahiparinibbina Sottants, V, 16-22.
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Himalayas’.! From Magadha, where the legends were being made, to
the Himalayan foothills, the trek by no means was easy; the way was
long and difficult—across rivers and forest-lands—and few could
venture on the pilgrimage. He who brought Lumbini out of the mist
of legends into the light of topography was no other than Emperor
Asoka himself, A legend, drawn from distant historical reminiscence,
about Asoka's pilgrimage to Lumbini undertaken in his twentieth
regnal year (¢c. 249 BC) is given in the Divydvaddna:*® it is now
confirmed by the discovery of Asoka's commemorative pillar at the
site.

The history of Lumbini is a blank for nearly seven hundred years
after that, until we hear of it again from Fa-hsien who did not,
however, find it possible to visit it: it had been swallowed up by the
tarai (forest overspreading the Himalayan foothills). Hsfian-tsang
did visit Kapilavastu in the same terrain, but found it likewise in the
jungle’s death-grip. It seems from his account that he was able to
gather some information about Lumbini, which he does not seem to
have visited, from contact with a company of thirty monks who still
clung to the ruins of the holy Sikya capital—particulars about
Asoka’s pillar and the ‘oil-river’ running nearby, These are the two
landmarks of Lumbini today, besides an ancient shrine of unknown
age containing a defaced image of Maya.

Perhaps between the time of Asoka's visit and its disappearance
in the farai forest—the span probably of a century or two—some
monasteries did spring up at Lumbini. Archaeological exploration,
however, has not been too diligent here and no ruins identifiable as
monastic remains have been discovered. When in the nineties of the
last century the Asoka Pillar was discovered, it stood in the midst
of an extensive wilderness of Sala (shorea robusia) trees.

At Gaya, the venue of the ‘enlightenment’, no traces of ancient
monasteries have been discovered, although some remains of Kusina
sculpture have been found. The great monasteries seen here by
Hsiian-tsang were none of them earlier than the Gupta age.

The story of Sarnith where the Wheel of Law was first set rolling
is different, Here were set up two great shipas for ceremonial public
worship called respectively Dhdmekh (Dharmeksa? or Dhamakat) and

iika. What their ancient names were or when they had
been first built is not known. Dhamekh is still s sitw, but Dharma-
rijika was pulled down in the eighteenth century by Jagat Singh of
Banaras who was then prospecting for quarries of building materials.
He found a casket within the sti#pa, encasing some relics, which was
consigned by him to the Ganges. Near it stands an Asoka Pillar.

1 See Pabbajjd Sutts in the Sufta-nipdia, vv. 1819 (SBE, vol. X, pp. 68-6g),
* Divydvadina (Ed. by Cowell and Neil), pp. 1Bg—-390.
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Probably it had been planted here by command of the emperor
himself, with the emperor’s ‘Sasighabhedaka’ edict inscribed upon it.
If the pillar has been, as it seems, all along in sifu, the inscription
suggests that even in Asoka’s reign there was a monk-community of
recognized standing settled at Sarndth. A great complex of ruined
monasteries lies round about covering an extensive area to the north
of the two great stiipas. Further excavations may reveal mare
monasteries; those unearthed belong to the Gupta age. But under
their foundations are remains of older Kusina buildings and, out of
their debris, a number of finds of Kusina age have been obtained.

It is not known when this great monastery cluster at Sarnath first
began—certainly it was long before the commencement of the Gupta
age and, probably even before that of the Kusinas. The first begin-
nings might have been in BC centuries—perhaps in the second or
the first; and, if the existence of the Asoka Pillar with the inscription,
which concerns the monk-community in particular, can be taken as
an indication, the time may be pushed still farther back to Asoka’s
reign in the third Bc, There are ruins upon ruins and, as depths are
excavated, stray artefacts and bits of brick-work come to light. The
finds of greatest antiquity at Sarnith, save the Asoka Pillar, are
some railings of uprights assignable to the Sunga era.

It seems that at Sarndth, from the beginning to the end of its
history, monks from all quarters, of different sects and schools, used
to congregate, with the result that fissiparous tendencies were apt to
set in and widen, which may be taken as the reason why Asoka's
‘Sanghabhedaka’ edict had to be promulgated here. Maybe it was
considered only fit and proper that the safgha should be at union at
least on the supremely holy spot which saw the first turning of the
Wheel of Law. At any rate, we can trace in the Kusina and Gupta
inscriptions the existence at Samndth of three sects and schools, viz.
Vatsiputrika, Sarvastivdda and Sammitiya.! The settlement of
Mahayanist monks too, as we shall presently see, is traceable and
images of the Mahdydnist pantheon like Bodhisattvas, Tara (in
several varieties) and Haruka (Tantric) have ben found at Sarnath.

A great monastic establishment flourished at Sarnath at the time
of Hsilan-tsang’s visit in ¢. AD 637. It is difficult to say whether the
present ruins indicate any part of it. It was, as described by Hsiian-
tsang,? ‘in eight divisions all enclosed within one wall’, that is, a
monastery of the Mahdvihdra type—‘with tiers of balconies and rows

! {a) Vatsipuiriba—mentioned in an sarly Gupta inscription on the Asolka Pillar;
{bi Sarvdstivdda—mentioned in an inscription on some construction round the ruined
jikm Stopa (dedryandn Sarvdstivddindw parigrake) and in two other
places; (¢) Sdmmitiya—mentioned in another inscription on the Asola Pillar and
also in other inscriptions (seventh century an?).
® Heal's Buddhis! Records, ii, pp. 45-45.
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of halls, extremely artistic'—which suggests Gupta-age construc-
tion—inhabited by 1,500 monks of the Simmitiya school’. "Within
the great enclosing wall was a temple above 200 feet high, sur-
mounted by an embossed gilt dmra (mango fruit); the base and the
steps were of stone; in the brick portion above were more than 100
rows of niches each containing a gilt image of the Buddha; inside the
temple was a bell-metal image of the Buddha in the attitude of
preaching, as large as life.”

The Simmitiya monks were Hinayénists, but a number of Mahaya-
nists too occupied the monasteries of Sarnith. A stone-inscription in
six fragments has been found in the ruins to the east of the Dhiamekh
Stiipa, which records that a copy of the holy Mahdyina text,
Astasdhasrikd, was prepared by a monk in AD 1058 and presented
along with other offerings to the monks of the establishment called
‘Saddharmacakra-pravartana-Mahdvihara’, which is now untrace-
able.

i monasteries had started growing up at Sarnath in Asoka’s reign,
monastery-building here must have had a history of over thirteen
hundred years. All kinds of monasteries, great and small, must have
gone up during this span of centuries and been occupied by monks
of various sects—how many in all it is impossible to say. The last

built here, enclosing a number of ruined shrines and
monks’ cells and covering the ruins of an earlier establishment, was
in the reign of Govindachandra (aAD 1114-1154) of Kanouj who
ruled from the nearby city of Banaras. It was built by his devout
Buddhist queen Kuméradevi. It has been already described.! The
prasasti (Poetic Eulogium) in Sanskrit discovered in its ruins, which
has been already referred to, says that the site has been kept by her
‘as it was in the time of Asoka’—only she has restored it and made it
‘more wonderful’.®

Kushinagara, the scene of the ‘Great Decease’, ancient Kusinard,
which at the time of the memorable event was a mere 'wattle and
daub (Kudya)' township of the Mallas, ‘set in the midst of jungles’,
as described in the legend,? has only been partially explored. But the
foundations of at least ten ancient monasteries have been revealed.

The most conspicuous landmark of Kushinagara is a huge sidpa
called Mukutabandhana which, according to the scriptural legend,
was consecrated by the Mallas to the Buddha'’s body-relics after his
cremation.® About half a mile to its west stands a smaller siipa
flanked by a shrine (now renovated) which houses a huge recumbent

! Part I11, Sec. 5, pp. 208-200. , . .
oo Dhamiloha mrddhipasys stmers Sl mecsh i ol B rado

will be found in 4 ological Swrvey Report for 1907-1908.)
* Mahfparinibbina Suttanta, v. 41. s Mahaparinibbiina Suttanta, VI, 62.



218 BUDDHIST MONKS AND MONASTERIES OF INDIA

stone-image of the Buddha. The image, made at Mathura, had been
installed at Kushinagara by a monk named Haribala sometime in the
reign of the Gupta king Kumiragupta (AD 413-455). This image
was seen by Hsilan-tsang on his visit to Kushinagara in Ap 637. It
seems to have got shattered to fragments since, but has been restored
now. The large area, now empty, between the Mukutabandhana
Stiipa and the stiipa close by the shrine was probably covered with
monasteries, now sunk underground. Near the image-shrine, the
existence of an ancient Mahavihira is indicated by the discovery of
@ number of clay-seals with the legend in Gupta characters, 'Sri
Hahimﬁnh‘vﬁnn—ﬂahiﬁhﬁﬁya-ﬁrya—hhik;m&tghu}ra’ (belonging to
the Bhiksu-sangha of the Mahdparinirvina-Mahévihira, which was
the name of this monastic establishment).t

Fa-hsien, Hsiian-tsang and I-tsing all visited Kushinagara, and
Hsiian-tsang describes it as a desolate town. The township is full of
ruins of which no precise chronometric account is possible. Round
the smaller stfipa near the Mahiparinirvina shrine, where the great
image of the recumbent Buddha rests, there are large remains of
brick-structures, once monasteries. They have yielded on excavation
archaeological finds which date them earlier than the fourth century,
proving their pre-Gupta construction. To the west of them is another
extensive block of ruins, covering a length of 150 feet, remains of
two monasteries of two different periods, the second built on the ruins
of the first. The second monastery seems to have been of several
storeys from the thickness and massiveness of the walls, The archaeo-
logical finds point to its having been ‘constructed in about the
eighth century and deserted after AD go0’. There are later monu-
ments also datable in the tenth and eleventh centuries.

b. ON SITES OF LEGENDARY FAME

Over the area called Puratthima in the ancient legends were places
of legendary fame associated with the Lord’s earthly career.

The Chinese pilgrims knew of them, and, as they descended from
the border provinces of Gandhara and Kashmir into the interior of
northern India, their pilgrim-steps turned naturally to these localities.
They saw functioning there monastic establishments, both old and
new, great and small.

Fa-hsien ‘did’ only a section of northern India in Ap 300414
during reign of the Gupta emperor Kumiragupta and, as he left
India at Tamralipti, taking ship at that eastern port for Ceylon, his
travels in India did not extend farther, More than two centuries
later came Hsiian-tsang, when the Gupta empire had passed away

' Annual Repori of Archasalogical Survey, 1911-1012,
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with all its glory, leaving but a little after-glow in Harsavardhana's
comparatively small eastern empire. Hslian-tsang in AD 630-643
travelled over most parts of India, both north and south, and his
travel-record, supplemented by his biographer Hwui-li, is a mine of
information on the monasteries of northern India then existing at the
famous ancient seats of Buddhism. The state of monastic life and the
condition of monastic establishments observed by him are, howewver,
of ‘period interest': of a period set in the very penunltimate chapter
of Buddhist history.

Yet the high antiquity of many of the monasteries, visited by both
Fa-hsien and Hsiian-tsang, is pointed by the legends heard by them
on the spot and reported in their records. These monasteries of
ancient foundation must have been many times re-built on the
original sites, and there was also a large number of monasteries seen
by them deserted or in the last stages of decay.

Others, however, were not so ancient: among them were monas-
teries, built not to the simple square or rectangular pattern of old,
seen at Taxila or at Sanchi (Monastery No. 51), but grand, multi-
storeyed, turreted, with spacious mandapas and large well-made
stiipas or large-size Buddha-images in their sanctuaries, works of fine
architecture and craftsmanship. We find also examples of the type
of monastery called Mahdvihdra (‘Great Monastery’), an aggregation
of several monasteries, forming a single establishment within an
enclosing circuit-wall, This type of grouped monasteries seems to have
been a late development of the Gupta age.

Fa-hsien’s Fo-kwo-i and Hsiian-tsang’s Si-ynu-ki are no picturesque
travelogues: they are Ki's (‘Records’), composed from an objective
viewpoint and in the realistic trend of the Chinese mind. The pilgrims
were interested mainly in observing monastic life as it was led in
India in their own times—Fa-hsien declares that he made up his
mind ‘to go to India for the purpose of seeking the rules and regula-
tions (Vinaya)'—also in collecting manuscripts, picking up legends
and traditions of the holy places visited by them and, in the case of
Hsiian-tsang, in studying Indian thought and philosophy.

On monastic art and architecture, Hsiian-tsang alone gives us
some general observations. Occasionally, when something grand or

strikes his eyes, he vouchsafes a short descriptive sketch.
Only of Nilanda, his beloved alma mater in India, he speaks at large,
with admiration as soulful as Matthew Arnold’s in referring to his
own alma mater Oxford—'that sweet city of dreaming spires’, as
Nilanda also was in Hsilan-tsang’s time.

Since their translation into French and English by eminent sino-
logists of the last generation, Julien, Legge, Beal, Watters and
Takakusu, the travel-records of the pilgrim trio, Fa-hsien, Hsiian-
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tsang and I-tsing, have been indispensable source-books for ancient
Indian history. The routes followed by the first two have been care-
fully charted by Cunningham (in the Ancieni Geography of India)
and by other scholars after him.

On these routes lay the capital cities of several kingdoms and
principalities. But to the visiting pilgrims more attractive and worth-
while in northern India were the places known to them from the
Buddha-legends—Rajgir, Nalanda, Kosambi, Srivasti, Vesali and a
host of others. Some of these were difficult of access or entailed wide
detours, but the pilgrims were undeterred. At most of these ancient
places they found not only monastic establishments, large and small,
still functioning, but also ruins of monasteries that had existed
centuries before their own time. They rehearse in their records
legends heard by them about these ruined ancient monasteries and
describe those they actually saw existing on the spot.

They found monastic life not exactly flourishing in northern India:
at many places establishments of other religions were more numerous,
perhaps more influential; only in Magadha the Safigha still main-
tained its hold.

€. ROUND THE STUPAS

A series of sipas, evidently for popular and ceremonial worship,
Sprang up since Asoka’s reign in different parts of northern India.
The best known are at Taxila, Sanchi and Sarnith. The history of
their construction is more or less a matter of guess or of legend. They
are now silent sentinels of antiquity. Yet in the flourishing periods of
Buddhism, they were centres of abounding life and activity, alive and
agog with worshippers in hundreds congregating round them to
celebrate, on a more or less grand scale, Buddhist religious festivals,

Round these stipas, vikdras naturally grew up in clusters—not of
mushroom growth, but settled monk-establishments traversing a
centuries-old history of decay, renovation, structural additions and
alterations,

At Taxila, near the Dharmarajika Stiipa and other smaller stipas,
the foundations of an extensive complex of monasteries have been
revealed by several years' archaeological field-work under the late
Sir John Marshall.! Among them the most clearly traceable is the
monastery ‘Pippala’, already described. These monasteries in all
i ood came into existence in the early centuries of the Christian
era when the Kusina kings ruled here and perhaps all of them were

! See Marshall's Taxils and The Stipas and Mowasteries of Jaulian (Memoir No. g

of Archasological Hrpﬂurt. 1921). See also Archasology in India (Publicati
No. 66 of Bureau of Education, Ingia.j :g:r,.u_l.El s s ‘ i
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devastated in the fifth century Ap when Taxila fell to the Hiipas.'
In the debris of these monasteries the archaeological finds are wholly
of the Kugina period; they consist of Kusina coins and Gindhiran
artefacts. But they represent the only monastic complex discovered
in India that goes so far back in time, with perhaps the sole exception
of Sanchi Monastery, No. 51.

The story of the Sanchi monasteries is decidedly more historical,
fuller and more varied, and may be told at greater length.

Here at Sanchi, sangha life began early. The place was anciently
known as Cetivagiri, and the legend is that it was here that Maha-
deva—a name that seems ghostly, but is great in the history of the
rise of sects in Buddhism, as one whose attack on the presumptions
of Arhats blasted the way for the emergence of the Mahasanghika
sect—settled down and established a new school of Buddhism called
Cetiyavida. It flourished later at Amaravati.

Sanchi was a sort of satellite to the Maurya city of Vidi&i and
traces still remain of an ancient highway from Vidia to Cetiyagiri
(Sanchi). But the city seems to have lost its importance in the early
centuries of the Christian era when the Kusina kings ruled in this
part. Although they are known to have been patrons of Buddhism,
no traces of their benefactions have been found at Sanchi. By-passed
for several centuries, Vidisd regained importance early in the fifth
century when Chandragupta II (of the Gupta dynasty), campaigning
against Kugina satraps, came there in person with an entourage of
ministers, generals and feudatories and annexed the Kusipa terri-
tory.* Among his ministers was one Virasena Saba of Pataliputra,
who, perhaps as a monument to the Gupta victory, made a series of
cave-temples in the neighbouring mountain of Udayagiri (in the
Satpuri range, a branch of the Vindhyas) and left inscriptions there.

Thus Sanchi came under Gupta dominion in the first decade of the
fifth century and became at once the headquarters of safigha life in
the region. But oblivion had fallen on its old name Cetiyagiri: it
acquired a new name, Kakandda, probably from the small village
at the foot of the hill from which it is attained from the Vidiéi side.
The village now bears the somewhat altered name Kanakheda.

On the balustrade of the ‘Great Tope’ of Sanchi, inscriptions of the
Gupta age point to the existence round the stiipa of some great
monasteries, one of which is called the ‘Mahavihara of Kikanida-
bhota’. To this monastery, one Amrakaradeva, son of Undéna, made
a donation of 25 dinars in cash and the revenue of a whole village
purchased by him for the purpose of donation; the modern name of

i Taxila & now in West Palistan. The name is the Graecized form of Sanskrit
Takzafild,
% See Ray Chauodhuri's Political History, pp. 555-555-
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this village tallies with that given in the inscription. This donation
is dated in the ninety-third year of the Gupta era, i.e. AD 412-413,
which is round the time when Sanchi came under Gupta rule.! The
other donation to the same ‘Mahavihéra' was made a few years later
by a lady named Harisvimini. Consisting of 12 dinars in perpetuity
(aksayanivi), it is dated AD 450451, in the reign of a later Gupta
king Kumaragupta 1.*

The record of these donations indicates that, as Sanchi came
under Gupta dominion, a new chapter opened in the monastic life of
this centre. All the monastic ruins excavated here are of the Gupta
age, though there is reason to think that one pre-Gupta monastery
also has been discovered—Monastery No. s1.

Its priority in time is suggested by two facts; The remains are on
a lower level than the foundations of the Gupta monasteries and they
lie outside a circuit wall which sometime, probably, according to
archaealogical evidence, in the eleventh century, was constructed to
mark out the main s#iipa-and-monastery area on the hill, encompas-
sing the ‘Great Tope’ and the smaller one near it and including all
the scattered outlying ruins of monasteries and temples. At the time
of erection of this boundary wall, Monastery No. 51 was perhaps not
visible at all, having disappeared underground. It was excavated as
late as in 1936.

The Gupta-age monastic remains of Sanchi are in two great com-
plexes—one to the east and the other to the south of the ‘Great Tope’,
How many edifices were comprised in these two groups it is impos-
sible to compute, as they present successive layers of construction.
They are deposits of succeeding centuries, Neither can it be ascer-
tained whether some of these ruins represent the "Mahavihira’
referred to in the two inscriptions of Amrakaradeva and Harisvimini.

A tall towering temple of late construction (tenth or eleventh
century), built on the ruins of an older one, destroyed by fire,
dominates the eastern group.

Adjacent to the temple are ruins of monasteries, built and rebuilt,
with numerous monks’ cells in them. In the confused heap of ruins,
structures, dating by archaeclogical evidence so late as the tenth or
the eleventh century, are traceable.

To the south also of the ‘Great Tope’ is a complex of buildings, all
in ruins, comprising monasteries, mandapas, shrines and chambers,

This group directly faces the 'Great Tope’, In the front line are
two Gupta-age temples. One of these is comparatively small, but in a
good state of preservation; the other is a vast one, in ruins, sprawling

* Liiders’ List, No. 35,
fSee Radhs Govinda Basak's Hislory of Norfh-eastern India (Calcotta, 1g34),
PP- 58-39.
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over a large area. This latter temple, rectangular in shape, shows an
apsidal end with an inset platform where a great Buddha-image, of
which no trace has been found, perhaps used to stand. Broken shafts
of pillars still stand, their arrangement suggesting that the temple
had a nave with apsidal end, flanked by aisles on both sides for
circumambulation and separated from the nave by two rows of
pillars. The temple is of great dimensions with many-pillared
mandapas adjunct to it, and is of special interest as being the only
example in northern India of the cetiyaghara pattern of West Indian
lenas.

Both the monastery-groups are dominated by the ‘Great Tope'.
They appear to have been built in the Gupta age on the ruins of
older monasteries. It is likely that one of them comprised the
‘Kakanada Mahavihdra’ of early Gupta times.

Sanchi was first discovered in 1818 by a party of British soldiers
who were passing along the valley down below.! They descried the
‘Great Tope' on the hill-top and reported the discovery to the
Calcutta headquarters of the East India Company then ruling in
India. At that time its ancient name Kdkanddabhota was not known,
and it acquired a new one from a hamlet, a tiny cluster of hutments,
named Sanchi, clinging still to the hill-side.

1 See Journal of the Asiatic Society of Benmgal, vol, 11T (1834), p. 485, and vol, IV
{1B3s), p. 172



The Maitraka Monasteries of Valabhi

ON the break-up of the Gupta empire round the middle of the sixth
century AD, the political history of India repeated itself, It became
once again a string of regional histories—of small kingdoms with
shifting boundaries, leaping up to power by just a pronunciamento,
whose commencement or continuity is in most cases indeterminate.

Among these kingdoms, however, the Maitraka kingdom in
Sourdshtra (Gujerat) with its capital at Valabhi has more spotlight
from history. This offshoot kingdom seems to have inherited the
Gupta tradition of royal patronage to monasteries, and Buddhism
flourished at its capital Valabhi which rose to widespread fame as a
mntreaﬁkenilea.mingan&mmmemeunderadymstyufkings
styling themselves ‘Maitrakas' in their royal seals,

Valabhi, now a petty township of about 7,000 inhabitants and
hardly three square miles in extent, is about three to four miles
inland, eastward of the Bay of Cambay. Local tradition has it that
many centuries ago it spread right down to the coast. Then the sea
gained upon it on one side, giving it the ‘semblance of a human ear’,
and swallowed up the great harbour and wharf and all the edifices
of the hinterland.

On one side of Valabhi flows a stream called Ghala. It was anciently
a river of considerable width and the main artery of outward
merchant traffic. It is now a short and narrow inland channel, yet
with a knack of going into spate during the rains. When the water
is low, the ruined foundations of many a building, washed away
centuries ago by its strong current, can still be glimpsed in its bed.

From bordering fields on the north-west of the Ghald stream have
been dug out an assortment of broken pieces of red polished ware of
non-Indian make, imports from Persia or Rome with which Valabhi
was in commercial intercourse in ancient times. Along with these
antiquities has also been found a number of scattered Buddhist
antiques—small images and Buddha-heads and tiny terra-cotta
tablets called Dharmagutikds with the formula of the Buddhist creed,
Ye dharma hetu-prabhava, efc., inscribed on them.* But other finds of

1 The formula itself is very anclent, It is found in the Theravada Pali canon
(Mahivagga, I, 23, 5) where it is called 'Dhamma-pariviva | Formula af Dhamma) for
& Poribbdjaka’. It is found inscribed on votive stopas and clay tablets all over India
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Panoramic view of Bdoh caves, showing the debris clearance between caves No. 3
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greater historical value and interest have been yielded by archaeo-
logical excavation—a number of copperplate grants, neatly in-
scribed, of the ancient Maitraka rulers who had their capital at
Valabhi from ¢. AD 450 to 770.}

The history of the rise of this kingdom is brief. At the time when
the Gupta empire was tottering to its fall, an army-officer (Sendpaty)
of the Guptas name Bhattirka carved out of the dissolving empire a
feudatory State for himself in Sourdshtra, He made Valabhi its
capital and founded the dynasty named Maitraka, The third des-
cendant in the line, Dronasirhha, became an independent sovereign
and took the title of Mahfrdji.? In the dynasty there were about
twenty kings in all, and it seems that they were enlightened rulers
under whom their capital became as far-famed a centre of learning
in the west as Nilanda was then in the east.

The Maitraka kings professed the Brihmanical Saiva faith; the
royal seals on their copperplate grants bear the sign of Nandi (Siva's
Bull) above the name of the founder of the dynasty, Bhattarka. Yet
all of them appear to have been patrons of Buddhism and made
several money-grants and land-grants to the Buddhist monasteries
that sprang up in the capital and its vicinity.

At some time unknown, perhaps not long after Valabhi's rise as
the Maitraka capital, here had come two distinguished Mahiyina
masters who were disciples of Vasubandhu—Sthiramati and Guna-
mati—and they settled in a monastery with a view to pursuing
uninterruptedly their philosophical studies and literary labours.?
Hsiian-tsang visited the ruins of this monastery near Valabhi. He
says that it was not far from the capital—was a large monastery
which had been originally founded by an arhaf, named Acala. At
Valabhi it was known by the reverential name, Bapppadiya
Monastery (Monastery of the Father). The name occurs in a grant
to this monastery made by King Dhruvasena II in ¢. ap 588, in
which he makes mention of ‘Acirya Bhadanta Sthiramati who

much earlier than the commencement of the Gupta age. The formula stands thus
in translation: ‘Of all phenomena that proceed from a canse, the Tathigata has told
the cause; he has also told about their ending (wirodha). Thus has spoken the Mahd-
Sramanga (ie. the Buddha)'.

The formula sets up the Buddha as the master expopent of the Law of Causality
and it was accepted by both the Hinaylnists and the Mahdyinists. There is a brief
commentary wpon it m Boddhaghosa's Samawnfapdsadika and a longer one in the
Tibetan version of a Sanskrit text entitled Aryadbarma-dhdtugarbha-vicarana,
fathered on Nigirjuna (see Gaufoma Buddhs—25th Centenary Volume, 1056, ed. by
B. C. Law, pp. 246—240).

‘The of imbedding such seals in stfpas and even on statues has been
illustrated by many Buoddhist monuments both in India and in Burma'—Archazo-
Iogical Survey Report, 1914-1915, pp. 500,

1 All these inscriptions discovered at Valabhl and at other places in Sourdshtra
will be found collected in Girija Sanker Vallabhaji's Historical Imicriptions of Gujeral
(two valumes, pub. from Bombay, 1935).

* See Rai Chaudhury's Political History, pp. b2g-630.

® See Part IV, Sec. 6, pp. 201-292.

H
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founded the vikdra of Sri Bappapada at Valabhi'. Sthiramati and
Gunamati were eminent Mahdyfnist scholars whose works, genuine
and apocryphal, are extant in Chinese and Tibetan.! Their monastery
must have become at that time a seat of Mahdyanist learning.

But at Valabhi, Mahiyina Buddhism, to all seeming, did not make
much headway. From the Maitraka copperplate grants and the
statement of Hsilan-tsang, who visited the city in Ap 640 when
Dhruvasena 1l was on the throne, it appears that it was Hinayana
Buddhism that flourished at the capital. "There are some hundred
safighiramas’, says Hsiian-tsang, ‘with about 6,000 priests. Most of
them study the Little Vehicle according to the Simmitiya school.
There are several hundred Deva temples, with very many sectarians
of different sorts.’®

The growth of Valabhi as a centre of Hinayina Buddhism seems
to hawve started contemporaneously with the foundation of the
Maitraka dynasty itself. Bhattirka was not a Buddhist himself, but
a Saiva. Yet an old monastery, associated with his name, is referred
to as ‘Bhat{iraka Monastery’ in one of the grants (¢. AD 567) of
Guhasena, suggesting its foundation by Bhatf{irka himself. It had
stood for nearly three quarters of a century, was probably in ruins in
Guhasena's time and was given ('prasddikria’) to one of the king's
officers (designated Rdjasthdniva Siira)—whether for renovation or
for demolition is anybody’s guess. Close by, another monastery called
Abhyantarika, built by a lady named Mimma, had sprung up and
Guhasena’s grant was made to this monastery.

Moreover, a great central monastic establishment, which seems to
have grown afterwards into a sort of Maitraka State-institution, had
already commenced at Valabhi with the foundation of a monastery
by a grand-daughter of Bhattirka and sister's daughter (Bhdgineyi)
of Dhruvasena 1. The name of this noble lady was Dudda. Nothing
further is known of her personal life, The first royal endowment on
her single, original monastery was made in AD 535 by her uncle
Dhruvasena I, Bhattirka's son and successor. It consisted of the
revenue of a village. Her monastery then became the nucleus of an
extensive monastic group known as the ‘Duddd group of monas-
teries' (Dudda Vihdra-mandala) and was looked after by the State.
Later royal grants refer to it by this name or call it a Mahd-wihdra,
which means a number of monasteries aggregated as one establish-
ment.

Of these monasteries in the Dudga circle, the following are known
from the grants: (i) Buddhadisa Vihira named after Acirya

1 See Indian Antiguory, Vol VI, p, 9. Also Nanjio, No. 37z (C). Only one of
Sthiramati’s original works, a Sanskrit commentary on Vasubandhu's Trirkdatikd
is available. It has been edited by Syvain Levi.

® Beal's Buddhist Records, ii, pp. 266~267.
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Bhadanta Buddhadasa, (ii) Abhyantarika Vihdra built by Mimma,
(iij) Kaka Vihdra built by a merchant named Kika, (iv) Gohaka
Vihara built by Gohaka, (v) Vimalagupta Vihdra built by Acirya
Vimalagupta, and (vi) Sthiramati Vihra built by Sthiramati
(probably not the Sthiramati who was Vasubandhu’s disciple).
Wealthy citizens chose the site to build monasteries upon because
it was r as ‘classic ground’. The following table of grants
made to the monasteries by successive generations of Maitraka kings
will show that those within the Dudda circle were under royal care
and protection: they formed, as it were, a State establishment.
From Dhruvasena I, son and heir to the founder Bhattirka, to the
last-known king Sfladitya III, nearly all the kings deemed it a
matter of royal concern to see the Dudda group of vikdras properly
maintained:
Granis lo Monasieries by Mailraka Kings:
Kings Granis made lo
1. Dhruvasena I (aD 519-5449) (i} Original Dudda Monastery (AD 535)
(Varihadisa, a feudatory, also (i) Buddhadisa Monastery in ‘Dugda
dedicated a vikdra to Ajita in circle’ (A.D. 536)
AD 540)
2. Guhasena (AD 553-569) (i) Dugda Monastery (AD 559)
(i) Another grant to ibid (AD 565)
(iti) Mimm& Vihira in ‘Duddd circle'
(D 567)
3. Dharasena II (ap 560-58g or (i) Bappdpidiya Monastery, founded by
500) Sthiramati (Ap 588)
(i) Kaki Monastery in the ‘Dudda Circle’
(ap 589)
(iii) Dudda Monastery (undated)
4. Shaditya I (AD 500-615) (i) Some monastery in the ‘Dudda Circle’
AD 60
(ii) Luﬁdﬂjilunutt:}r {aD Gos)
{iii) Varmsakata Monastery in village of
the same name (AD 605)
fiv) Yaksasora Monastery (AD 608)
(v) Ibid (an 609)
{vi) Varhsakata Monastery (undated)
5. Dhruvasena 1T (aD 627-641) (i) Purmmabhatti's Monastery, near
Yaksadora Monastery (AD 629)
(ii) Yodhivaka Monastery (AD 645)
6. Dhruvasena 11l (D 650654 (i) Duddd Monastery (date gone)
or 650)

7. Siladitya I1 (AD 658-685) {i} Gohaka Monastery in ‘Dugdda Circle’
8. Siladitya Il (ap 690—710) (i) Vimalagupta Monastery in 'Dudda
Circle' (undated)
(i) Ihid

{iii) Some Monastery in ‘Duddd Circle’
(date gone)
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Nore—The regnal years of the Maitraka kings, of whom only the principal
donors to monasteries are named here, are approximate. They are set down as
given in Dr Vriji's Ancient Hislory of Sourdshira (1952). The Maitrakas used
the Gupta era and, as more than a hundred Maitraka inscriptions have been
discovered, in almost all of which the year of the inscription appears according
to Gupta era, it is quite possible to reconstruct an approximate chronology of
the dynasty. The year of the Christian era is arrived at by adding 319 to that
of the Gupta. The Maitrakas were succeeded by the Rishtrakiitas and some
Rashtrakiita kings also made grants to the Kampilya Monastery (see infra).

The Duddd Mandala of monasteries was for the use of monks only.
But there was another mandala, founded by one Yaksadri, which
was intended for nuns. The names of these nunneries too appear from
the grants: (i) Yaksadiira Vihira built by Yaksa&iira, (ii) Piirpinna-
bhatta Vihdra built by Piirninnabhatta and (iii) Ajita Vihdra built
by a merchant named Ajita. Both Siladitya I and Dhruvasena II
made grants to some of these nunneries.

The name of Dudda is memorable in the history of Maitraka
monasteries. Dhruvasena I, in giving the first royal donation to the
monastery she founded, ensured its perpetual maintenance by the
gift of the revenue of the village Pippalarufikari, to be applied to the
specified normal purposes of these royal grants, viz. (i) repair of
buildings, (ii) supply of requisites for regular maintenance of worship,
and (iii) provision of victuals for the monks.! He mentions Dudda
in the grant as ‘my own sister’s daughter (sva-bhdgineyi)' and des-
cribes her as a 'most pious lay devotee (paramopdsikd)’. Prestige
gathered round her name with the passing of time. To kings of later
generations (as Guhasena) she was the ‘worshipful (pujyd) Dudda'—
one of venerable memory.?

An interesting and perhaps significant point in Guhasena’s grant
of Ap 565 to the Dudda monasteries is the mention, in addition to
the normal purposes conventionally listed in almost all Maitraka
grants, of the acquisition of ‘bocks on Buddhism' (saddharmasya
pustakapakra. . . .). The addition of this item perhaps indicates that
by Guhasena's time the monasteries were either organized or were
in process of organization as seats of study and learning and were
building up libraries,

It was Hinayanist monks mainly who occupied these monasteries,
for we find that the grants refer to the resident monk-community as
‘Arya Bhiksu-safigha’ or, as in Guhasena’s grant, as ‘Sakyirya

! Vikdrazya patile-vistraa-pratisaoviskarandrtharh dhiipa-dipa-taila-puspopoyogi ca
sarvami  dravyash  valabhydvs  svabhdgineyi  poramcpasikd  Duddd-hdriia-vihdra-
pratisthd-pitdndve; Bhagavatin samyak-saribuddhdndsh-(d) rya-bhiksu-sanghasya ca
pindapiliya, etc.—See Imdian Antiguary, Vol. IV, p. 106,

* See Guhasena's grant: '{ Valabhl) pure pujyvd- Dudda-krta (vi) hira (sva) . —Indian
Antiguary, vol, VII (Bahler's Additional Valabhi Grants), p. 67.
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Bhiksu-sangha of eighteen schools (mikdyas)’—the traditional num-
ber of schools in Hinayina Buddhism. The monks are described as
‘coming from different directions (ndnddigabhydgata)’ which is only
a version of the ancient canonical phrase descriptive of the Bhiksu-
safigha as being of ‘Four Quarters’. Though Hinayina Buddhism
seems to have prevailed in these monasteries, we find traces also of
the existence side by side of Mahdyana Buddhism. Dhruvasena 1I
made a grant to a monastery at the village of Yodhivaka, built by
one Skandabhatta, the resident safgha of which is described in the
grant as ‘Mahd-nikdya Arya Bhiksu-sangha', where the expression,
mahd-nikdya, most probably means Mahdyanist.!

Yet in the Hinayinist monasteries of Valabhi, Buddha-piija, the
ritual image-worship, seems to have been a major activity of the
monks, attended with due rites and ceremonies. The kings in their
grants provide for it: they include in the items of expenditure ‘the
cost of incense, lamps, oil and flowers (dhiipa-dipa-tasla-puspa)’.

Not a trace of the Maitraka monasteries of ancient Valabhi now
remains in that township. Of their ensemble, it is impossible to form
an idea, There is no eye-witness description, although Hsiian-tsang
and probably I-tsing visited Valabhi in the seventh century AD.
These monasteries must have been built in the Gupta style of
turreted architecture and decorated with sculpture and painting.

The author of Ma#fijusri-milakalpa, writing at Gaura (in North
Bengal) near the turn of the ninth century,? seems to have known
from tradition something about the artistic appearance of the
Maitraka monasteries, But as Gaura lay at a distance of over 1,000
miles to the east from Valabhi, he could have had no direct personal
knowledge. In the conventional form of prophecy, adopted by him
in the work, he speaks of the Valabhi king Sila (Siladitya)—probably
the same as Dhruvasena II (ap 627-641) of whom Hsiian-tsang
speaks in the Si-yu-ki—as one who will make ‘artistic (citrdn)
monasteries . . . and beautiful Buddha-images and various worship-
able things."

After the reign of Siladitya III (ap 6go—710), the Maitraka king-
dom went into dissolution. But the Rashtrakiitas, who wrested away

i Ses Bhandarkar's 4 Valabhi Grant in Indian Asfiguary, Vol. 1, p. 14. Also Vriji's
Ancient History of Sourashira, p. 176, footnote 5. Dr Vriji is of opinion on grounds
which seem to me insufficient that ‘in the sixth and seventh centuries, the form
of religion must have been Mahiyinism' in Valabhi. It is contradicted by Hstan-
tzang's statement.

:ﬁ Jayaswal's I;pe:‘rnl History of Il;i;wi]‘[nm.. P- 3-}, =

Maijuiri-Mdlakalpa, vv. 5875 ayaswal's esperial History of India,
Text, p. 24). “In the country of the Ligas, there will be King Sila, a Buddha. At
Valabhi he will be Dharma-riji. He will make attractive {cifrdn) monasteries with
relics for public good, and beautiful Buddha-images, and various worships (vv.
586-58g). He will be in the dynasty of Dhara and Kings of the Lidas. He rules for
thirty years (vv. 50—08).'—Jayaswal's translation.
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the major part of Maitraka territory, do not seem to have laid hands
on the monasteries maintained by their predecessors. On the other
hand two Rashtrakiita kings made grants at Kampilya for the usual
purposes of a monastery as we find listed in Maitraka grants. They
were: Dantivarman and Dhardvarsa.? Kampilya was a township in
Sourdshtra, on the outskirts of modern Surat. In the latter’s grant
(c. AD 884) it is said that 500 monks were staying at that monastery
at the time. It seems to have been the last stronghold of Buddhism
in ancient Sourashtra,

When the Maitraka kings were still on the throne of Valabhi,
I-tsing was on tour in northern India. He records the contemporary
reputation of Valabhi as a famous educational centre to which
students used to resort for higher education. In I-tsing’s time there
were two pre-eminent centres of learning in India—Nilanda in the
east and Valabhi in the west. Speaking of the ‘Method of learning in
the West (i.e. India)’, I-tsing says that it was usual for learners, after
preliminary training, to resort to Nilandi or to Valabhi for further
studies:

“Thus instructed by their teachers and instructing others they pass
two or three years, generally in the Nilandi monastery in central
India, or in the country of Valabhi in western India. These two
places are like Chin-ma, Shi-chii, Lung-men and Chue-li in China,
and there eminent and accomplished men assemble in crowds, dis-
cuss possible and impossible doctrines, and, after having been assured
of the excellence of their opinions by wise men, become far-famed in
their wisdom. To try the sharpness of their wit, they proceed to the
king's court to lay down before it the sharp weapon (i.e. of their
intelligence); there they present their schemes and show their
(political) talent, seeking to be appointed in practical govern-
ment. . . . They receive grants of land and are advanced to high
rank; their famous names are, as a reward, written in white on
lofty gates. After this, they can follow whatever occupation they
like."

One may well wonder whether I-tsing was speaking of the Maitraka
court at Valabhi in his reference to learned men seeking and finding
careers in the government. The Maitraka kings, if the epithets des-
cribing them in the inscriptions be not purely conventional hyperbole,
were men of learning and patrons of learning.® It was but natural

1 Sen Ep:'pn&jia Indica, vol. VI (Bhandarkar on The Plales of Damfivarman of
Gurarad), p. 286; Ibid, Vol. XXII (Altekar on A New Copperplate of Dhruva 17),

Pp. 66-67.
* See Takakusu's A4 Record of the Buddhist Religion, p. 177.
3 See Virji's Ancient History of Sourashiva, pp. 206207,
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that the royal court at Valabhi would be sought by men who had
achieved success and done brilliantly in their academic curricula.

The existence of Jaina as well as Brihmanical institutions for
learners at Valabhi under the Maitraka régime is based on historical
evidence, The Buddhist monasteries did not enjoy a monopoly in
this matter. But the royal endowments were made mostly on the
‘ Duddd-vihdra-mandala’, and, as already said, in at least one of these
grants a library of books on Saddharma (Buddhism) is envisaged.

Buddhist vihiras of the age, as we gather from Chinese records,
were open to all learners, mdpavakas (ordinary pupils) as well as
monks;! it was not necessary to be ordained to take advantage of
the learning dispensed by them. The Saivite Maitrakas would not be
concerned with the propagation of Buddhism. But when we recall
their partiality for culture and scholarship, it is legitimate to suppose
that, aside from the desire to perpetuate Duddd's memory and
maintain monastic life in the Duddia Mahivihira, the royal liberality
towards it was motived by some such consideration. And the
Mahavihdra had already become a seat of learning or was growing
to be one in AD 565 when Guhasena’s grant was made.

What I-tsing says in his Record, made in 690, represents the full
maturity and consummation of Valabhi's tradition of learning. He
speaks of Nilandd and Valabhi in the same breath as the two most
distinguished seats of higher learning in India in his time. It is
somewhat far-fetched to infer from this that they were parallel in
their system and organization, or that one was a replica of the other.
Almost nothing is known of the centres of learning in China with
which I-tsing compares Nilandd and Valabhi. Though as seminaries
both of them must have had certain common features, the fact that
the Nilandi monasteries were Mahdyanist and the Duddd monas-
teries at Valabhi Hinay&nist, must have made an appreciable
difference in the syllabi and courses of instruction at the two centres.
We know something of the organization of teaching at Nélanda, but
the character of the organization at Valabhi is unknown. How far it
conformed, as Nalanda did, to the university-type is, in the present
state of our knowledge, a matter of pure conjecture.

The death-blow to Valabhi came not from the Rashtrakiitas, but
from the Tajjika (Arab) invaders—perhaps at some time in the
eighties of the eighth century ap. They reduced all its edifices to
rubble and dust including the Maitraka monasteries. We have no
historical account of the final demolition of Valabhi, only a few
fantastic legends from different sources.® But the vanished Maitraka

! See Part V, Sec. 1, p. 326,
* See Takakusu's 4 Hecord of the Buddhist Religion, Intro., p. lii.
3 See Virji's History of Awncient Sowrashira, pp. 103-105,
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capital left behind a trail of after-fame, fragments of which are
caught in legends and stories of after-times.

Inset in the Kathdsarit-sdgara (a collection of stories in Sanskrit
verse, composed by the Kashmirian poet Somadeva between AD
1063 and 1081) are a few references to Valabhi. Once famous for its
wealth and culture, by then it had become only a city of legend.

We are told of the great merchants of Valabhi—of one named
Vidyadhara and another named Devasena who had come all the way
from Pataliputra to Valabhi to make a fortune by trade.! Perhaps
the legend is an echo of the city’s one-time fame for commercial pros-
perity which is referred to in a story of Dandin's Dadakumdra-carita
(c. AD 700—when Valabhi was still the Maitraka capital) about a
shipowner of Valabhi named Grhagupta said to have been so wealthy
as to vie with Kuvera, god of wealth.?

In Grhagupta's days, Valabhi, now an inland town, was a busy
seaport. Perhaps there were other cities on India’s sea coasts as
prosperous from commerce, but Valabhi’s reputation was chiefly as a
centre of learning. It is recalled two centuries after Valabhi’s downfall
in Somadeva's story of Visnpudatta, who, when he had completed his
sixteenth year, prepared to go to Valabhi for education.? Coming of a
family settled in the east where seats of learning like Banaras were
available, he was yet sent to Valabhi far away to the west, perhaps
because of its superior renown,

! Kathasaril-sigara (Tarangas 22 and 29). See D. P. Pandit's Ed. {1024), pp. 85
and 130,

! Daiakumdra-caritam (Kale's Ed., Bombay, 1925}, p. 225.

i 5o vispudatly vayasd sodada- m:.sam.{; Ganturk pravaveile vidyaprapiaye Valabhi-
purlvi—Kathdsarit-sdgara, Taradga 3z.
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EMINENT MONK-SCHOLARS
OF INDIA
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Sources of Information

SANTIDEVA (eighth century Ap) concludes the Bodhicaryduvatdra
with a canticle, sublime and soulful, in which he prays that ideal
conditions may supervene in all spheres of human life. For the
monasteries, the conditions he desires as these:

‘Let the Vihiras remain well established, humming with teaching and
recitation (of lessons); let the unity of the Sangha be perennial and
the work of the Sangha successfully carried out; let the Bhiksus find
solitude and also be desirous of learning, and meditate with minds,
pliable and energetic, casting off all distractions.”

In associating earnest study and learning with monastic life, Santi-
deva was adverting to a traditional aspect of it—one that had
become most pronounced in the monasteries of his own time.

The tradition had started far back in the early days of the Safigha.
The Vinaya prescribed for a monk newly ordained a period of several
years during which he had to be én statu pupilari under an Upajjhdya
and an Acariya. This period was called Nissaya (Dependence on a
teacher).? The learning was at first conceived as a grounding in
canonical lore, but at a certain stage this cloistral learning was
liberalized and its scope extended.® The object in view evidently was
that the Sangha should consist of men who were learned, who could
effectively explain the doctrines of the religion to lay men and defend
and uphold them in disputation.*

This tradition of learning and scholarship was continuous in the
monasteries: it was incorporated with safigha life. Hence from
century to century monastic learning produced a long line of monk-
scholars, in the Bc as well as in the Ap centuries, but only a
comparatively few outstanding names are known. Of its products in

! Paghasvddhydya-kalili vikiardh sombu susthitdh Nilyo sydl sangha-samagrl
smighakiryaics ssddhyatu; Vivehalibhinab sontu dikgakamddes bhiksoval Karmawys-
e Sknidien ot BogMeeryboelira, 300 Fart 1, sec. 3 (5. The wandlation s i

* See Part I, Sec. 6, p. 02. 1 See Part V, Sec. 1 (b).

& Co the Bu ‘s declaration to Mara (in Makdparinibbdne Swiianta, 111,
7 mtmEI‘wquld not pass away until his followers, ‘having themselves learnt the

octrine, shall be able to tell others of it, preach it, make it known, establish it,
open it, minutely explain it and make it clear—until they, when others start vain

doctrine, shall be able by their truth to vanquizh and refute it, and so to spread the
womder-working truth abroad’. (See SBE, Vol. X, p. 43.)
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the BC centuries, we know little besides what is conveyed by their
legendary after-fame, Writing had not come into use then; a scholar
was one ‘who had heard much' (Bahussuta) and the fruits of his
scholarship, treasured in memory and orally dispensed, were Liable
to be dissipated by time—eventually lost to the world.

The transition from oral texts to written manuscripts to be perused
and preserved is a crucial event in the history of a country’s culture.
Ceylonese chronicles record the time when it took place in Ceylon—
between 43 BC and 17 BC in the reign of Vattagimani.! There is
no comparable record for India. Yet a legend in the Divydvaddna
describes women reading the Buddhavacana by lamplight after the
day’s household chores were done, and taking notes on birch-bark
leaves with pen and ink.? The legend is undated,? but by the third
century AD the practice of writing was in vogue of which evidence
comes from a slab of sculpture found at Nigirjunakonda. This
depicts the court of Suddhodana where priests interpret the Buddha's
horoscope to the king, while a clerk standing at the foot of the throne
makes a record of it with a stylus on a palm-leaf or thin slice of wood.*

When, however, from the early AD on, the function of Bhdnakas
(Reciters) was taken over by scribes, there were monk-scribes and
monk-authors perhaps in every monastery of a better sort. Thus oral
texts were replaced by an ever-growing manuscript literature which
accumulated from century to century. This literature was almost
wholly in Sanskrit, for when manuscript-writing commenced in India,
Sanskrit was the established language of culture and scholarship.
The Buddhist part of Sanskrit literature, however, disappeared
almost wholly from the country through centuries of attrition,
neglect and mass destruction.

A haly book is a precious gift worthy to be offered to a learned
visiting monk at a monastery: perhaps the presentation was also
deemed to be an act of merit on the donor's part. Advantage was
taken of it by scholarly Buddhist monks who came out to India from
other countries, specially from China and Tibet, both on pilgrimage
and for collection of texts to supplement the literature of Buddhism
in their own homelands. Manuscripts thus vanished lot by lot from
India and found place in the stacks of Chinese and Tibetan
monasteries.

1 Dldenberg's DHpavasasa, ro—21, and Turnour’s Mahdravise, Ch, xexiii, vv, 1oo-101;
Geiger's Mahdvamsa, (Trans., 19::] p. 237.

¥ Cowell and Neil's Digydvaddna, p. 532—Ritran pradipena Buddhavacanarh
pathanti; tatra bhorjena pmyula.nnm tailena masind kalamiya tulena.

* The first century BC is a probable conjecture.

4 This sculptured slab may be seen in the improvised musenm at Nagirjunakonda.

Writing for certain purposes was not unknown in India even in the fifth century
8C. There are references in Pali legends to wnhng and mmpmhcm of letters' (see
Oldenberg’'s Vi prifakam, Vol. 11, Index, 50, Brahmajils-sullanfa, 1, 14, etc.),
Bu‘t]tm““g: been a special aptitu ﬂthuthanagmmﬂmgm
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How many defies count. Fa-hsien took away a good number; later
Hsiian-tsang and I-tsing in the seventh century a larger collection—
the former ‘520 fasciculi, comprising 657 distinct volumes, carried
upon twenty horses’! and the latter 400 in round number.* This
manuscript collection from India by Buddhist pilgrims from abroad

| - -n..—-‘I I‘l_—_ﬁ“
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Hsilan-tsang returning to China with a load of Siitras on his
back, a lamp hanging in front and a chowrie in the right hand.
From a Chinese stone engraving.

became a customary practice. We are told in a Tibetan history that

even so late as in the twelfth century a learned monk-scholar of

Tibet who died in 1190 visited India with this object and took away

‘many man-loads of Indian books’, many of which, says the historian,

‘are still preserved in the Monastery of Nor'.? On the other hand,

Indian monks too who emigrated to and settled in China, Tibet,
1 Beal's Life of Hiun-lsiang, p. 214.

* Takakusu's A Record of the Buddhist Religion, p. xvil.
% See Blue Annals, Vol. 11, p. 1053.
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Burma and other countries must have taken large assortments of
books with them. Thus India’s cultural intercourse over several
centuries with other Buddhist countries of Asia was attended with a
steady loss of her wealth of Buddhist manuscripts.

The relieving feature of this process was that books that went out
of India were looked after; they were preserved with pious care in
the monasteries of China and Tibet, each find regarded as holy—as
the ‘precious life-blood of a master-spirit, embalmed and treasured
on purpose to a life beyond life’. In the ancient ‘Celestial Empire’,
the copying, translation and classification of these books was an
organized industry carried on through several imperial régimes and
often under imperial patronage; in the ‘Land of Snow’, as Tibet is
named by her historians—a country less advanced culturally—the
limas also preserved and translated the Indian books that passed
across its borders, but this was done in several monasteries without
a State-sponsored organization as in China.

These works were afterwards included in two encyclopaedic
canonical collections: (i) the Chinese Tripifaka and (ii) the Tibetan
Kanjur and Tanjur respectively. The Chinese and Tibetan collections
together number in all about 6,753 works'—some of appalling length,
others comparatively short. But the total number of Indian works
in them represents only part of the whale.

When Buddhism went into decline, Buddhist literature fell into
neglect in this country. The whole of it had been in Sanskrit, but the
Sanskrit literature India has preserved as her classic heritage is non-
Buddhist: we have to look to China and Tibet for the Buddhist
supplement, and even literary works like those of ASvaghoga and
Santideva, fit to take at least a middling rank in Sanskrit literature,
have been recovered from outside India.

Yet in this expurgated classical Sanskrit literature, there are
scattered vestiges of the Buddhist part that has disappeared—cita-
tions in works of philosophy of the views of Buddhist scholars
mentioned by name,! a few original texts on logic and metaphysics,
a few text-books (like Candragomin’s) on grammar.® They amount,
however, to extraordinarily little.

1 Kanjur and Tanjur contain 4,569 texts (according to Tohoku Tmperial University
Catalogue); the Taisho Edition of the Chinese Trififaka 2,184 texts {according to
Hobogirin Catalogue); but the Taisho edition is a syncretic one and the figure is
therefore inconclusive,

* As MEdhavicirya does in the chapter on Bauddla-darfana in his compendium
af Indian philmophy, Sarva-dariana-savigraha,

* Candragomin's work known as "Candra-vydharapa’ exists in original Sanskrit and
is rival to Plpini‘s .-l#ﬁhyﬂﬁ! It takes a high rank in the literature of Sanslorit
grammar and Bopadeva in his grammar known as Mugdhabodka (latter half of
thirteenth century?) names him the ‘eight great philologists” of India, Man
works of Maha Buddhism in Tibetan are ascribed to omin, 5. C.
Vidyabhusan assigns him to the early part of the eighth century (see Vidyabhusan's
Indian Lopic: Mediaeval School, pp. 121-123).
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They are supplemented by stray Sanskrit manuscripts recovered
from private collections in different parts of India, some of which have
now been edited and published. To mention a few of the chance finds:
a copy of Tattva-sarigraha by Santiraksita of Nalandi was discovered
by Dr Biihler in Jasalmir Palm-leaf Collection;* a commentary on
this work, entitled Tattva-savigraha-paitjikdé by Kamalasila (also of
Nilanda) was found in a section of the Jaina manuscript collection
known as Pattan Bhandar at Pattan in Sourdshtra; from this collec-
tion were also recovered a copy of Vinitadeva's Hetubindu-fika (all
these previously known only from Tibetan versions) and a copy of
Tarkabhdsd by Moksikaragupta of Jagaddala Mahdvihdra.® Perhaps
other stray discoveries will be forthcoming in the future.

The Hiina and the Muslim destruction of monasteries in northern
India has been referred to in Part III (Sec. 5). It made a clean
sweep of Buddhist literature stocked in the better class of monas-
teries where works by eminent monk-scholars used to be preserved
and studied, while the monastic universities of latter days had huge
manuscript libraries. But in the ruthless wholesale destruction by fire
and sword, these libraries were not spared.

The net result to us of this concatenation of historical circum-
stances is that, for the Buddhist literature that originated and
developed in India, we have to look outside Indian borders, to
Ceylon, China and Tibet.

The earliest and most ancient literature of Buddhism was recovered
from Ceylon well over a hundred years from now. It is the literature
of the original Buddhist school, Theravada, composed in Pali. Of the
works of other (Hinayana) schools, only remnants have come to light.

The Pali literature includes the complete canon of the Theravada,
a number of original works and a mass of exegetic and commentarial
works upon the texts of the canon, among which those of Buddha-
ghosa are outstanding. For nearly a century now this literature has
been explored by scholars of the East and of the West; most of it is
now available in printed editions and translations. But the huge bulk
of Buddhist (Mahayanist) works of Chinese and Tibetan provenance
is still for the most part unexplored. What stores remain inaccessible
and out of sight in the lamaseries of Tibet are unguessed. Tibet is at
present politically under a power that has forsworn religion and will
give no quarter to its religious establishments. The ultimate fate of
their stores of manuscripts is in the lap of the gods at the moment.

11t has since been published in Gaekwad Oriental Series, 30-31, and translated
with Kamalaslia’s commentary by Ganganath JTha into English,

2Spe A Descriptive Catalogue of Mss. in the Jaing Bhandars at Paltan (Baroda),
Vol. 1, pp. 42-43. For Moksikaragupta, see Part V, Sec. 3 (d}.

*
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d. PALI, CHINESE AND TIBETAN SOURCES OF INFORMATION

In tracing the monk-scholars of India who built up this vast Buddhist
literature, we have to resort mainly to three sources of information

described in outline below:

A. MONK-SCHOLARS OF THERAVADA BUDDHISM
(Outstanding names—Ndgasena, Buddhaghosa, Buddhadatta

Source—Pali Litevature
(i) Milindapaiiha ..

(ii) Works of Buddhaghosa

(iif) Commentarial Works of
Buddhadatta and
Dhammapdla

and Dhammapila)

. It gives in Book I some information
derived from traditionary legend about
Nagasena's life and career.

.. His is the most outstanding name in Pali

literature.! In the course of his voluminous
works, Buddhaghosa names a number of
monk-scholars whom he contacted in
different monasteries in South India and
who acted as friends, advisers or inspirers
of his literary labours.

Buddhadatta was probably the oldest
among the soccessors of Buddhaghosa.

In the wake of Buddhaghosa came
saveral commentators on Theravida cano-
nical works who all wrote in the ‘sacred
language’, Pali.

B. MONK-SCHOLARS OF MAHAYANA BUDDHISM
(A long line starting from the Mah3yanist dedryas)

Source—{Chimese
(i) Tripifaka Catalogues

} See Part IV, Sec. 2.

.. Note—Since Buddhism started from the

"White Horse Monastery’ at Loyang, ancient
capital of China, in the first century AD,
Chinese redactions or translations of Indian
Buddhist texts in Sanskrit had multiplied
in a few centuries to encyclopaedic propor-
tions.? Need was felt for the compilation of
calaloguee vaisonnd. Under several imperial
dynasties such catalogues of Buddhist
works collectively  entitled ‘Tripifaka’,
were drawn up and printed. They were
known as ‘Imperial Catalogoes’. The last
was under the Ming Dynasty (fourteenth-
fifteenth century), put into print a
couple of centuries later (seventeenth cen-
tury). This "Ming" catalogue is best known
in Nanjio's English edition published in
1883. The ‘Tripifaka Catalognes’ contain,
under assorted heads, titles of canonical
t See Part IV, Sec. 7.
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{ii) Tripifaka Collections

works, of which the Sanskrit equivalents
can be reconstructed in almost all cases,
together with the names of their authors.
Among the authors is a large number of
Indian monks who had migrated from
India and settled in China. There is also
included a ‘Miscellaneous section” in Nan-
jio's Englished Ming-dynasty catalogue
listing 147 works all written by Indian
monk-scholars.

. Notz—The collections themselves, thos

catalogued, were made separately in differ-
ent centuries under different imperial
dynasties. Three Tripitaka collections are
extant in three editions: (i) Sung Edition
{e. ap 1239), (ii) Yuan Edition (c. aD
1200) and (iif) Ming Edition {c. AD 1601).
The last collection, catalogued under the
Mings, has in modern times been followed
up by one of a syncretic character, issued
from Japan in 1924-20, under the title
*Taistro Issaikyo’ in fifty-five volumes, con-
taining in all 2,184 ‘siitras’, A catalogue also
of this collection has been published under
the title ‘Tables of Taisho' in a Fascicule
annexed to the Hobogirin, Tokyo, 1931.

{iid) Dﬂmﬂchnmls{Shuj Lists Note—The recorded ‘Annals’ of several
Patriarchs, Collected Lives imperial dynasties of China are extant, but

andlndmdullum

they have been little explored yet except by
Chinese scholars. Buddhism enjoyed im-
perial patronage and flourished greatly in
China during the role of some of these
dynasties. In these flourishing periods of
Buddhism, there were Indian monks of
eminence in Buddhist centres of China,
whose names or careers may be traced in
these "Annals’,

There are also lists (not always identical)
of "Patriarchs’ of Chinese Buddhism. In
these lists are included the names of several
Mahiyina masters of India like Asvaghosa,
Vasubandhn, Nigirjuna and others.

In the ‘Tripitaka’ are found several serial
biographies, entitled Kao-seng-chuan ('Bio-
graphies of Eminent Monks'), which are
collected in Vol. 50 of the Taisho Edition.
These "biographies’ are by Hui Chao (Text
No. z059), Tao Hsuan (No. 2o060), Tsan-
ning of the Sung Dynasty (No. 2061), Ju-
shing of the Ming Dynasty (No. 2062), Pao-
ch'eng (No. 2063, which is a collection of
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(iv) The Ki's (Records) of Hsiian-

tsang and I-tsing.

Source—Tibeian

{i) The Kanfur and the Tanjur

(ii) Tibetan Historiography

1 See Preface to Tohoku Im

-

lives of Bhiksonis) and another with the
title ‘Shen-seng-chunan' (No. 2064) which
may be rendered as the "Lives of Super-
natural (perhaps Tamtric) Monks'. Among
the eminent monks mentioned in these bio-
graphies, appears a good number of Indian
monks who went to China from India and
were settled there.

Note—In their references to the monk-
scholars of India, the records of these two
learned Chinese pilgrims are of especial
importance on two counts: (a) they report
the legends they heard in India about the
great dcdryas of the past, and (b) they give
their own impressions of contemporary or
‘mear-contemporary scholars, contacted ar
known from reports by them in India.

Note—Known popularly by these titles,
these two are encyclopaedic Tibetan collec-
tions of standard Buoddhist works. They
contain between them 4,560 texts, all
Tibetan translations from Sanskrit and
original works in Tibetan.! They represent
the productions of both Indian and Tibetan
monk-scholars of different centuries—from
works of the great Indian Mahfydnist
dciiryas to late Tantric texts; Among them,
a large number is concerned with Hetuvidya
{Logic). These treatises on Logic were first
explored, mostly from xylographic repro-
ductions obtained from the India Office,
London, by Dr S. C. Vidyabhusan of
Calcutta who was the first to discover that
they ropresented the 'Mediaeval School’ of
Indian logic. The school was developed
wholly by Buddhist and Jaina scholars ?
Note—Six works of this category have been
discovered up till now. They are as follows
in sequence of chronology:

{a) "History of Buddhism (Chos-hbyung)
in two parts by Buo-ston Rin-poche (AD
1200-1364): translated into English by Dr
Obermiller (Heidelberg, 1031—-32). The work
was composed in aD 1322 —perhaps the
earliest Tibetan history so far discovered.

{b) The 'Blue Annals’ {Deb-thar snon-po)
in fifteen books by 'Gos lo-tsa-ba (13g2—
1481}, completed in 1478 translated in two

perial University Catalogue (1934).

1 See 5. C. Vidyabhuoshan's Mediasval Sehool of Imdian Logic (Calcutta University,

1909).
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{iii) Biographies of Atisa (Dipan-
kara Srijiina of Vikrama-
£ilA, a.D. 0B0-1054).
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parts by George N. Roerich and published
by the Asiatic Society of Bengal (Calcutta,
1949).

(¢) ‘History of Buddhism' (Rgyagar chos
hbyun) by Limi Térandtha (b. 1573),
completed in 1607; translated into German
by Schiefner.

(d) ‘History of Buddhism: Its Rise,
Decline and Downfall’ (Pag-sam-jon-zang)
by Sumpa khanpo Yese Pal Jor, completed
in 1747; edited with a List of Contents and
an Analytical Index by Sarat Chandra Das
(Calcutta, 1908).

These four works ((a)—{d) ) have been
published. Two others are still under
preparation by the IsMEo (Istituto Italiano
per il Medio ed Estremo Oriente) of Rome:

{¢) The Chronicle of Tibet by the Fifth
Dalai Lama surmamed ‘the Great' (1615~
80) who became overlord of all Tibet in
1640: to be edited and translated by Pro-
fessor Tucci.

(f) The ‘History of Tibet' by Dp'ao-
gtsug-pr'en-ba: to be edited and translated
by Professor Tucci.

Tibet, being a theocratic State, where the
Dalai Lama is the Head of both Church and
State, Tibetan historiography is mainly
‘church history'. The treatment by the
Tibetan historiographers is genetic: as a
rule, the writers trace the development of
Mahiyana Buddhism in India prior to its
introduction into Tibet and link it up with
their own ‘church history’, Indian Mahdyi-
nist teachers and their works as well as the
legends of their lives receive detailed treat-
ment at their hands. Bu-ston's ‘History', for
example, presents a whole series of life-
sketches, though mostly legendary, of
Nagirjuna, Aryadeva, Nagabodhi, Candra-
gomin, Candrakirtti, Asanga, Vasubandhu,
Sthiramati, Dinnfga, Dharmakirtti, Gupa-
prabha, Santideva and a few Tantric
teachers.!

Note—In Tibetan ‘church history’, Atl$a is
a pre-eminent figure. The lamaism of Tibet
is said to have been established by him on
an organized basis, Hence in all Tibetan
historiographical works, a sketch of his life
and his work in Tibet is given. But there
are besides separate biographies of Atisa in

1 Spe Obermiller, Pt. II, pp. 122-166.
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Tibetan, which are outside the Kanjur and
the Tanjur, e.g. ‘'The Book of the Father of

Bkah-gdams-pa Sect’, "Rgyas-pa’ whichisa
more detailed biography, "A Biography of
Atfta describing his missionary activities in
India and how he became a disciple of
Gser-glin-pa’, and lastly, a 'Biography of
Atiga’ supposed to have been written by
his chief Tibetan disciple Bromton.!

While the Pali, Chinese and Tibetan works remain the main
sources of our knowledge of Buddhist literature, as well as of the
generations of devoted monk-scholars by whom it was built up,
there are also some minor sources of information, such as the colo-
phons of manuscripts, recovered from time to time from Nepal or
Tibet. Several of these colophons show that the manuscripts were
works of Indian monk-scholars of Nalanda, Vikramaéild, Odantapura
and other centres of monastic learning. They found their way into
those countries mostly along with their authors who had fled away
northwards from the terror of the Khiliji invasion.

Other possibilities remain. In other parts of Asia where Buddhism
now prevails such as Burma, Thailand and Cambedia or did in the
long past as in Indonesia, there may be untapped sources of informa-
tion on monks from India who had gone there and worked for the
cause of Buddhism.

b. EVALUATING THE LEGENDS

From these sources, so dispersed and so various in character, what
we derive by way of information about the eminent monk-scholars
and their works is a vast mass of legendary stories, purporting to
conserve the fame of some of the most illustrious figures of Buddhist
history.

In the front rank are men styled ‘Bodhisattvas’ or ‘Acaryas’ or,
as in Chinese, ‘Patriarchs’. It would seem that most of the recorded
legendary tales about them originated in India itself and were
transplanted into Chinese and Tibetan from Indian books.

In their growth and transmission, three stages may be presumed.
They originated at first with ‘Somebody’; next, they went through a
period of oral transmission; and, finally, they were gathered up and
conserved by Indian monk-scholars at different times in written
biographies.

! For information about the first three Tibetan biographies of Atifa, I am indebted
to Dr Lokesh Chandra of the International Academy of Indian Culture, Delhi.
Bromton's ph however, is well-known, and a running summary of it is
given in 5. C. ‘s .fnim Pandity in the Lond of Snow (Calcutta, 1893). But in the
work itself the author is referred to as an incarnation of Avalokitedvara which casts
doubt on its putative authorship (see Waddell's Buddhism in Tibel, p. 35, footnote 4).
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These original Indian works of biography are irretrievably lost,
but we can detect their vestiges in three Chinese ‘lives’, viz. of
Asvaghosa, of Nigarjuna and of Vasubandhu.

The ‘Life of Advaghosa’ in Chinese is a short treatise translated by
Kumdrajiva from a Sanskrit original, now untraceable. ‘The original
Sanskrit text’, says Suzuki, ‘is stated in the Cheng Yuan Catalogue
to have been existing at that time (i.e. when the catalogue was made)."
The ‘Life of Nagirjuna' by the same author is also a wersion of an
untraced Sanskrit original. Similarly Paramartha’s ‘Life of Vasu-
bandhu’ is partly based on traditions about Vasubandhu brought by
Paramidrtha with him from India and partly on some original text.
We are informed by I-tsing of a serial biography of ten great
Mahdyina masters written by an Indian monk not long before
I-tsing’s own time. He refers to this work in his ‘Record’ in naming
the successive generations of Mahdyana masters of India:

‘Ndgdrjuna, Deva, Asvaghosa—of an early age; Vasubandhu, Asasnga,
Savighabhadra, Bhdvaviveha—of the middle age; Jina, Dharmapdla,
Dharmakiriti, Silabhadra, Simhabhadra, Sthiramati, Gunamati, Pra-
jRdgupta, Gunabhadra and Jinaprabha—of late years.’

And he adds a note to say: "Their lives are fully described in the
"‘Biography of the Ten Bhadantas (Venerable Ones)”, written by
Jina’. This biographer Jina may be the same as the Jina mentioned
by him among ‘those of late years’, but the work itself has never
been discovered.®

For one who would care for the truth of history or biography,
these tales set a delicately difficult task—that of winnowing inven-
tions from facts. It is a task calling not only for an apparatus of
scientific scholarship, but also for a knowledge of the subtle and
intricate ways by which mythology and legend grow up and pro-
liferate all the world over.?

A prominent feature of these tales is circumstantiality.

To take an example at random: in the Tibetan Pog-sam-jon-zang
(eighteenth century) it is stated that the father of Advaghosa (ie.
the poet, the sage and the philosopher who are rolled into one person
in the legends) was one Safghaguhya who was a Brihmana belonging
to a place named Khorta in the Pricya (Eastern Region) who married
the daughter of a merchant of Khorta and that Asvaghosa was the
offspring of this marriage (see S. C. Das’s Ed., Index, p. cxxvi). It
is typical of the general trend of these tales; the particulars are

| Sep Suzuki's Awakening of Failh, elc,, p. 12, footnote 2.

* See Talkakusu's A Rmri&fth Buddhist Religion, p. 181.

#See on this point Chaps, VIII, IX and X of Tylor's Primitive Culture (3rd Ed.,
1Bg1), Val. 1.
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prolific, but they cannot be verified.! The Tibetan historiographers
exceed the Chinese writers in this sort of circumstantiality of narra-
tive.

But one is put on one’s guard by Tylor’s pregnant observation:

“All men feel how wanting in sense of reality is a story with no
personal name to hang it to. This want is thus graphically expressed
by Sprenger the historian in his life of Mohammad: “It makes on
me at least quite a different impression when it is related that “The
Prophet said to Alkama’, even if T knew nothing whatever else of
this Alkama than if it were merely stated that ‘he said to some-
body’.” This feeling has, from the earliest times and in the minds of
men, troubled with no such nice historic conscience, germinated to
the production of much mythic fruit. Thus it has come to pass that
one of the leading personages to be met with in the traditions of the
world is really no more than—Somebody. There is nothing that this
wondrous creature cannot achieve. . . . So rife in our own day is this
manufacture of personal history, often fitted up with details of place
and date, into the very semblance of real chronicle, that it may be
guessed how vast its working must have been in days of old.™

We cannot track this elusive Protean ‘Somebody’ through the
wilderness of the legendary stories, but evidently in the eyes of those
who represent Tylor’s ‘Somebody” in them, the greatest were reposi-
tories of all spiritual lore; they could not have been ordinary mortals,
for their wisdom was divinely inspired; their capacities were more
than human and there were miraculous events and supernatural
interventions in their lives, Out of the magnifying mists of legend,
they hardly emerge as intelligible human figures.

A few examples will suffice to illustrate how the legends ‘glamorize’
their subjects.

The Pali work Buddhaghosuppatti is a digest of Ceylonese legends
about the great Theravada scholar, Buddhaghosa. It is stated in this
work that the original manuscript of his magnum opus, Visuddhi-
magga, was thrice purloined from his cell at night by the jealous god
Indra. But so prodigious was his power of memory that he succeeded
in making a fresh and complete transcript of the stolen work each
time, without change of a single word.

Again, in Paramirtha's ‘Life of Vasubandhu' we are told that
Asanga, who converted his younger brother Vasuobandhu to Maha-
yana faith, had gone up to Heaven and received his learning in

1 Compare with it the Nagirjuna legend in the same work, given in Part IV, Sec. 5,
pp. 278-279, which is paraflel in its circumstantiality.
¥ See Primifive Cultwre (1893 Ed.), Val. I, p. 304.
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Mahayanist doctrines from no other than the divine Maitreya himself
and that Maitreya Bodhisattva, on Asafiga’s intercession, came down
himself to the earth to deliver to mortal men the work Yegdcdra-
bhiims $dstra.l

This great Mahdyanist work has both Chinese and Tibetan
versions®—the Chinese one by Hsilan-tsang (Nanjio—No. 1170).
This version ascribes it to Maitreyandtha, but the Tibetan to Asanga.
The name Asanga means ‘unattached’ i.e, ‘unattached to any human
teacher': this sense is to be understood, for Asafga's wisdom was
gained from the divine Maitreya himself.

The Asanga story belongs to an aspect of myth-making touched
upon by Tylor—the transfiguration of reality to a supematural
semblance. The heavenly teacher of Asafiga has been completely
tracked down to earth by modern scholarship and identified with
Maitreyanatha who, according to Chinese tradition, was Vasubandhu's
preceptor and the real author of the Yogdcdrabhimi-$dstra.® Similarly
the story of Indra’s purloining of Buddhaghosa’s work may only be
the mythical version of a fact, viz. that its original was somehow
lost and it was afterwards re-written by the author.

There are subtler and more deeply intriguing examples, however,
of this kind of ‘supernaturalizing’ in the prolific Nagarjuna legends.

The compound form of Nagirjuna's name is broken up to mean
that the great philosopher was born under an arjuna tree (terminakia
arjuna), and that his wisdom was derived, not from Heaven as
Asanga’s was, but from the underworld of Ndgas (Serpents).* The
legend is an extraordinary one, for such a source of enlightenment is
not imagined for any other Mahdydnist dcarya and we are left
wondering over the factual basis on which a legend like this could
have arisen. It teases thought by its cryptic brevity: it sets us
wondering in any case whether it is implied that Niagarjuna’s doctrine
of Sinyatd was taken by him from the secret cultus of a nameless
m.tuwhichthenamﬂngasisamvﬂtaﬂusiun.Agahtheiact
that Nagarjuna ended his life by suicide is disguised in the form of a
supernatural tale, current in both Chinese and Tibetan legends,
which Hsiian-tsang also has recorded.®

Mmtafthﬂlﬁgmdsmthnssteepedinthﬂsupernatumland
miraculous; these elements, however, are not always just frills or

1 See Thnmll-'lsj.fm u{ Buddkist Thought, p. 237, footnote.

t The origi k ng‘itﬁrﬁbhﬂmi-ﬁdrn also has been recovered from Tibet
by Rahula 'ylyanl.Pundit\'id.huﬁakhuSﬂh'ihundimdtheSamluitmt
collating it with the Tibetan version (The Yogicarabhimi-fdsira of Aciirys Asanga
by V. 5. Sastri, Caleutta University, 1957)- - .

% See Tuecl's Doctrines of Maitreya [mdtha) and Asaiga (Calcutta University, rg3o).

4 This legend of Nagirjuna in its Tibetan version is given infra, Sec. 5, under
N jums.

' Beal's Buddhis! Records, ii, p. 214.
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excrescences. In fact-finding from the legends, they cannot be ignored
or excised: they are too much in the grain. Taken all in all, the task
of discrimination calls for a skilled technique more delicately difficult
than the mere rough and ready application of common-sense tests.
It is a technique not evolved yet, but much needed. Yet it is
through these unsifted and mixed-up tales that the approach lies to
the lives and works of the long line of monk-scholars whose contribu-
tions built up the vast literature of Buddhism.

Their scholarship is articulated to two widely different traditions—
the Theravida tradition and the Mahdydna. The former was the
older tradition of monk-scholarship going back to the beginnings of
the Sangha; the latter originated out of the Mahiydna form of
Buddhism. The two were not successive; for Hinayanist and Mahaya-
nist monk-scholars worked, each in his own tradition of scholarship,
side by side in the monasteries of India, but their works were
resultantly different in form as well as in kind and quality.

The older Theravida tradition of ‘textnal’ scholarship was con-
cerned mainly with the exegesis and elucidation of existing canonical
texts, oral or in script. This tradition is represented by all monk-
scholars of the conservative Theravida school—Buddhaghosa,
Buddhadatta, Dhammapila, Ananda, Upasena and others. Pali,
identified by the Theravidins with ‘Magadhi’, the ancient language
of Magadha and hence preferred as a sort of sacred language, is their
chosen linguistic medium. Mahdyina Buddhism also started—if we
can trust the legends about its origin—with a rearrangement of the
canonical texts of one school, viz. the Sarvdstivida, and the
composition of commentaries.

From this start, it evolved a new system of faith and philosophy
that developed in the hands of the great dcdryas whom I-tsing, as we
have seen, names in order of priority. The monk-scholars of the
Mahdyina were not exegetists or commentators: they were principally
concerned with the scholastic phase of Mahdyana development. Their
works therefore took the form of philosophical discourses, treatises
and dissertations. The period during which the Mahdyénist monk-
scholars flourished in India may be roughly delimited between the
third and the ninth centuries Ap. Sanskrit, their literary medium,
was throughout India the language of scholarship and culture in this

age.

1 These legends come from both Chinese and Tibetan sources. The Tibetan
"histories’ record the legend of Kaniska's council where the re-arrangement of the
canonical texts and the composition of commentaries was done. The Chinese legend
to the same effect is given by Hsian-tsang (see Beal's Buddhis! Records, ii, pp, 151
fi.: also The Buddha and Five After-Cenfuries, pp. 246-247).



The Hinayana (Theravada) Tradition of
Textual Scholarship

For the growth of the tradition of textual scholarship in Buddhism,
we have to turn to Safgha history of the earliest chapter, when the
monks, settled in their dvdsas, were trying to systematize and con-
serve a literary heritage they much cherished—the current Buddha-
legends. These had begun to be composed perhaps within half a
century of the Founder’s decease and were indefinitely continued,
purporting to recall traditions of the Founder and his teachings.

An industry of editing these legends and making texts out of them
seems to have grown up in the primitive monk-settlements—cap-
tioning, classifying, grouping all their diverse contents into dis-
courses, formularies, moral precepts, rules for monks, etc. Out of this
effort stemmed the earliest scripture of Buddhism to be adopted by
the Theravada School. Out of it, also resulted the standardized
division of a Buddhist canon into Sw#a, Vinaya and Abkidhamma
and of its contents into nine literary forms (Navasiga),

In the larger monk-settlements there were small specialist-groups
of recognized status concerned with different division of this work—
the Vinayadharas dealing with the Vinaya, the Suifantikas with the
‘longer discourses’ and the Madtikddharas with the formularies. Thus
came into existence a considerable body of definitive texts, intended
to be learnt, understood and memorized. Out of these in later times
different sects made their respective canonical recensions. To prevent
the faith from falling into confusion, it was deemed necessary fo
preserve the purity of the texts.

All this industry was prior to the practice of writing: the texts,
thus edited and settled, were imparted by word of mouth and were
to be retained in memory. They contain different kinds of aid to
memory—set word-orders, conventional and repetitive epithets,
stereotyped fixed-worded descriptions, memoria technica, etc, The
texts used to be delivered sometimes in solo recitation! and occa-
sionally in joint congregational recital called Sasigiti (chanting
together).? A class of professional reciters called Bhdmakas arose
from this practice.

! a.g. Sapa's solo recitation of the Aifhakavagga. See Mahivagga, V, 13, o

*e.g. the congregational recital led by SAriputta described in the Saigiti Sutlanfa
of the Digha NikAya.
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The texts were regarded as all important in settling the authenti-
city of any rule or doctrine. If doubt arose, it could be set at rest
by textual reference.!

Hence correct knowledge, proper understanding and true interpre-
tation of the texts were deemed to be of vital importance: without
them the purity of the religion itself would stand in jeopardy. There-
fore the course of training called Nissaye was made obligatory for
every monk newly ordained before he could acquire the full status of
a qualified member of a Sangha. It was the texts that constituted a
safeguard for the religion—was its rock of ages and its guarantee for
continuance.

The question is mooted in a legend*—what conduces to the con-
fusion or vanishing away of the True Religion (Saddhamma)? Four
conditions are specifiecd—first, when ‘monks get by heart a text that
is wrongly taken, with words and sense wrongly arranged’; second,
when monks are not amenable to training; third, when monks, who
are widely learned, versed in traditionary lore (dgatdgama), who
know the Dhamma by heart, who know the formularies (mafikds) by
heart, do not dutifully hand on a text to another—'thus when they
pass away, the text is cut down at the root and it has nothing to
stand on'—and, fourth, when the elders (theras) in a safgha are
ease-loving and lax.

“The text is cut down at the root' means that with the death of
the monk from whose memory it spread among others, the text
ceases to exist, It was exactly for this reason that the Theras of
Ceylon in the reign of Vattagimani thought of reducing the texts of
the canon to writing. It was a time when the vihdras were deserted
and oral transmission of texts was difficult. Their object in resorting
to the writing down of the canon is expressed by the phrase, ‘for the
eternal existence of the Dhamma (cirafthitini dhammassa)'®

The tradition of scholarship in the texts of the religion passed
from the earlier stage of oral training and transmission to the stage
of writing and the making of manuscripts. This was sometime
perhaps in the first century BC.

The most distinguished representative of the ‘oral stage was
Nagasena. He is said to have been a contemporary of the Greek king
Menander (second century Bc), ruler of an extensive territory in
northern India. Only a single Pali work, Milindapasiha, tells us about
Nagasena and Menander (Pali, Milinda)—several of whose coins
have been discovered—and their mutual relations. It is not a con-

1 ‘Sutle plaretabbini vinaye sandsssefabbani’ (literally, “to be brought down to the
Sutta or shown in the Vinaya'}—Mahkdparinibbing Suttants, IV, 8, ef seq.

* Anguttara Nikdya, IV, xvi, 160.

3 See Rahula's Buddkism in Ceylon, pp. 83-84.
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temporary work, but made perhaps a couple of centuries after
Milinda’s time.

The king is represented here as having been earnestly inclined to
Buddhism, but his acute Greek mind discovered in it dilemmas, for
the solution of which he put himself under the instruction of
Niagasena. The ‘subtle questionings’' of the Greek king and the
‘profound solutions’ of Nigasena are given in extenso in the work.
Book I describes Nagasena's scholastic career. We are told that
Nigasena, who became a ‘world-famous sage’, had betaken himself
to Asokfrima Monastery where he garnered his phenomenal store of
knowledge from a monk named Dhammarakkhita, and that he
possessed a memory so quick and capacious that he got by heart the
whole canon (Bwddhavacana) by having it recited to him once and
mastered its meaning at the second recital, But Nagasena is about the
only great monk-scholar of towering eminence who comes out of the
BC centuries.

The "textual’ tradition was strongest in the Theravada school. The
school was conservative—perhaps most so of all schools of Buddhism.
In the AD centuries, the Theravida monk-scholar, who represented
the tradition most fully and with a lifelong and unremitting devotion,
was one who belonged to the end of the fourth and the early years
of the fifth century Ap—Buddhaghosa.

BUDDHAGHOSA—TYPICAL THERAVADA MONK-SCHOLAR

Buddhaghosa belonged to the Theravida school, and in those
Buddhist countries of Asia where Theravida Buddhism prevails
there is no name held in greater veneration. The Ceylonese legends
pun on his name which means ‘the voice of the Buddha': ‘The
Buddha laid down the religion, but it has found voice in Buddha-
ghosa'; ‘His voice had the solemnity of the Buddha’s voice; so he
was named Buddhaghosa; he was like the Buddha on earth’, says
Dhammakitti in the Culavarnisa.!

He was the great exponent and interpreter of the doctrines and
scriptural texts of the Theravada school and his exegesis of the scrip-
ture is deemed to this day as the master-key to its meaning. The bulk
of Buddhaghosa's life-work was on the scripture—its interpretation,
explanation and exegesis, and his scholia and commentaries have
become an indispensable appanage to the scripture.

A scholar of profound and varied learning and writer of almost
indefatigable diligence, his fame rests on his original as well as
commentarial works—his recognized masterpiece being an original

! Buddhassa viye gambhiraghosattd pam viylkarut; Buddhagheso ti so sobhi
Buddho viva mahitale—Culovarisa,
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work, Visuddhimagga, a standard compendium of Theravida Budd-
hism, a guide and vade mecum to the Buddhist wherever Theravida
Buddhism prevails. In Buddhaghosa, the learning of the school put
forth its one grand full-blown flower.

An intriguing phenomenon to which we shall have occasion to
refer in dealing with the Mahaydnist dcdryas is ‘the merger of
personalities’ which occurred in the cases of at least three of them,
Aévaghosa, Vasubandhu and Néagarjuna. In the case of Buddha-
ghosa too it has sometimes been suggested that the author of the
Visuddhimagga was a different person from the writer of the com-
mentaries, even though both bore the same name.! But this seems
hardly tenable, as in some commentarial works the Visuddhimagga
is mentioned as his own work.*

There are two streams of Buddhaghosa tradition—one of Ceylon
and the other of Burma. They are widely divergent in respect of his
birthplace and antecedents as well as of the incidents of his career.
But about his date the traditions agree: he belonged to the end of
the fourth and the beginning of the fifth century Ap and was in
Ceylon in the reign of the Ceylonese king Mahanama (ap 400-413).

Attempts have been made to salvage out of the welter of Ceylonese
and Burmese legends a consistent life-story.

The Ceylonese source is mainly represented by two Pali works:
(i) Cujavamisa (a supplement contributed by Dhammakitti, a great
thera of Ceylon of the thirteenth century, to the ancient Ceylonese
chronicle Mahdvarmsa)® and (ii) Bwddhaghosuppatti (a digest of
Ceylonese legends about Buddhaghosa).* The Burmese source is
represented by the so-called ‘Great and Middle Chronicles’ of the
country. But apart from these legends, there exists internal evidence
in Buddhaghosa's works by which the degree of trustworthiness of
the legends may be tested.

The Ceylonese legends relate (i) Buddhaghosa's antecedents and
family relations, (i) his life and work in Ceylon, (iii) his return home,
and (iv) his end at Gayd. But not a word is said about his connection
with Burma. The narrative is heavily spiced with supernatural and
miraculous elements.

Cleared of these spicy elements, the story stands thus:

Buddhaghosa was born in a Brahmana family of Magadha and his
father was a renowned Vedic scholar. Buddhaghosa, even as a boy,

i See B. C. Law's Buddhaghosa [Memoir aof the Royal Asiatic Society), pp. 71 f.,
and Nihar Ranjan Ray's Theravida Buddiizm in Burma, p. 28.

* Vide passages guoted at pp. xvii-xviii of Kosambi's Ed of the Fisuddhimagga
(Bharatiya Vidvabhavan, Bombay, 1940].

1 Verses 215-246 of Chapter xxxvii of the Mahdvaisa are Dhammakitti's
contribution

'Tﬂvﬁtfﬁ adﬂndu::g translated by James Gray in 18g2 under the title
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became under his father’s tutelege a precocious scholar in Vedic lore.
The father, whose name is given as Kesi (Long-haired), happened to
be on friendly terms with an eminent and learned Buddhist monk, a
Mahd-thera named Revata. The boy Buddhaghosa and the Maha-
thera met at a dinner at Keéi's house. Ignorant of the guest’s learning,
tried to test his knowledge of the Vedas, whereupon
the guest recited to him all the Vedic texts. He was next questioned
by the boy about the faith he himself held. When he was thus
questioned, he recited the Abhidhamma and explained its more diffi-
cult points. This made so profound an impression on Buddhaghosa’s
juvenile mind that he sought his father’s leave to be ordained as a
Buddhist monk. It was not easily given, and so, as it is said,
Buddhaghosa coerced his father to turn a Buddhist by locking him
up in a room and wresting from him the permission sought for.

We are next told of Buddhaghosa's migrating to Ceylon where at
first he was not received kindly. People supposed him to be only a
merchant from India. But he was afterwards greatly honoured,
when, going to Anurddhapura (ancient capital of Ceylon), he allowed
himself to be tested by the learned Ceylonese monks there. It wasa
severe test of his knowledge of the Buddhist religion and its scriptural
texts. Having passed it with credit, he was settled by the monks in
the Mahavihira of Anurddhapura.

Here he pursued with single-minded devotion and unshaken con-
centration the literary labours he had begun in India. He composed
the Visuddhimagga and translated into Pali the Ceylonese commen-
taries on the Tipifaka. The whole canon, it is also said though the
statement is hardly credible, was done by him from the Ceylonese
language into Pali, and we are further told that, after his translation
of the canon into Pali, the scripts of the original canon in the native
language of the island were collected and burnt. After finishing his
prolonged literary labours at Anuridhapura, which were committed
to a huge pile of palm-leaves supplied gra#is from day to day to
him by an admiring toddy-seller, he left Ceylon for his Magadhan
home and died at Gaya.

There are two considerations, however, which throw doubt on the
veracity of the story.

First, the internal evidence of his works shows that he could not
have been a native of Magadha: it is hardly credible that a Magadhan
would describe its capital city Pataliputra as a seaport. Yet Buddha-
ghosa in the Visuddhimagga (ix, 64-60) tells the story of a Thera
named Visikha who, intending to go to Ceylon, spent a month on
the seaside at Pataliputra looking for a ship, maintaining himself
meanwhile by doing some petty business there, This Visikha is said
in the story to have at last been able to embark at Pataliputra on
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his voyage to Ceylon and, on arrival there, to have received ordination
at the Mahavihara of Anuridhapura.! Secondly, the incidents related
about Buddhaghosa's birth, early life and conversion to Buddhism
in the Ceylonese legends are suspiciously like those related of
Nigasena in Book I of Milindapaha.?

The Burmese legends tell a quite different story. The tradition in
Burma is that Buddhaghosa introduced the Visuddhimagga and the
sacred books (in Pali) of the Theravdda canmon into Burma from
Ceylon. The Burmese count a new era in their religion from the time
of his arrival in Burma with these books. But, except for agreeing
that Buddhaghosa had been in Ceylon round AD 400 in the reign of
Mahanima (to whom he is said in the Burmese legends to have given
a white elephant as a present?), the Ceylonese and Burmese legends
have few points of contact.

The latter claim Buddhaghosa as a native of Burma—of the
‘Telaing country’ in Lower Burma. The Telaings were Indian immi-
grants from the east-coastal regions of India who had in ancient times
migrated to and settled along the lower reaches of the Irrawady,
becoming in course of time Burmese to all intents and purposes. This
great ‘Ashin’ (Burmese equivalent of Thera), who was a Teliang,
went from his native country Burma to Ceylon and returned with the
sacred books to Burma, The event was an epoch-making one in the
history of Burmese Buddhism. His arrival with the books at Thaton,
the Burmese capital of the time, is described colourfully in the
chromicles.

It is said that when he was on his way to Thaton, vast multitudes
went forth to receive him with offerings and festive celebrations; on
his arrival at the city, a pavilion was erected in front of the royal
palace and all the sacred books brought by him from Ceylon were
put on show there, He was liberally patronized by the reigning king
Dhammapéla who, himself a devout Buddhist, gave Buddhaghosa
‘four nobles as attendants and many gifts including an elephant’.

The works of Buddhaghosa are more completely preserved in
Burmese script in Burma than in Ceylon and it was from Burma that
Thailand and Cambodia obtained his works. He himself is nowhere
spoken of in the legends as having visited these countries. Yet in
Cambodia an ancient monastery stands in its own ruins which, called
‘Buddhaghosa Vihdra', is sanctified by the legend that it was here
that Buddhaghosa spent his last days.

L' Nikkhamitvd somuddatire ndva udikhhamdne chamdsask vasi . . . fenevantara-
masena saohassare  abhisawhariti—anupubbenna mahdvikdravy dgantvd  Ppabbajfam
wllei'—( Kosambi's Ed. p. 212).

L See B, C. Law's Buddhaghosa, p. 14.

% Spn Nihar Ranjan Ray's Theravdda Bwddhism im Burma, citing an extract from
a late Burmese chromicle, Hmamman Yazsawin,
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There is no doubt that the works of Buddhaghosa when they were
studied and taught in Burma gave a great impetus to Buddhism in
that country. This was in the early part of the fifth century Ap, and
the renaissance of Buddhism that resulted from the study of his
works is perhaps symbolized by the legendary story that Buddha-
ghosa himself had brought it about.

But the ascription to him of Telaing-Burmese nationality and the
story of his voyage from Burma to Ceylon in the interest of Burmese
Buddhism are cast into grave doubt by an important though negative
piece of evidence. This evidence comes from certain inscriptions
known as ‘Kalyini Inscriptions’. Their texts have been fully edited
and translated.!

These inscriptions were caused to be made by king Dhammaceti
who ruled at Pegu in Lower Burma round AD 1476. The legend
about them is as follows: Dhammaceti had sent a mission of twenty
monks to Ceylon all of whom had fresh ordination at the Maha-
vihira of Ceylon in a simd (monastic site) on a river named Kaly@ni.
Thereafter, the Burmese king staked out a simd at Pegu for per-
formance of ordination rites for intending monks, naming it *Kalyani
Sima’. Here he set up a number of inscriptions on stone recording in
an abridged form from all available sources, archives and chronicles,
the history of the rise and progress of Buddhism in Burma. But
Buddhaghosa, strangely enough, is nowhere mentioned in the
inscriptions.?

Leaving all the legends, both Ceylonese and Burmese, on one side,
we may turn more profitably to the internal evidence of his works.
This leaves little room for doubt (i) that Buddhaghosa was an
Indian, a native of Andhra, (i) that he stayed from time to time at
several monasteries (e.g. at Kaicipura) and Buddhist centres in
South India, (iii) that he knew well the topography as well as the
social life of the south, while his knowledge of northern India was
remarkably sketchy, and (iv) that most of his literary works {all in
Pali) were actually undertaken and completed at Anurddhapura in
Ceylon.

The Visuddhimagga ends with a colophon in which the author
describes himself as having his home (va#fabba) at a place called
Morandakhetaka.® The place-name, which means the District of
Peahen’s Eggs’, is likely to be the Pali version of the name of his
native village.

In 1952, two officers of the Archaeological Survey of India {(South-

1 Sae Ihid, p. g1, footnots 1. 2 See Thid, p. oo,
' hoso i garuki gakifandmadheyyena therena morandakhefakavatiabbena
halo vi ndma (Tr. "By Buddhaghosa, known reverently by this adopted

name, a thera who has his home af Morandakhefaka, this work named Visuddhimagga
is done’).—See Kosambi’s Ed., p. 506. The translation is mine.
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western Circle) touring in the Guntur District of the Andhra State,
chanced upon a locality where two villages, lying side by side, bore
Telagu names which meant respectively ‘the place of Nemalis’, Telagu
equivalent for Mord, peacock, and ‘the place of Gundla', Telagu for
Anda, egg. In the site of these two villages, now deserted, were
numerous ancient Buddhist remains, It was here, according to their
highly plausible suggestion, that Morandakhetaka must have
anciently stood. It is at a distance as the crow flies of fifty-one miles
from Nigirjunakonda and fifty-eight miles from Amarivati® The
discovery establishes Buddhaghosa's Andhra origin and internal
evidence from his works confirms it. They show fairly accurate
knowledge on his part of the land and the peoples of trans-Vindhyan
India.

The details of customs and usages, of weights and measures, of
current coins, etc., of the Andhra country of his time are mentioned
passim in his works. The names of his contemporaries and associates,
among whom Jyotipdla of Kaficipura has honourable mention, as
well as the places and monasteries visited or lived in by him, are all
of southern India. He seems to have spent a few years, before going
to Ceylon, in the ‘country of Cola'—that is Drivida in the Deccan.
Perhaps he took a course of study at Kéficipura, one of the most
famous centres of learning in the south in his time. It was here at
Kaiicipura that Jyotipila suggested to Buddhaghosa the undertaking
of some of his commentarial works. Other works were suggested by
another monk-scholar at Mayiirasutta-pattana, probably modern
Mayéavaram in the Madras State. It was perhaps at Nagapattinam at
the mouth of the lower distributary of the Kaveri that he embarked
for Ceylon.

Buddhaghosa had a fair idea of the non-Aryan ethnic character of
Drévidian peoples. He speaks of Andhakas (men of Andhra) and
Damilas (Dravidians) as Mleccha (non-Aryan). He makes the
interesting statement that the spoken dialects current in India in his
time were ‘one hundred and one’, which, however, must not be taken
as an exact count, and he distinguishes Magadhi (Pali) as an Aryan
form of speech from the eighteen principal non-Aryan languages
then spoken in India, such as Odda (language of Orissa), Kirita,
Andhaka (modern Telagu), Yavana (literally, the language of
Yavanas meaning foreigners domiciled in India), Damila (Dravidian
or Tamil), etc. He characterizes the Kirita, Yavana and Damila
languages as abounding in consonants.! Buddhaghosa had also an
eye for the striking features of South Indian landscape. The island

YSee fournal of Oriental Research, Madras, Vol. XIX, pt. IV (1g5z)—article an
Buddhaghosa: His Place of Birth. ' Khefaka is Sanskrit for village and remains in the
maodern South Indian vernacular as Khedh'—Kosambi's Visuddhimagga, p. xv.

" See B. C. Law's Buddhaghosa (1946 Ed.), p. 35.
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in the midst of the great South Indian river, the Godavari, which
divides its current for three Ygjanas, must have been observed by
him with interest and made an impression on his mind, for he presses
it into the service of a metaphor.!

The Ceylonese legends make Buddhaghesa a Braihmana by birth:
his pronounced partiality, however, for the farmer class suggests his
origin in a farmer's family. "Why does the Buddha mention the
farmer caste first?' says Buddhaghosa, ‘Because farmers have the
least pride and they are largest in number. Often the monks from a
Ksatriya family are proud of their learning; those from the low
castes . . . are unable to continue long in the Order. But the young
farmers plough their land while all their bodies are running with
sweat. . . . Therefore they are not proud. . . . From the other families
not very many become monks; from the farmer’s many.'*

Buddhaghosa's extant works—some like his first work Nanodaya
written by him before he left India for Ceylon are untraceable
(though it is supposed that a copy of Ndnodaya may exist in Thai-
land)—are voluminous. Among them, Visuddhimagga, which is
comparatively short and compendious, is admittedly the brightest
gem.

Its title which means the ‘Path of Purity’ has a nuance: for
Nibbana (literally, Extinction) is a negative concept, for which
Buddhaghosa substitutes a positive one, Fisuddhi, Both stand for
the same goal or ideal—the absolute release from the bonds of
grossness that bind men down to the earth.* He proceeds to show,
with the scripture as his guide, how the way (magga) to this ideal
condition lies through Sila (Morals), Samddhi (Concentration) and
Padfig (Wisdom). The work is divided into twenty-three sections,
each called a Niddesa (Analytical Explanation), and covers the whaole
field of mental and moral discipline which forms the practical core of
Theravada Buddhism.

The rest of Buddhaghosa's extant works are exegetic and com-
mentarial. They deal with different sections and texts of the Thera-
vada canon. Buddhaghosa's Samanta-pdsddikd has a general
introduction in which he states that in these other works he
translated the Ceylonese commentaries on the canon (Afghakathds),

! See Suitanipila Commentary, Pt. II {FTS Ed,), pp. 5Bo-581: Yathi Godhlivari

dividhd bhijjitvd tyayoj antaradiparh akisi.

? Cited from the 4 of Digha and Majjhima Nikayas by Hosambi in his
edition of the Visuddhimagga, pp. xvi.

! See Sflaniddeso, V—'Tattha visuddho & sabbamala-virahilavs accanta-pari-
suddharh nibbdnask seditabbar; fasse visuddhiyd maggo 8 visuddhimagpo, Maggo &
adhigam vuccall; avk vis i aris bhdsissdms ‘4 attho’ (Tr.: Here by Purity
is meant Nibbina which is free from all taints and is exceedingly pure. The way to
that Purity is Visuddhimagga. The ‘way’ connotes the means of attainment, T shall
call that “visnddhimagga® in this wark), The translation is mine.

1
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only leaving out unnecessary details, repetitions and irrelevant
matters.

The Althakathds and Tikds made a branch of Theravada learning
in Ceylon that had kept growing there among learned monk-scholars
over five centuries or more and in Buddhaghosa's time they were
redacted into three great works containing exegesis on all texts of
the Theraviida canon, viz. the Mile-(Mahd)-afthakathd, the Mahd-
paccari and the Kwrupdi. Not a fragment of these Ceylonese works
is now extant. How much matter out of them was really taken over
by Buddhaghosa in his commentaries does not admit of precise
assessment. The Ceylonese tradition is that Buddhaghosa translated
them all and incorporated them in his works:

‘ Parivatiess sabbd pi sthalafthakathd tada
Sabbesam miilabhdsdya mdgadhdya miruttivd.

(Tr.: He translated all the Singhalese affhakathds and restored them
to the original language, the speech form of Magadha)—Cujavarisa.
No doubt Buddhaghosa had access to these ancient commentarial
works in the Ceylonese langnage in the Mahavihara of Anurddhapura
and his own commentaries were largely based on them.

The commentarial works of Buddhaghosa have now been published
almost wholly by the Pali Text Society of London and they run into
several sizable volumes. But, except to the devoted and painstaking
student, they are rather dreary reading—yet reireshingly relieved
here and there by interesting legends, episodes and personal reminis-
cences, introduced by way of explanation or illustration. The style
of the commentaries is different from the rigid and somewhat
pedantic style of the Viswddhimagga—easier, clearer and more dis-
cursive and hence more profuse. The titles Buddhaghosa gives to his
works are delightfully informal—just fancy-names without any
relation or reference to their subject-matter, e.g.

Swmangala-vilisini .. The Book that displays things auspicious
(Commentary on the Digha Nikdya).

Papaiica-sidani .. The Book that consumes all worldly troubles
(Commentary on Majfima Nikdya).

Saraitha-ppakasini .. The Book that illuminates the essential meaning
(Commentary on the Samywtia Nikaya).

Mawnoratha-piirani .. The Book that fulfils the object of desire

(Commentary on the Aviguitara Nikdya).

These four commentarial works on the first four nikdyas of the
Suttapitaka are undoubtedly of Buddhaghosa's authorship, as we find
at the end of each some verses in which the author refers back by
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name to his own work Visuddhimagga.* Whether other commentarial
works fathered on Buddhaghosa (e.g. Kasikhd-vitarani, "That which
transcends all doubts'—a commentary on the Pdismokkha)® are in
fact his is doubtful, It has been suggested that the title of his com-
mentary on the Asguitara Nikdya, Manoratha-piirani, carries an
innuendo: it was the object of Buddhaghosa's desire to write com-
mentaries on the Nikdyas only and the title signifies the finis to his
labours—the ‘fulfilment of his desire’.

The achievement of Buddhaghosa was to develop the Theravada
from a mere bedy of doctrines into a school of philosophy. The
Theravida standpoints in doctrine became those established by
Buddhaghosa in his works, so completely indeed that Theravida is
practically identified with his system of thought and scriptural
interpretation. But the system was not his own nor even largely
original; it followed closely the line of tradition current in the
monkish circles of Anurddhapura, and, as he himself admitted, must
have been moulded and shaped by and large for him by the ancient
Singhalese afthakathds.

The legends given in the Buddhaghosuppatti afford interesting
glimpses of his life and labours in Ceylon, His was the completely
dedicated life of a typical monk-scholar—one ‘scorning delights and
living laborious days'.

Buddhaghosa had lived a strenuous life, perhaps a hard life, until
the Ceylonese #heras came to appreciate his worth and settle him at
Anurddhapura enabling him to pursue his labours in comparative
ease, Yet from the tone of the personal reminiscences interspersed in
his works, it would appear that he never lost his freshness of mind
or interest in men and things.

Nothing is known about the date of his birth or the span of his
life, but he must have been old when he migrated to Ceylon, for the
legend is that he returned to his homeland only to die. In the midst
of the small comforts of his monastic cell in the Anurddhapura
Mahi-vihfira, going out every morning on his begging round, with an
eye askance for a fallen palm-leaf he could pick up and write upon,
we may suppose that Buddhaghosa was:

“Still happy as a child with its small toys,

Ower his ink-pot and his bits and pieces—

Life's arduous, fragile and ingennous joys,

Whose charm faileth never—nay, it ever increases!’

Working all day till daylight failed, we may call up in imagination
the figure of the old scholar reluctant still to quit his books:

1 See verses quoted at pp. xvii-xviii of Kosambi's ed. of the Visuddhimagga.
* Published by the ext Society in 19506,
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Who still at western window stays to win

A transient respite from the latening sky,
And scarce can bear it when the sun goes in."!

*

Buddhaghosa is unquestionably the most towering figure in the field
of Theravada scholarship. In his shadow are two eminent monk-
scholars in the same field, his senior or junior contemporaries, who
also are great names in Pali literature—Buddhadatta and Dhamma-
pala. Their works, among others, are listed in the old Pali book,
entitled Gandhavamisa, which gives a brief outline of Pali literature.?

These two monk-scholars stood near to Buddhaghosa—Buddha-
datta being actually associated with him in his labours. The story in
Buddhadatta’s own work, Vinaya-viniccaya, is that he met Buddha-
ghosa on the sea-journey from India to Ceylon and, coming to know
from him of his project to engage himself in Ceylon in writing
commentaries on the canonical works, the former expressed a wish
to produce summaries of them. Buddhaghosa's consent was obtained,
and this became the genesis of Buddhadatta's two outstanding works,
Vinaya-viniccaya and Abhidhammarvatdra. In these he excelled his
original. “The psychology and philosophy are presented through the
prism of a second vigorous intellect, under fresh aspects, in a style,
often less discursive and more graphic than that of the great
commentator (Buddhaghosa) and with a strikingly rich vocabulary.'®

Dhammapila’s canonical commentaries are on the same exegetic
lines as Buddhaghosa's and, on the basis of their similarities, the
conclusion is most probable that Buddhaghosa and Dhammapila
came under the same system of training in Ceylon.

Both Buddhadatta and Dhammapéla hailed from South India.
The former belonged to Ugrapura in the Kaveri region, then under
the Chola (Kadamba) kings; the latter to Kafici (Conjeeveram in the
Madras State).

1 Walter de la Mare's 4 Porfrail,
* Ed. by Minayefi.
i Per Mrs Ehys Davids in Buddbist Psychology, znd Ed., p. 174.



The Mahayana and its Scholastic Tradition

4. EARLY EXPONENTS OF THE MAHAYANA

Wita the monk-scholars of the Mahdyina, we enter upon another
phase and a divergent tradition of monk-scholarship.

The sects of Hinaydna Buddhism are known to have made ‘canons’
in which the traditions of the Lord and his teachings were enshrined,
although only one of these has come down to us in a complete collec-
tion, that of the Theravida. The Theravidda, as we have seen,
regarded its canon as the ‘Bible’ of the religion, the accepted standard
of reference for the faithful in all matters of doctrine and rule.* We
may presume the same regard on the part of other sects for their
own respective canons.

Their texts were closed; Hinayanist scholarship was spent on their
exegesis and amplification or on original works grounded in them.
Their works amounted almost wholly to analysis or synthesis of the
rules and doctrines. Speculative philosophy was not the cue of this
scholarship. Mahfyanist tradition was different—separated from the
Hinayéanist by a Great Divide as it were.

The Mahiyana movement started with the Sdéras: like the
Hinayinist suffas, they claimed to be the ipsisimma verba of the Lord
(Buddhavacana). Asanga in the Mahdydna-satrdlasnikdra is at pains to
affirm and establish this authentic character of Mahiiyana sdfas:
‘(Some say) the Mahiyéna is not Buddhavacana—how then can it be
admired? To meet this doubt, this initial $loka (verse), by way of an
analysis of the reason, is put forth, in order to raise perfect credence
that the Mahayina is really Buddhavacana.’

But in Mahdyana thought the Buddha was an essentially dissimilar
concept, different in essence and attributes. While the Theravida is
oriented to a personal tradition of him, which it seeks to keep alive
by recalling in its legends the great names associated with the tradi-
tion,? the Mahiyanist Buddha-concept is extra-traditional. Without
actually denying the personal and temporal tradition, the position
taken up by it is that, if the Lord had lived on earth and in a parti-

! Ses Part IV, Sec. 2, p. 250.

* Naivedah Mahdyinarm Buddhavacanam: Kwhas-tasydyari amufarhso bhamisyary-

atra vipratipannds-tasya Buddhovacanatva-prasidhandrthar kivanavibhdivam arambha-

Hokah—Mahdyana-sitralankara {Levi's Ed.), p. 3.
’5&:!1:'&11:1},‘5&. z, P 4T
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cular span of time, it was in a ‘body self-created (Nirmdna-kdya)'
by a Being who was cosmic and eternal. His teachings as recorded in
the Hinayinist canons were either symbolical in meaning or were
adapted to the various mental capacities of his hearers.’ Besides
these teachings delivered to hearers of an inferior calibre, there were
others confided to men of superior understanding which came down
recorded in the great Mahdyina sifras. They related not to what
Hinaydnists called Dhamma-vinaya, but to a transcendental wisdom
termed Prajfid.

In the history of Buddhist thought, the problem how this
transition came about from the Dhamma-vinaya of the Hinaydnist
to the Pragfid of the Mahayanist as being the substance and purport
of the Lord’s teachings, is still an unsolved one. Behind it there must
have been a complexity of psychological urges of which little is
known; also the impact of the speculative philosophies of western
Asia extending to the Indian border provinces of Gandhara and
Kashmir and infiltrating from that guarter into Indian thought.
Keith calls Prajfid the ‘twin-sister of Sophia or Gnosis of Asiatic
Greece'® and Sylvain Lévi suggests an element of Manichaean and
Neo-Platonic thought in Asanga's Mahdydna-sitrdlankdra.?

The earliest group of Mahiyana sifras are entitled Prajid-pdra-
mitds (Perfections of Prajild), of which there are five large recensions
in 100,000, 25,000, 18,000, 10,000 and 8,000 verses respectively. How
far these great volumes of the supposed records of the Buddha's
profounder teachings go back in time, how they were preserved and
transmitted, how much of them was developed out of the more
ancient forms of Buddhist thought and how far they were conditioned
by contacts of Buddhist thought with non-Buddhist philosophies
of both India and ‘Asiatic Greece' are problems that are still
obscure,

The siitras, as well as the Mahayanist literature that developed on
their basis, are in Sanskrit; and it is believed that the earliest of them
like the Prajid-pdramitds, Saddharma-pundarika, Lanikdvatara and
Gandavyitha were probably products of the first two centuries of the
Christian era.® There is little doubt, however, that in the beginning
both Hinayfina and Mabhiyina were involved in one system of
thought and remained so for a few centuries,

Although in several early Mahiyana sfitras, the old cult of Budd-
hism is referred to as an inferior one—as the ‘way of Beginners’'
(Srdvaka-ydna) or the ‘'way of those who aim at salvation for self

1 See Sec. 5, infra, under ‘Re-interpretation of the Hinayina',

2 Buddkist Philosophy, p. 216,
3 See Sylvain hrvin udlﬁl:ln and translation of Malhdydna-sdtrdlanbira (Paris,

:mgﬂ Lﬁ Intro,,
Dutt's A.rpem of Mahayina, p. 43.



MAHAYANA AND ITS SCHOLASTIC TRADITION 2063

only’ (Pratyeka-ydna)—a bifurcation between the two ways is not
contemplated in them yet: on the other hand the Saddharma-
pundarika and the Laskdvatdra insist that the way is always one.!
The idea of ‘fwo ydnas’ (ways or vehicles), and the studied contrast
and contradiction between the Hinayina and the Mahiyina,
emerged only when scholars, basing themselves on pre-existing
Mahiiyana si@fras, started building up a system, expounding, develop-
ing and carrying to their logical and speculative conclusions the
varions concepts dispersed in these siifras—such as, the Buddha's
‘threefold body’ (Trkdya), the Transcendental Wisdom (Prajaid), the
Perfections (Pdramitds), the Avowed Aspirant to Buddhahood
(Bodhisattva), the Psychological Potential for Buddhahood (Bodhi-
cilla), the stages to attainment of Buddhahood (Bhdimis), the Theory
of Void {Sﬂmm * etc. Some of these very concepts, however, are
foreshadowed in the texts of different sects of early Buddhism—
what was named Hinayana by the Mahayénists.?

It was not a fixed-worded canon that the Mahayanist scholars had
to deal with exegetically—they were drawing out of the sifras
concepts of metaphysics, ontology, epistemology, ete., and formulat-
ing doctrines on the basis of these concepts., These scholars were
creative thinkers and philosophers, and the most striking advances
in Mahdyanic thought were made through individuals like A$vaghosa,
Nagirjuna, Asanga, Vasubandhu and others. Naturally their specu-
lative philosophies gave rise not to ‘sects’ (as in earlier Buddhism)
but to ‘schools’: they stemmed from fundamental differences of
intellectual standpoint, emphasis and outlook.

At an early stage in the evolution of the Mahayana, its two main
schools of thought emerged—the MADHYAMIKA and the YOGA-
CARA. In the general history of Indian philosophy, the early
Mahdyanist schoolmen take a high rank. The neo-Vedantic philo-
sophy that was initiated by Goudapada and developed by Sankara
takes over and develops several of their fundamental concepts. It

1 Both these great Mahfyfna scriptures speak of ‘one way', not "two ways', a
higher one and a lower. 'Ekam ki yawam dvillyash na vidyate: Tribyarh naivdshi
kaddci loke'—Saddharma-frundarika (sse Lotus of the Good Law, SBE, Vol. 21, p. 6).
On Ekaydns in the Lankdvalira ,mEmHsSMiﬂhthﬂl&mﬂrﬂ
{Rﬂpri.nt 1857), PP. 358-361. The ‘one way' is identified with the Mahay&na.

, tho v translated as “Void', has a special connotation in

i . It is derived from the fundamental Bu;:}dhut doctrine of
Pratitva-samutpdda dent Origination). In Nigirjuna's Mila-madhyvamaka-
hdrifd (xxiv, 18], .ﬂupyuﬂ 15 jdentified with this doctrine (yak pratitya-samuipddak
Samyatdm fdr ﬁuﬂmah}

2 For example: 'The formation of the Ten Piramitis of sfitras,’ as
Kimura out, ‘is almost identical with the Ten Fdramitds of Guﬁ;‘.#lhh
(Kimura's A Hislorical Study of the lerms Hinayana and Mahdyana, Caleutta Umni-
versidy, 1927, . 134). The Coriyipifahs is a collection of 35 Jitaha tales and is
included in the Khuddaka-mikdya of the Sutfapifaka section of Theravdda canon.
But it gives seven Piramitds, not ten.
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was in this ‘school’ period that the parting of ways between the old
Hinaydna and the new Mahiyina really took place, that is, when
Mahdyana had come to a self-conscious stage in its evolution.?

b. DEVELOPMENT OF DIALECTICS AND LOGIC

The Sittras come early in the history of Mahiyina development
and are anonymous; they were followed by the Sdstras of schoclmen
who rank as Masters (dcdryas) in Mahdyina history. In these sdstras
we see monk-scholarship shifting into the line of scholasticism.

Ratiocination is not a feature of the works of the Theravida
monk-scholars: their works are mainly expository, analytical, ampli-
facatory. In Mahdyanist Literature this old exegesis is replaced by
what is called Alasnikédra.

An Alankdra is 'an exegetical work which may be called a com-
mentary in so far as it explains either a particular book, as in the
case of Abhisamaydlankdra, or a class of books, as in Sitrdlasikdra,
but it is not a commentary in the nsual sense of the word, because
it does not explain any particular passage separately taken, but all
the sitra or the sdifras as a whole’.* The Alasikdras are in verse and
they enumerate and classify the topics in a sifra or in the sitras.
‘Tt is evident', as says Professor Tucci, ‘that the chief aim of the
authors was to bring some systematical arrangement out of the
clumsy and bulky Mahayana treatises and, while formulating a new
system, to support their claim that the new ideas were all concealed
in these venerable texts.'s

Thus the exegesis of Sidfras, in the hands of the dedryas, turned
from the mere development of particular concepts to the work of
inter-relating and systematizing them. The work necessarily called
for a high premium on ratiocination.

A lofty monument to the ratiocinative power of Mahiyanist
scholarship is the Sdrasigama Sitra. Though in the form of a stifra,
with the Buddha as spokesman as in all sfras, it is really a $dstra.
The tradition is that it was composed by Dharmapdla at Nilanda,
found its way into China and was translated into Chinese in AD
705.* It is highly esteemed by Chinese and Japanese Buddhist
scholars. A well-known Chinese scholar and writer of our day des-
cribes it ‘as a kind of Essay on Human Understanding and the Gospel

- —— } e e
v Mehayiion avsong founders of Dosdyiun Schosl sk e Py ey

'G. Tucci's On some aspecis of the Doctrines of Maiireva (nitha) and Asaiga
{G{Jf:in Uni::_m;lry Readership Lectures, Calcutta University, 1930), pp. t1-12.

4 Bee Bgnpj'l Buddhist Records, i, p. 110, footnote 55. It has been translated into

Englhﬂl I-J-:li-:I Dwight Goddard in 4 Buddhist Bible (revised and enlarged ed., New
fork, 1953).
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of St. John combined, with the intellectual force of the one and the

religious spirit of the other'.!

Alongside of ratiocination, what is termed Dialectics developed—
the holding in balance of two viewpoints (Drstis), uppoaed diametni-
cally to one another as thesis and anti-thesis, and posing the problem
in the form of a guaestio exactly in the manner of mediaeval Christian

1 1

In its muat pronounced and pointed form it appears in the
Madhymaka-karikds of Nagarjuna, e.g. the following kdrikds (verses)
on Nirvdaa?

Nirvapa, first of all is not a kind of Ens (i.e. Saf);
1t would then have decay and death.

There altogether is no Ens

Which is not subject to decay and death.

If Nirviiga is Ens,

It is produced by causes,—

Nowhere and none the entity exists
Which would not be produced by causes,

If Nirvina is Ens,
How can it lack substratum?

There whatever is no Ens,
Without any substratum.

If Nirvéna is not an Ens,

Will it then be a non-Ens?

Wherever there 15 found no Ens,

There neither is a (corresponding) non-Ens.

Now, if Nirvina is a non-Ens,
How can it then be independent?
For sure, an independent non-Ens
Is nowhere to be found.

The uninitiated are apt to be baffled and mystified by dialetic of
this kind; yet it is the soul of Midhyamika philosophy—a pronounced
note also of the Yogicira.

From dialectics stemmed Logic, a widespread and flourishing
branch of Mahaydinist learning. The Yogacéra School was the nursery
of Logic. Perhaps its growth in Buddhist learning and scholarship
was stimulated by the fact that it was a potent intellectual instru-
ment in public debates and disputations.

Maitreyanitha, preceptor of Asafnga and pu.tai:ive founder of the

! Lin Yutang in The Wisdom of India (original ed., 1o44), p

* See Gordon Lefi's Mediaeval Thought (Pelican Book, tgg.ﬂ] p, g3.

* The English translation is by Stcherbatsky, taken from quotation in Sangharalk-
sita’s Swrvey of Buddhism (1057), pp. 342 f.

ll
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Yogicira School, was the first Buddhist scholar to bring into relief
and stress the importance of the observance of the rules of ratiocina-
tion in Debate (Vidda). Among works ascribed to him is the volu-
minous Yogdcdra bhiimi-$dstra (Nanjio No. 1170 under the title
Sapta-dasa-blfimi-sasira) which, however, is assigned to Asafiga in
Tibetan tradition.? About this work, Professor Tucci says: “We find
here a full chapter dedicated to Vdda and divided into eight different
items—Vdda in itself; the place where the speech is made, vddddhi-
karana; the points of discussion, vddasthdna; the adornment of the
speech, vdddlankdra; fallacy, vacanadosa; defeat, vddanigraha; the
starting point of the speech, vddanifisarapa; and characteristics by
which a speech is appreciated, vdde bahukdradharmah’.®* According to
Professor Tucci, this portion of the work belongs to the “pre-history’
of Logic. Maitreyanatha was followed by Vasubandhu who, regarding
Logic as the chief instrument in Vdda, wrote the triology, (i) Vddahyr-
daya (Heart of Dispute), Vddavidhi (Method of Dispute} and
Vadavidhana (Rule of Dispute).®

It was Vasubandhu's illustrious pupil Dinndga, however, who
developed Logic from a set of rules of Vidda, from mere elenchoi, to a
purely formal science and gave it the name Nydya.

Perhaps the development of Nydya as a science was not a purely
academic one. Behind it was a practical urge—the stress of an
exigency. This emanated from an ancient institution, evolved by the
genius of Indian civilization to ease social tensions which were apt to
arise from the clash of diverse faiths, sectarian rivalres and contend-
ing philosophies. It served to lift such differences from cantankerouns
quarrels and faction-fights to a calmer academic and intellectual
sphere.

Many of the foremost Buddhist teachers and scholars are said in
the Chinese and Tibetan legends about them to have won eminence
by defeating firthikas (adherents of non-Buddhist faiths) or sectarian
opponents in public disputation.

This kind of intellectual tournament among spokesmen of con-
tending faiths had in fact been a long-established ‘institutionalized’
affair in India, evoking widespread popular interest. Sometimes these
tournaments were arranged under royal patronage. Hsiian-tsang has
given a full description of one such occasion. King Harsa, who
became Hsfan-tsang's friend and patron in India, used to hold
annually what was known as a Moksa (Salvation) Festival. Part of
this consisted in holding a religious convention at which several
rounds of religious disputations took place, Invitations were sent out

1 See Part IV, sec. 5 (under Asmipa).
1 Tucol's On Some Aspects of the .g:r.:h-iuu. ele,, P, 46,
1 See Ibid, p. 70.
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to scholars all over the country to participate and notices issued to
the public to attend. The last of King Harsa's convocations was held
when Hsiian-tsang was with him in India and the Chinese scholar-
guest was invited to preside. The pomp and circumstance that
attended the occasion are colourfully described by Hsiian-tsang and
his biographer Hwui-li.!

Harsa’s religious convocation was not an innovation; it was in the
line of old Indian tradition. One can see at a glance how it was that
the high propaganda value of these public disputations, in which the
Buddhists had to hold their ground among adherents of different
faiths and sects, served as the seed-bed from which sprouted
Maitreyanatha’s and Vasubandhu's vdda-manuals.

1 See Beal's Buddhist Records, ele,, i, pp. 214—221. Also Beal's Life of Hiuen-tsiang,
Pp. 176 fi.



4

The Acaryas and Mahayanist Literature

THosE who were the master-architects of Mahdayana Buddhism had
long passed away when Hsiian-tsang visited India. Already in AD
630 when the Chinese pilgrim was on tour in Gandhéra and Kashmir,
where the stronghold of Mahiyinism had once been, their identities
had grown dim and their figures somewhat distant. The time was one
of decline for Buddhism in these parts of India; the monasteries,
where old traditions about the eminent Mahiyana masters of the
past might be expected to linger, were untenanted and in ruins.

Loitering among these ruins, Hsfian-tsang recalls with a touch of
nostalgic sadness the legends about the 'many authors of Sdsiras’
who were natives of Gandhara:

‘From old time till now this borderland of India has produced many
authors of Sastras, for examples, Nariyanadeva, Asanga Bodhisattva,
Vasnbandhu Bodhisattva, Dharmitrita, Manohtta, Paréva the
noble, and so forth. There are about 1,000 safighdrdmas which are
deserted and in ruins. They are filled with wild shrubs and solitary
to the last degree. The sfilpas are mostly decayed. The heretical
temples to the number of about 100 are occupied pell-mell by the
heretics,'t

To Hsfian-tsang the Mahayana masters of Gindhira were splendid
luminaries of a great age, then receded into a storied past, He views
them together from the distance of time as a constellation—not as
separate stars. He makes no distinction in their relative positions to
one another nor in their temporal succession, For instance, in refer-
ring to Kumaralabdha, founder of the Sautrantika School, Hsiian-
tsang says:® ‘At this time in the east was Asvaghosa; in the south
Deva; in the west Nagirjuna; in the north Kumaralabdha. These
four were called the Four Suns that illumined the world." Perhaps he
was quoting a Chinese byword current among Buddhist scholars of
China of his own time.*

1 Beal's Buddhist Records, i, p. of. & Ibid, ii, pp. 302-303.

* This saying about the ‘Four Suns' occurs, a3 Suzuki tells us, in the preface of
Siksinanda's Chinese translation of Advaghosa's Mahayana-sraddholpdda: ‘Advaghosa
was numbered among the Four Suns.” The writer of the Preface was most u_m}r'a
mtmpum;y of Siksainanda who died in An 710 (see Suznki's Awakening of Faith,
#lc., Pp. 3+4)-
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Hsiian-tsang does not trouble over the question, debated by
modern scholarship, of their contemporaneity: to him they were just
charmed names that emblazoned a glorious golden past of Buddhism.
The vagueness of his reference to the ‘ddsira-masters’ reflects only the
state of historical knowledge about them that existed in India in the
early decades of the seventh century AD.

The Mahdyana $dstra-masters’ may be generally assigned to the
period between the fourth and the sixth centuries AD. But their
priorities are difficult to settle norisa closer chronological approxima-
tion possible. The philosophy of the Mahayana, of both Madhyamika
and Yogacdra schools, was developed by them on the basis of siras
of which the authorship is unknown, but which had undoubtedly
appeamdbeforethgirti:mduﬁngtheﬂrstthmemmﬂﬁnfﬂm
Christian era.

They came to be regarded in their after-fame as the true Fathers
of the Mahdyana Faith. Bu-ston, the Tibetan historiographer of the
fourteenth century, for example, quotes from Mahayina siifras a
number of passages prophetic of the advent of saints and apostles
to transmit the Buddha's teachings to posterity. He lists the ‘Sdstra-
masters’ as first and foremost among them.?

The vagueness of Hsiian-tsang’s reference, however, contrasts
oddly with the profusion of personal details about them in Chinese
and Tibetan legends.

These legends offer a considerable number of biographical particu-
lars about their subjects which we have no means of testing—native
place, parentage, family, connections with different localities—
Nalandi having grown into a great seat of monastic learning is most
often mentioned®*—achievements, disciples, etc. If in the six-thirties
traditions about them had been already bedimmed by time, it seems
unbelievable that circumstances, so precise and particular about
their personal lives and careers, should have been remembered so
late unless set down in archives. What seems to have happened is
that, to let light into the obscurity into which the early ‘saints and
apostles’ of Mahiyina Buddhism had lapsed, legendary stories were
invented by Mahdyanists of later times. But the ‘say-so’ of legend
has no claim to rank as biography. Its uncritical reproduction serves
only to obscure, rather than clarify, historical and biographical

perspective.
Identities got mixed up in these stories—separate streams of tradi-

i Szuaflhﬂ:m{ﬂ:z'i History of Buddhism by Bu-ston (Heidelberg, 1931-32), Part II,
pp. 108122,

! Niighrjuna, Aryadeva, Vasubandhu and Asafiga are said by Taranitha to have
been connected with Nilandd {see A. Ghosh's 4 Guide fo Nalanda (znd Ed., 194'11;.
P. 40, where the references are given. See also Pag-sam-jon-sang (5. C. Das's Ed.),
PP. 04-T107.
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tion mingling under one name borne by different persons. Thus three
holders of the name Aé$vaghosa, two of Vasubandhu and two of
Nigérjuna seem to have been rolled into one. We shall presently
advert to this curious feature of the stories—the merger of personali-
ties that came about through coalescence under one name of tradi-
tions originally relating to different individuals.

It also led to the jumbling up in the Chinese Tripifaka and in the
Tibetan Kanjur and Tanjur of the genuine and the apocryphal among
works ostensibly by the same author. The greatest names among the
‘$asira-masters’ became ‘prestige names’: it would boost the authority
of a ddstra and enhance its sanctity to pass it under the name of any
one of them. ‘The names of men like Afvaghosa, Nagirjuna and
Vasubandhu often attracted to themselves so many works that pious
tradition sometimes extended the lifetime of the holders over many
centuries, while modern historical criticism has had the greatest
difficulties in distinguishing the different persons behind the one
name. The result is that the task of sorting out the genuine works
of an author from the apocryphal demands a considerably more than
ordinary apparatus of technical and philological scholarship,

Mahayanist religious literature preserved in Chinese and Tibetan
collections may be classified in three broad categories: (i) Setras,
(i) Sastras, and (iii) Vibhdsds.

A text is called a Sitra when it claims to have been spoken by the
Lord himself—by the Buddha or any of the divine Bodhisattvas.
Such a sfira echoes the ancient formula of introduction with which
every sufta in the Pali Theravada canon begins—'So have I heard'—
and adds also the middna (statement of time and occasion): ‘At one
time when the Lord was staying at such and such place, etc.’ The
Prajidparamitd Siitras, which fill many volumes, pass as records of
the Lord’s sayings. Their anonymous anthorship must have extended
over more than a century. A Sdstra is a treatise written by an
individual author or by joint authors, known by name, which quotes
the siifras as authority and formulates or systematizes the profound
mystical truths contained in them, either in verse (Kdrikd) or in
prose. It is usually metaphysical and epistemological in the staple of
its subject-matter. A Vibhdsd (or Vibhasiga or Alankdra) is an
exegetic and commentarial work, but different from Hinayanist
exegesis in its form and mode, not being ‘textual’, but aiming at
critical examination or exposition of the dogmas and doctrines of the
shitras.

Besides these three, there are two subsidiary categories: (i) Lekha
and (ii) Stofra.

1per Edward Conze in Buddhion: iz Essence and Development (Oxford, 1951),
P- 31.
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A Lekha is an Epistle (or an Essay, in its eighteenth-century
connotation in English poetry like Pope's Essay on Man), of which
there are several specimens in the Tibetan Tanjur, the best known
being Nagirjuna’s Epistle, entitled Suhrllekha, to Uddyibhadra, a
Satavahana king.! There are three Chinese translations of this work
listed in Nanjio's Catalogue as Nos. 1,440, 1,441 and 1,464. A Stotra is
a hymnology, always in verse and meant to be chanted.

These categories, however, do not cover the large number of
Téantric works of later growth which abound in both Chinese and
Tibetan collections. They are more plentiful in Tibetan, but they
cannot be ranked as works of scholarship by any stretch of definition
of the term.? They relate mostly to the practice of a mystic and
esoteric cult called Guhya-samdja.® In Book VII of the ‘Blue
Annals', entitled ‘The preaching of the Tamiras’, is described
how, under Indian instructors, this cult grew up and flourished in
Tibet.*

RE-INTERPRETATION OF THE HINAYANA

Mahdyanist schools, as we have pointed out, made no canons,
although some texts were regarded by them as fundamental
and some as more authoritative than others, With this lack of
canon, the Mahdyina strikes us, as Eliot puts it, as ‘not a single
vehicle, but rather a train comprising many carriages of different
classes’.®

In the making of $dséras out of the sifras, the endeavour of the
dcdryas was both synthetic and creative. They aimed to establish a

1 This epistolary form seems to have become a recognized one in Buddhist literature,
and in a much later century (eighth an?), it is ted by Candragomin in his
Sisyalehi-dharmakivya (see Keith's History of Sanskril Literatwrs, Reprint 1953,
PP. 71—72). Nigarjuna's work is ostensibly addressed to Udeyibhadra, mentioned as

a Sitavihana . Historians have po over the name. It occurs neither in the
Pnrin.ir: lists nor in any coin or inscription (see A Comprehensive History of India,
N. Sastri, Vol. IT, 3:3,] A late work on the line of Subrillehha is one listed
the wm'ks of m Qn.jﬂﬂ.na (*Atifa"), named Vimala-raima-lekhana, an
istle by the author “i.ﬁ , an his departure for Tibet round

1030 (see Wn.d.dull- 15T O, Ti'bd znd 36, fooitnote 2; Nos, 4,188
4,506 in the Tokohu I'mperial University C Mdagwr

& These works of 1y Tintric Buddhism are thus characterized by Iir 5, K. De:
‘They were mntg'mhmtud w“dmmﬂu that is of general
or literary interest, Apart from their esoteric terminology, they are often
written with an entire disregard of grammatical or elegant expression. They never
pretend to be academic, , . . Most of these works consist either u! Stofras of varying
lengths to TErd, A\rﬂuﬂtﬂsm Madfijudei and ather nages of later Buddhist

., ar of texts, called Sadhands or Vidhis, of esoteric devotion,
and practice, of them are also texts of m ritual or completely
dﬂd.iﬂ.hdtum.giu even to black magic'—Majumdar's History of Bengal, Val. 1,

'Su;ﬁrt\r Sec. 3, p. 340
4 See Blue Awnals, Vol. I, pp. 351 fi.
* Eliot in Hindwism awd Buddhism, Vol, 11, p. 4.
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new system of faith within Buddhism—one that was by no means a
continuation of the old. Both in spirit and in form, its differences
were fundamental.

It was permeated by a new spirit of altruistic idealism that is
typified by the doctrines of ‘transferring one’s own merit to all
creatures (parindmand)’ and of refraining from self-salvation until
all creatures were saved.! Its doctrines were derived from the meta-
physical, epistemological and ontological concepts of the sdiras,
unknown in earlier Buddhism. Although the Mah&ydna system
constituted so definite a break with the old cult—with the Hinayanist
Dhamma-vinaya—yet the break is not recognized. Hinayina is not
put out of court nor given the go-by. Without breaking the old
bottle, they pour into it the new wine.

The Hinaydna cult is re-interpreted in the light of the Mahiyédna,
of which an outstanding example may be cited from a work by
Bhavaviveka, extant in Chinese (Nanjio, No. 1,237) entitled Karatala-
raina (" Jewel in the Palm of the Hand’).

The old cult described itself as the ‘Aryan Eightfold Path' (drya
Agstangika Marga)—the Ariyo Afthangiko Maggo of the Pali Thera-
viida canon. Its eight asgas (parts) are: (i) Right View (Sammddifthi),
(ii) Right Aspiration (Sammadsankappo), (iii) Right Speech (Sammad-
vicd), (iv) Right Conduct (Sammdkammanto), (v) Right Livelihood
(Sammd-djiva), (vi) Right Effort (Sammdvdyamo), (vii) Right Mind-
fulness (Sammdsats) and (viii) Right Contemplation (Sammdsamddhi).
While retaining these, Bhivaviveka gives to each one of them a new
interpretation from the Mah@iydnist point of view, so that the
ethical or ‘practical’ content of each is transmuted into an
attribute or attitude of the inner life of contemplation. According to
Bhavaviveka:?

(i) Right View means Complete Insight into the Dharmakiya of the
Tathagata.

(ii) Right Aspiration means Suppression of all discursive thought (parikal-
fana).

{iii) Right Speech means Realization of the non-reality of all objective
categonies and resolution of all disputes.

{iv) Right Conduct means To refrain from acting physically, verbally or
mentally on realizing the emptiness of all
Dkarmas (Physical Existences).

(v} Right Livelihood mean: To live on the principle that all things are
without origination or destruction and have no
reality.,

! See FPart IV, Sec. 5, under Asvaghosa and S&ntideva, p. 283 and p. 288,

% See Korafols-raings (translated from Chinese into Sanskrit by Afyaswami Sastri),
Visvabharati Studies, No. g (Visvabharati, 1949), p. of. The work is ascribed to
Bhiivaviveka, about whom see Part IV, Sea. 5, p. 2?%,
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(vi) Right Effort means Not to commit oneself to any physical act
realizing that strength or skill does not avail.!

{vii) Right Mindiulness Not to brood over ens and mom-ems, realizing
means that all things, to true intellectual perception,
lack objectivity.

(viii) Right Contemplation  Not to embrace any conclusion without arriv-
means ing at certainty which follows the seeing and
realizing of the end of all Dharmas (Physical

Existences),

Bhivaviveka adds that the significance of all these is shown loco
citato in the ‘Bodhisattva-pitaka’, by which is meant the Mahdydna
Stitras.

This is only a typical example to show how Mahdyanist @caryas,
without discarding as false the system of the Hinayéina, tried to raise
its ethical and psychological categories to a rarefied metaphysical
significance, opening thereby the perspective on what they believed
to be a higher spiritual goal, viz. Buddhahood which, in Mahaydnic
concept, was loftier than the goal of Arhatship pointed to by the
Hinayanist ‘eightfold path’. It was loftier in the sense of being a goal
open to all men—all who could develop the psychological capacity
for progress towards it—and not exclusively to those ordained.

The makers of the Mahdyana $dsitras derive authority from the
same formal source as the Hinaydnists—the épsisimma verba of the
Lord as recorded in the Sifras (Pali-Swu#fas). But the 'sayings’ the
former relied upon were not those accepted and incorporated in the
Hinayana canons.

This difference regarding the provenance of Buddhavacana, divid-
ing the two systems so sharply, was at the same time reconciled by a
Mahiyinist dogma.

This posited a concept of the ‘Lord in Threefold Body' (Trkdya).
What the Hinayinist accepted as the Lord’s sayings was, according
to this dogma, delivered in one ‘body’—that assumed by him in his
earthly manifestation—the ‘built-up body’ (Nirmana-kaya); the
Lord’s sayings in this ‘body’ had been adapted to the varying levels
of intelligence of people who heard him. There were other sayings of
his delivered on earth to men of superior wisdom and capability,
traditions of which were preserved by them, or they had been
delivered in Heaven in his ‘celestial body’ (Sambhoga-kaya). It was

! ¢f. Taoist doctrine of inaction:

‘He who acts, spoils;
He who grasps, lets slip.
Because the sage does not act, he does not spoil;
Becanse he does not grasp, he does not let f ]
Thnaihinufmma:eufhmapoildwﬂhinmmutmphm;
By being careful at the end as at the beginning
Failure iz averted . . .°

Lin Yutang's Wisdom of China (London: Michael Joseph, 1948}, p. 58
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believed that in the Mahdyana Sifras like Saddharma-pundarika,
Lankdvatdra-sitra, the Pdramiid-sttras and others of the same
sanctity and standing, these higher teachings were extant.

The Sdifras are mystical, unsystematic and asymmetrical, and
record the teachings of one who transcended the Hinayanist’s tem-
poral concept of him—not the Buddha as the Hinayfina conceives
him, one fixed to time and space.}

This conflict between the Hinayanist concept of a Buddha in time
and space and the Mahdyanist concept of a Being eternal and supra-
mundane is presented in the Saddharma-pundarika in the form of an
apocalypse.

Before the eyes of Maitreya is conjured up a wonderful vision of
unnumbered Bodhisattvas coming out of the earth's womb, each of
whom is a disciple of the Lord. Maitreya in this sifra stands forth
as spokesman of the Hinayinist Buddha-concept. He asks in all
innocence how all these Bodhisattvas could possibly be the Buddha's
disciples and worshippers, seeing that the Buddha had left Kapila-
vastu as a young prince and attained enlightenment at Gayi just a
little over forty years ago. The impossibility of it, as Maitreya puts
it, would be like that of a young man claiming centenarians as his
sons. But Maitreya's doubts are resolved by the Tathfgata: he
explains to Maitreya that for countless aeons he has been an
omniscient Buddha, though human creatures in their ignorance hold
that Sakyamuni went forth from the Sikya clan and obtained the
supreme enlightenment in the ‘Bodhi circle’ (Bodhimanda) at Gaya
only in recent times. Nasvasit drastavyam—'it must not be so re-
garded'—asserts the Tathigata, and proceeds to explain to Maitreya
how that illusion arises from his own Updya-Kausala (Skilfulness of
Device).*

The grand achievement of the Adcdryas lies in the elucidation and
systematization of the inset mystical or transcendental concepts of
the Sdidras and in bringing out their implicit interrelations. The
prevailing tone is more or less polemical, for the sdstras are a call to
stragglers in the strait or the lower way, Hinaydna, to the broad or
the higher way, Mahdydna. This is conceived as the Broad Way
because it is open to all and is not reserved only for the ordained.
The Sanskrit word Ydna means both a ‘way’ and a 'vehicle’ and it is

! ¥ide the argument pot forward by the Theravida protagonist in the Kathdvaithu
(xvii} in to the dogma that ' Buddha never lived on earth': "Was he not
born &t Lumbini? Did he not recelve perfect enlightenment under the Bodhi tree?
Was not the Wheel of Dhamma set rolling by him at Banaras? Did he not renounce
the will to live at Cipila Cetiva? Did he not complete existence at Kusingra?' £
Poinis of Confroversy, PTS., p. 323). Yet the !‘I:riﬂ'am‘l:l.‘l:lli‘él.ﬂﬂ concept of the Boddha
existed several centuries before the emergence of the Mabfivina,

* See Chs. XIV and XV of the Saddharma-pundariba. The theme of the eternity of
the Buddha's existence is taken up also in the Swearna-prabhdsa, Ch. 11
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in the latter sense that it is employed in the sdséras. In the Sdtras it
is used in contexts which suggest that the word may have been
originally a Sanskrit equivalent for Pali Magga.!

This $dstra-literature is vast in volume; a large part of it is pre-
served in the Chinese and Tibetan collections, but for most of these
works, chronology is uncertain and authorship confused.

The Acdryas who were the authors of these texts are great names
in Indian philosophy. Yet they were not philosophers in the ordinary
sense—not intellectualists or academicians. With them, as with the
ancient Greek philosophers, philosophy meant a way of life, a means
to man's highest self-fulfilment. They linked philosophy with man's
spiritual aspiration and endeavour and the end of philosophy in their
view was the ultimate realization of spiritual possibilities latent in
every ‘aspirant’ (Bodhisattva) after Bodhi (Supreme Knowledge). For
the Vedanta philosophy, propounded by Goudapida and developed
by Sankara, which still rules largely Indian thought and colours
Indian outlook on life, the speculations of the Buddhist dcaryas
undoubtedly laid the basis.*

Mahdyana philosophy had schools and sub-schools. The two
principal schools, as we have noted, were the Mddhyamika (founded
by Nagarjuna) and the Yogdcdra (founded by Maitreyanitha). Under
the second school were two sub-schools, viz. (i) Svdlantrika led by
Bhiavaviveka, and (ii) Prdsangika founded by Buddhapdlita and
developed by Candrakirtti. The sub-schools, however, do not make
any fundamental change in the philosophy, but differ only in the
methodology of exposition. Bhaivaviveka's Svdfantrika school goes in
for ‘direct reasoning’, while Buddhapalita's Prdsasigika school for the
method of ‘reductio ad absurdum’.

The uncertain chronology and the confused authorship which beset

leg 'Mahi is nothing but a Broad Way (Yiina) laid throngh the worlds of
god: End mm}:i:'?da as the sky;‘hunm mila?lyr::hhiyénn!—.dm-glma—ﬁmfiga
parowmitd (Bibliotheca Indica Ed., p. 24). ‘There is only one Way (Ydna); no sacond
way exists, and certainly not a third ever in this world.' —SaddAarma-pundarika
(see Lotus of the Good Law, SBE, Vol. XXI, p. 6). The idea seems to be that the
Mahdyina is not a new way struck out, but the old one 30 widened as to be a broad
tharcughiare for all. .

* Of all schools of Indian philosophy, the Vedanta has been most influential in
the life and thought of India. Goudapida, founder of the school, lived in the age in
which the t Mahdydmist dcdryas flourished. His work, called Adgamadistra or
Wumﬁ' , has been edited, translated and annotated by £ Y. B,
Bhattacarys and published under the title of Agamaddstra of Goudapdda by the
University of Caloutta in 1943. In his Introduction, the learned editor and translator
has made a detailed examination of Goudapida’s indebtedness to the Mahiyanist
philosophers. His conclusion is that Goudapida ‘has quoted almost fully or partially
or substantially, from the works of some celebrated Buddhist teachers who flourished
between AD 200 and ap g4oo' (Ibid, . Dexvi-lexwil). 'Nigirjuna, Aryadeva,
Maitreyanitha or Asanga, and possibly Yafomitra, would seem not only to have
supplied Goudapiida wiff‘philam;rhin thoughts to adopt, but also with model verses
to follow in his w of the Karihd'—says Dr Mahadevan (Gowdapdda—adA
Study in Early A , and Ed., p. 185), although in his opinion the source of his
philosophy was the Upanigads,
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Mahdyina fdstras certainly lends colour to Eliot's somewhat caustic
characterization of the Mahdyéna:

‘Although the record of the Mahdydna . . . is clear and even brilliant,
it is not easy either to trace its rise or connect its development with
other events in India. Its annals are an interminable list of names
and doctrines, but bring before us few living personalities and hence
are dull. They are like a record of the Christian Church’s fight against
Arians, Monophysites and Nestorians with all the great figures of
Byzantine history omitted or called in question.™

We shall pn-:.ently see how three towering figures among the dedryas
have been ‘called in question' by modern critical scholarship.

! Hinduwism and Buddhism, Yol I1, p. 5.
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4. MERGER OF PERSONALITIES: ASVAGHOSA, NAGARJUNA
AND VASUBANDHU

Ix the roll of the first genmeration of Mahdydnist schoolmen and
philosophers who are known as Acdryas or ‘Sdstra-masters’, the out-
standing names are: Asvaghosa, the two brothers Asafga and
Vasubandhu, Dinnfiga, Nagirjuna, Kumaralabdha, Buddhapdlita
and Bhiavaviveka (or Bhavya). In respect of at least three of them,
of pre-eminent position, the phenomenon we have referred to as
‘meger of personalities’ is evident.

ASVAGHOSA is perhaps the most venerable name among the
dedryas. The legend about him (both Chinese and Tibetan) is that he
played a most important part in the ‘council’ convened by Kaniska,
which, according to Tibetan legend, was the first great gathering in
Buddhist history of Bodhisattvas—the first Mahiyanist council.
Aévaghosa was among the assembled Bodhisattvas and his literary
genius was availed of for precise and effective formulation of the
doctrines arrived at by the council. The legend thus points to the
reign of Kaniska (first or second century Ap) as the time of his
advent, though there are other legends that assign him to a later
period.?

His name became a ‘prestige name’: in the Chinese and Tibetan
canonical collections a large number of Mahdyanist works, different
in kind and diverse in character, are fathered on him. They are
highly esteemed by Mahdydnists:

1. Treatises on the Mahdydna:

(a) Mahiyina-fraddhotpida

(b) Siitrilankara-sistra

(¢) Gandistotra, and a large number of minor works.

2. Epic poems:

(d) Buddha-caritam

(¢) Saundarinanda-Kivya
3. Dramatic work:

(f) Sariputra-prakarana

' The Chinese znd Tibetan legends of A$vaghosa are summarised in Suzuki's

Awakening of Faith, efc., pp. 2-32. One ol these legends (Chinese) speaks of six
Afvaghosas ([bid, p. 6) who Sourished at different times.
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But on a critical examination of these works from the points of
view of style, manner and contents, the putative single author splits
up into three: (i) Asvaghosa, author of the Sitrdlaskara-sdstva,
who flourished “three hundred or three hundred and seventy years
after the Nirvdma®, (ii) ASvaghosa, better known as Sthavira Adva-
ghosa, a Hinayénist monk, who lived ‘four hundred years after the
Nirvapa' and was disciple either of Sthavira Parsva or of the latter's
pupil Punyayasa, and (iii) Bodhisattva Aévaghosa, author of the
Mahdyana-$raddhotpada, who appeared ‘five or six hundred years
after the Nirvana'. “ Anesaki does not find ‘enough evidence' either to
affirm or to deny the identity of any of the Afvaghosas with the
author of the Buddha-caritam. The same epithet may have been
applied to many authors in different periods.” (ERE, ii, p. 160).!

In the Chinese ‘Life of Asvaghosa'® and in several accounts of him
in other Chinese works, sharp discrepancies arise from a coalescence
of traditions about three distinct personalities under one name.?

NAGARJUNA appears in the legends as an incompatible double
personality—as an idealist philosopher who was author of the
Madhyamaka-kdrikd, and as a magician and alchemist, author of
Rasaraindhara.

The following is the Tibetan legend about him.* As is usual in
Tibetan legends, it is full of unverifiable personal details:

‘Acirya Nagirjuna was born in the south, in Vidarbha, in a
Brihmana family. At the time of his birth an astrologer told his
parents that they should feast, according to rites, one hundred
Brahmanas for days and months so that the child should have at
least seven years of life. When the seven years were about to expire,
his parents, not bearing to see their son dead, sent him to another
land. He (the son Nagarjuna) reached Nilendra,® and saw Saraha
who gave him the consecration of Amitiyu and made him recite
mandras for longevity. Having obtained the pravrajyd from Rahula,
the Grand Abbot (of Nilandi or Nilendra), at an age a little over
eight, he acquired learning in Sarvdstivdda. He got instructions from
Saraha in Kdlacakra, At the age of nineteen, from the aforesaid Grand

! Per Dr B. C. Law in the article on Advaghosa in the Valume of Specimen Articles
(1057) of the Encyclopacdia of Buddhism, ed. by Dr Malalasekera.

’API.H IV, Sec. 1, p. 245.

* The discrepancies are pointed out by Suzuki in the Introduction to the Awakeming
of Faith, etc,
!* The legend is taken from Pag-sam-jon-rong (ed. by 5. C. Das—see Part IV, sec.
1 {a) under Tibetan), p. 85, I am indebted to Dr Lokesh Chandra of the Internationsl
Academy of Indian d:ﬁturl-‘. Delhi, for translation of the passage. See also Bu-ston
{Ohumﬁﬂm il, pp. 112-130).

¥ In Tibetan gm

ds Nilands is often referred to by this name, in accordance with
& Tibetan tradition that it was built by a Rajd (see Roerich's Bicgrathy of Dharmas-
vdmin, pub. by Jayaswal Research Institute, Patna, 1959, p. 90.)



THE ACARYAS 279

Abbot he obtained his ordination and his name, Nagarjuna (Tibetan
Dpal-ldan-blo-hohan). He attained siddhs (mastery) in Mahamayiiri,
Kurukulle (?) and several other (magic) cults and arts, and specially
in Rasdyana (Alchemistry) and became “thunder-bodied” (vajra-
kdya). He got instruction from Bhalava, obtained the “touch-stone’
from Dvipantara. But unable to use it, he listened to an exposition
by a female wine-merchant, and with the perfected touch-stone, he
fed, during the term of his superintendence, the Mahiyana sasigha
of Nilendra when a famine was raging. He continued to do so (i.e.
perform such miracles), having attained siddhs from Candiki Devi.
A sermon of his was attended by two daughters of Naga Taksaka
who invited him to Nigaloka (Serpent World) to hear the Doctrine.
He went there and brought back the Satasdhasrikd, a little incomplete,
and several dhdrayis (spells) and hence on, he came to be known as
Nagarjuna. In Pundravardhana he produced gold with his touch-
stone and offered ddna (gifts). He heard the T'drdglantra from Haya-
ghosa. From Dhanyakataka Vihfra, he brought the Mahdkdlaraina,
Kulukwlle-tantra and other faniras. Hereafter no new Mahiydina
stifras came out in India,’

The legend goes on to describe the many miracles performed by
him and asserts that he ‘showed the profound path of Mddhyamika'
by composing the Madhyamaka-kdrikds (referred to under a Tibetan
name) and lived for 500 years.

In combining the philosopher with the alchemist, the legend is a
fair sample of all Nagirjuna legends. It is difficult, however, to
believe that he who founded the Midhyamika school of Mahayina
Buddhism could have been the same person as the Téantric scholar,
magician, miracle-monger and possessor of the philosopher’s stone.

Traditions undoubtedly existed about an ancient alchemist bearing
the name N&garjuna, to whom several works on swvarnatanira
(Alchemy) are ascribed—Rasaratndkara being the best known
among them. He is believed to have flourished so late as in the
eighth century Ap, but the time should be shifted a couple of cen-
turies back, for Hsiian-tsang knew the traditions about the alchemist
and, as in all Nagarjuna legends, mixed them up with those of the

Nagirjuna Bodhisattva, according to Hsiian-tsang, was not only
a great teacher and philosopher, but also a maker of the ‘elixir of
life’ and an alchemist who could turn stone into gold. ‘Nagarjuna
Bodhisattva was well practised in the art of compounding medicines;

! The alchemist Nigdrjuna's works are noticed in Dr P. C. Ray's History of
Chemistry in Ancient and Mediaeval India (pub. by Indian Chemical Society, 1956),
p. 118,
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by taking a preparation (pill or cake), he nourished the years of life
for many hundreds of years, so that neither the mind nor the
appearance decayed.' Hsfian-tsang narrates a miracle performed by
him: ‘moistening great stones with a divine and superior decoction
(medicine or mixture), he changed them into gold'.! Evidently this
alchemist must have flourished a considerable time, maybe two
centuries, before the Chinese pilgrim.

Between the nihilistic idealism of Madhyamika philosophy and the
crude empiricism of Suvarpatantra (Alchemy), it is difficult to
conceive any possible relation. Two streams of tradition about a
philosopher and an alchemist must somehow have got interfused—
certainly long before Hsiian-tsang’s time (first half of the seventh
century).®

VASUBANDHU is the putative author of a number of works—
thirty-six in the Chinese collection and eight in the Tibetan. His
magnum opus is the Abhidharma-Koda with an auto-commentary
entitled Kosabhdsya.

It is said in the legends that Vasubandhu was in the beginning a
Hinaydanist of the Sarvastivada school and it is to this period of his
life that the work belongs. It is a classic work of Abhidharma
philosophy, summarizing all its topics under eight captions (Koda-
sthdnas). It is in verse and in the concluding couplet Vasubandhu
states that his work is mostly according to the system of the
‘Vaibhasikas of Kashmir’.®

Its one-time currency among learned Buddhists all over India is
hinted at by a passage in the Sanskrit poet Bana's Harsa—cariam in
which the poet describes parrots ($ukas) chirping scraps of the work.*
It was studied as a text-book by students of metaphysics in I-tsing’s
time.® In the Tibetan Tanjur, there are five commentarial works
upon it written by the famous scholars, Yasomitra, Punyavardhana,
Sntisthiradeva, Dinndga and Sthiramati. Twice translated into
Chinese by Paramartha and Hstian-tsang respectively, Vasubandhu's
Abkidharma-Kosa in its Chinese translation is the basic work of one
of the traditional Ten Schools, called the Kosa School, of Chinese
Buddhism,

! Beal's Buddhizt Records (Popular Ed.), ii, p. 212,

! The philosopher Nigirjuna was probably earlier in time than the alchemist
Nigirjuna. A Japanese scholar, Hikata, has tried to arrive at the time of Nigarjuna
the philosopher on the basis of mention of him by Dharmaraksa, in Kumirajiva's
biography and in Nigirjuna's Subyllebbs. Hikata's conclusion is that ‘Nagirjuna was
a man living from the latter half of the second century to the first half of the third
century’. See Hikata's Prajidpdramild-siira, pub, by Kyushu University, Fukuoka,

Japan, 1958), Intro., p. lii, footnote.
Eﬁmmﬁqwn; Prayo mayayark kathifobhidharma'—VTII, 40—

See Rahula Sankrityayana's Abhidherma-Kofa (Sanskritized) (Kashi Vidyapi
Publieation, 1931), p. 2335,

4 Ses Ibid., Intro., p. 18, where the Sanskrit verse is guoted.

" Takakusn's A Record of the Buddhisi Religion, etc,, p. 176,
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The legends relate that Vasubandhu was converted by his elder
brother Asanga from the Hinayina to the Mahdyina faith and
thereafter made valuable contributions to Mahdyanist philosophy.

The principal source of our knowledge about this leading exponent
and scholar of Mahiyina Buddhism is his life in Chinese composed
by Paramértha in the sixth century.* According to the biographer's
chronology, he flourished in the fifth century which is corroborated
by Hsiian-tsang.?

But in the opinion of Takakusu, Paramartha’s biography ‘repre-
sents a sort of mosaic, composed of materials which he (Paramirtha)
took from different books and also from the memory of events with
which he became acquainted when he was still living in India".? This
heterogeneous character of the work has raised a doubt whether
Paramartha did not actually mix up traditions pertaining to two
different persons. As a matter of fact one ‘vrddhdcdrya Vasubandhu'
(Elder Vasubandhu) is referred to in Yofomitra's Sphutdrtha, a com-
mentarial work, extant in Sanskrit and in Tibetan translation, on
Vasubandhu's A bhidharma-Koda.*

Vasubandhu's life-story is thus sketched by Paramirtha:®

‘The biography begins with a legend on the name of Vasubandhu's
native city Purusapura and goes on telling of his family, of his
father, the Brahmana Kauéika, of his three sons, Asanga, Vasu-
bandhu and Virificivatsa. Then follows a new section, which could
be called the story of the antecedents of the compilation of the
Abhidharmakosa. The text gives an account of the great "‘council”
of Kashmir. . . . Then the narrative passes on to Vasubandhu. We
read of the Sinkhya teacher Vindhyavisin, his victory over Vasu-
bandhu’s teacher Buddhamitra during Vasubandhu's absence, of
Vasubandhu’s return and of the composition of the Paramdrtha-
saptati-fikd in which he confuted Vindhyavésin. Then follows the
composition of the Abhidharma-Kofa, Vasubandhu's dispute with the
grammarian Vaheerata and the appearance of Sanghabhadra who
polemizes against Vasubandhu's Abhidharma-Koéa and challenges
its author to a disputation, but meets with a refusal by Vasubandhu
who alleges his own very old age. Now enters Asaiga and converts
to Mahiydna his brother Vasubandhu, who, after this, develops a

1 Re Paramirtha, see Part IV, Sec. 7, pp. 306-307. Paramiirtha's ‘Life of Vasu-
bandhn' has been translated into E|:1gl.i.ﬁ£P Takakusu (in 1904) in Toung Pao,
Serie 11, Vol. V, pp. 26g-206.

? Frauwallner's the Date of the Buddhist Master of Law Vasubandhu. TsMEO,
Rome, Serie Orientale, 111 (1951), pp. 8-10.

* Cited by Frauwallner in Jbid, p. 17. :

4 See Jaini's article 0w the T) of Two Vasubandhus in the Bulletin of the School
of Oriental and African Studies, University of London, Part 1, Vol. xxi, 1958.

& See Franwallner's On the Date of Vasubandhu, pp. 14-15.
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great literary activity in favour of Mahdyana. The account closes
with a list of the Mahdyana works of Vasubandhu and a short
mention of his death.’

The legend about Vasubandhu given by Hsiian-tsang in the Si-yu-ki
follows the version of Paramartha's ‘Life’, speaking of Vasubandhu's
conversion to Mahdyina and his later authorship of ‘a hundred and
more Sdséras in agreement with the Great Vehicle'.?

On a critical analysis of the narrative, from different points of
view, Frauwallner comes to the conclusion that the Hinaydnist
author of the 4bhidharma-Kosa and the Mahdyanist scholar who was
the younger brother of Asanga and was converted by him were two
different persons.

Traditions about the two got telescoped and the ‘Life’ was a
reconstruction—a piecing together of stories by one of Paramirtha’s
disciples on the basis of information hailing from his master.? The
mistake was possibly Paramirtha’s own. It seems that he knew of an
carlier Vasubandhu (the Vrddhdcdrya of Yadomitra’s Sphutdrthd?)
and also of a later Mahayanist scholar of the same name who had
composed many Mahdydnist works. It was, according to Frauwallner,
this later Vasubandhu who enjoyed the patronage and favour of
Skandagupta (surnamed Vikramaditya—ap 455-467) and was en-
trusted by him with the education of the heir-apparent Baladitya.
This Vasubandhu lived at the capital city of Ayodhya, expiring there
at the age of eighty. Traditions about two illustrious monk-scholars,
one a Hinayanist and the other a Mahiyanist of two different
periods, were dovetailed by the story of the conversion.?

b. LIVES AND WORKS

We have named eight out of the roll of Mahayanist dedryas and seen
how three leading names are wrapped in a confusion of legends. To
these eight may be added the name of one, who flourished much
later in time, but may be placed by the side of the greater dgedryas of
old—Santideva.

It is beside our purpose to deal with the Mahéyina philosophy that

! See Beal's Buddkist Records, ii, pp. 228-32q.

¥ See Frouwallner's On the Dals pfg’asuh-ihu. Pp- 18.

# The theory of ‘two Vasubandhus’, worked out by Franwallner, s not fully
established yet. Some manuscripts recovered from Tibet by Rahul Sankrityayana
in 1037 have been found to contain two wnrl:s-—n"::imuntary ane containing a
Kirthi text on the lines of Vasubandhuo's 4bkidha oda and the other a
commentary on it. In the commentary there are several references to the 'Koéaﬂ‘:a’
and his views, challenged by the commentator as Mahfiyfinist, If the 'Kotakara'
betrayed these leanings to the Mahiiyfing, the story of his conversion becomes at
least plansible. See Jaini's article on The Theory of Two Vasubamdhus in the Bullstin
of the School of O. and A. Studies, London University, Part I, Vol. xxi,
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was developed by them, except to touch cursorily upon some of their
individual contributions.

There are eight works ascribed in the Chinese Tripifaka to
ASVAGHOSA including the Buddha-caritam.* Who this Buddhist
poet was whose great epic (kdvya) bears clear stylistic resemblance to
the poetry of Kilidasa, the foremost Sanskrit poet, poses a problem,
But the poet Afvaghosa is to be distinguished from the eminent
Mahayanist scholar who wrote the Mahdydna-$raddhotpdda and
other works of Mahdydnist philosophy.

The Mahdyana-$raddhotpdda (translated by Suzuki under the title
The Awakening of Faith tn the Mahdydna) is a syncretized and
integrated presentation in a brief and compact form of both
Madhyamika and Yogacara thought. Its chief title to distinction is
that it gives the first explicit formulation of the Trkdya doctrine of
Mahayanist philosophy. The work does not exist in its Sanskrit
original, but only in Chinese translations of which the first was made
in AD 405.

Trkdya is the basic doctrine of the Mahdyina: a dogma that
forms, as it were, the keystone of its arch—for the presumed
authenticity of the whole Mahayanist system of faith, as we have
explained, depends upon it. It imparts to its fundamental texts, the
siifras, the character of Buddhavacana. As usual in Mahdydnist
$dstras, the work is a call from lower forms of faith to a higher one,
from other ydnas to the sublime Mahiyéna. The essential spirit of
Mahdydnism bespeaks itself in the Parépdmand (Transference of
Merit) with which the work concludes:®

‘1 have now finished elucidating the deepest and greatest significance
(of the Dharma). May its merit be distributed among all creatures,
and make them understand the Doctrine of Suchness (Bhita-tathatd,
ie. the oneness of the totality of things).’

It is usual with Mahayanist writers to articulate such a formula at
the end of their work.? Parindmand rises to a crescendo in the tenth
canto of Santideva's Bodhicarydvatdra.

Regarding the two brothers ASANGA and VASUBANDHU, we

! Suzuki's Awakening of Faith, etc., pp. 3638

* See Suzuki's The An‘:{kuing of Faith, ., p. 149. )

A of. Bodhicarydvatard, 111, 6: Evurh sarvamidarh krtva yanmayisfditah fubharh;
Tena syt sarvasattvanirh sarvaduhkha-prasantiket. .

4 The term Parindmand is a technical term in Mahiyina Buddhism meaning, as
Surnki explains it, ‘transference, vy of one's merit, to another or towards
the realization of wisdom' (Studies in Latkdraidra Siira, p. 418). ‘It may
be said’, adds Ehmt the object of gaining an insight into the inner truth of
things (. . . which is Bﬂ? is really to qualify oneself for social work' (Ilid, p. 214).
See also under SAntideva nfra.
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have already referred to the legends which seem to point to two
different scholars bearing the same name Vasubandhu.

The author of the Abkidharma-Koéa, in spite of his intellectual
leanings to Mahayanism, was not a Mahayanist, but a ‘Vaibhasika’
of Kashmirian school and cannot therefore be counted among the
Mahayinist dcdryas. The édstras in the Chinese and Tibetan collec-
tions that pass under his name will then have to be assigned to the
other Vasubandhu of the fifth century, tutor of prince Baladitya,
a monk of great learning, who had the Gupta king Skandagupta
as his patron and lived at Ayodhyd, the imperial capital of the time.
It was perhaps this Vasubandhu who was actually the author of the
treatises in the Chinese collection, Vdda-krdava, Vdda-vidii and
Véda-vidhana to which we referred in speaking of the development
of Logic.

Asanga himself belonged to the Yogicara school and is the puta-
tive author of the three great works of Mahdyana philosophy, besides
others of lesser note—Mahdydna-sanparigriha, Mahayana-siitrdlasn-
kdra and, according to Tibetan tradition, Yogdcdra-bhimi-sdstra. In
the different Chinese and Tibetan versions, however, the titles of
these works do not tally.

His greatest work undoubtedly was the third title, but Chinese
tradition attributes it to Maitreyanditha. Hsiian tsang translated it
into Chinese (Nanjio, No. 1,170) under the title Saptadasa-bhimi-
$dstra. Its original has been recovered from Tibet. It is a monu-
mental work in five divisions of which a brief Summary appears in
the work of the Tibetan historiographer Bu-ston.}

The subject-matter of the Yogdcdra-bhiimi-édstra is an exposition,
in categories, of the seventeen fundamental intellectual and spiritual
attainments which together constitute the basis of the Yogicara
discipline (Ityete saptadasa-bhiimayah samdsato yogdcdra-bhiimi’
rityucyate—tr: 'These seventeen blwimis taken together are called
Yogacara-bhiimi)'.* Bhimi is a technical term in Mahdyinist philo-
sophy, meaning a stage in the upward grading of a Bodhisattva’s
spiritual progress which culminates in Buddhahood.* This work has
been published in parts only;* it is couched in highly technical
language. The Mahdyana-siitrdlaskdra of Asanga has been edited
and translated into French by Sywvain Lévi.

A legend (both Chinese and Tibetan) about Vasubandhu, pointing

! See Obermiller, Part I, p. 55.

* See Vidhu Shekhara Sastri’s The Yogdcdra-bhiimi of dcirya Asaiga (Calcutta

University, 1957, p. 3.
" See for the meaning of Bhimd, Suzuki's Studies in the Lodbivatirg Siifra, pp.

420-30.

i . Rahder (only two sections); Unrai Wogi T . only the
ﬁ!tnmhyﬂil chapter), il.l:l.\'ir by Tmmhy mmﬂﬂmlﬂmu:;}'ﬂ U::;Pv::mjn Ft}-. ?1;5?
(only the first division on Behu-bhdmika-vasiu),
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probably to the later Vasubandhu, tutor of Baladitya, is that he was
for some time the head of Nilandi Mahfivihira and had a number
of disciples and pupils—Gunamati, Sthiramati, Dinndga, Dharma-
pila and others, each of whom won fame in the field of Mahdyanist
philosophy as a scholar and writer of eminence.

Of them, perhaps the most brilliant was DINNAGA. We may
place him at the end of the fifth or the beginning of the sixth century.

Reference has already been made to him as the founder of
Buddhist Logic (Nydya). His main treatise on the subject, pre-
served in Tibetan in its original, is Pramdna-samuccaya.® Two other
works on Nydya ascribed to him are Nydyamukha (extant in Chinese
and Tibetan versions) and Nydyapravesa (extant in Sanskrit), but
the authorship of the last work is assigned by some scholars to a
disciple of Dinndga, named Sankarasvimi. Some of the Nydya works
of Dinndga were studied, as we are told by I-tsing,* as text-books by
students of Logic in India in I-tsing's time, though it seems from his
statement that the works of Jina were more popular. Perhaps
Dinndga’s only Buddhist rival in the science of Logic was Dharma-
kirtti—he mmst have belonged to the seventh century, as he is
mentioned by I-tsing as one of ‘late years'—who, dissatisfied with
Dinndga’s Pramdna-samuccaya, wrote from a fresh angle a number
of treatises on Logic, of which Nydyabindu is the only one surviving
in the original Sanskrit.

The masterpiece of NAGARJUNA is the fundamental text of
Madhyamika philosophy, Mila-madhyamaka-kdrika, a set of verses
in dialectical style, on which the standard commentary is a work
entitled Prasanna-padd by Candrakirtti.

ARYADEVA (or DEVA), one of Hsiian-tsang's ‘Four Suns',® who
was a southerner, is said in the legends to have been a disciple of
Nagarjuna. He is the author of Catuhsalaka which exists in Tibetan
version® and of two classic texts on Prajidpdramitd, of which the
originals have disappeared.

KUMARALABDHA, a northerner, was another of the ‘Four Suns’.
But, though leaning very near to the Mahdyéina, he was not a pro-
fessed Mahdyanist, but the founder of the Hinayinist Saufrdntika
school. The school was the rival of the Vaibhdsika, differing from it
in several matters of doctrine. Vasubandhu in the Abhidharma-Kosa
makes a few references to Sautrintika doctrines, showing occasionally

1 A brief sketch of this work will be found in S. C. Vidyabhushan's Medigeval
School of Indiam Logic (Calcutta University, 1g0g). The first chapter of this work
was retranslated from Tibetan into Sanakrit in 1930 by K. R. R. Advangar of Mysore,

* Ses Takalmsn's A Record of the Buddhist Religion, efc., p. 186,

¥ See Part IV, Scc. 4, p. 268, y

1 It has been reconstrocted and edited by V. S, Bhattacharya in The Catulfafaka
of Aryadeva in the Visvabharati Series, April, 1931
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his own preference for some of them.! The great exponent and
champion of the school was SRILABDHA, an eminent monk-scholar
of Ayodhyd. The ruins of the monastery at Ayodhya where Srilabdha
wrote his exposition (vibhasd) of Sautrintika doctrines were seen by
Hsiian-tsang on his visit to the city in AD 643.2

BUDDHAPALITA and BHAVAVIVEKA (or BHAVYA) were
two most powerful and systematic exponents of the Madhyamika
school founded by Nagirjuna. The former wrote a commentary on
Nagirjuna's Miila-madhyamaka-kdrikd and the latter an expository
treatise. Besides a number of works turning on Midhyamika philo-
sophy extant in the Chinese Tripifaka,® Bhavaviveka is the author of
Karatalaratna we have previously cited. The works of Madhyamika
philosophy fathered on him are Mddhyamika-hrdaya-kdrika, Madhya-
mika-ratna-pradipa, Karatalaratna, etc., all existing only in Chinese
versions.

Bhavaviveka, according to Hsiian-tsang, was a contemporary of
Dharmapidla.* If so, he must have flourished at the end of the sixth
and the early part of the seventh century.® ‘This master of Sdstra’,
says Hsfian-tsang of Bhavaviveka, ‘was widely renowned for his
elegant scholarship and for the depth of his vast attainments.
Externally he was a disciple of Kapila (i.e. was a Safikhya philo-
sopher), but inwardly he was fully possessed of the learning of
Nagirjuna (i.e. Midhyamika philosophy).’s

Somewhat apart from this line of creative philosophers and pro-
found schoolmen, regarded as ‘masters of Sastras’, though their
extant original works in contrast to the number of Chinese and
Tibetan translations make only a handful, stands SANTIDEVA.
He flourished much later and was an inheritor rather than originator
of Mahfiyana philosophy.

About his time, Bendall says: ‘In any case Ap 800 will be admitted
as the latest possible terminus ad guem. The terminus ad guo is some-
what difficult to determine’.” Neither Hsiian-tsang nor I-tsing knew
of him, and it will perhaps not be far amiss to place him somewhere
in the eighth century. What we know of him is almest wholly from
Tibetan sources and of somewhat doubtful biographical vahe.

Taranatha states that he was the son of a king of Saurishtra ‘in
in ths ntroduction to s Fvonch transintion of Athcikarme ety 0 oY Pousin

: Beal's Buddhist Records, i, p. 226. . . : ;

o They are il:dvlﬂt p. xiii qfi:?;?m Sastri's Sanskrit version of Karatalaraina

i S 's Buddkist Records, ii, p. 223,

¢ The time-calcnlation is on the basis of I-tsing's statement that the Erammarian
Bhartrhari, who died in AD 651-652, was a contemporary of Dharmapila,

* Beal's Buddhist Records, H, p. 223.

? Siksdsamuccays, ed. by Bendall (The Hague: Indo-Iranian Reprint, No. 1,
Moutan and Co., 1957), Intro., p. 5.
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the days when Sri-Harsa's son Sila reigned’. But this Sila is wholly
unknown to ancient Indian history. It appears from Chinese records
that Sri-Harsa's immediate successor was a usurper, probably a
minister of his court.! Bu-ston speaks of Sintideva's ordination at
Nalanda, the miracles performed by him there and his famous
victories in disputations.® But such legends are the common stock-in-
trade of Tibetan historiographers.

Three works are ascribed to him in the Tibetan accounts: (i) Sitra-
samuccaya, (i) Siksd-samuccaya and (iii) Bodhicarydvatdra. The last
one, according to Tarandtha, was written after the other two. Of
these three works, the first has entirely disappeared, but the other
two are extant in their Sanskrit originals, It seems that the three
works together formed a sort of triclogy to make up a brief com-
pendium of the Mah@yana system.

Santideva belonged to the Yogicira school which combines in the
career of a Bodhisattva both Yoga (Meditation) and Adcdra
(Practice of Self-culture). Acdra is designated by Santideva as the
‘vinaya’ of a Bodhisattva. But it consists not in external observances,
but in the cultivation of the spirit of worship and prayer, of self-
purification and self-abnegation, and, above all, of universal com-
passion. In the two surviving works of Santideva, the theme of
Acdra, understood in this sense, predominates,

Santideva may be characterized more aptly as a poet, rather than
as a philosopher of Mahaydnism.

Stksd-samuccava opens with a set of twenty-seven verses (Kdrikds),
followed by nineteen chapters (paricchedas) in which the themes of
these verses are amplified with illustrative citations from a large
number of siifras. Most of these siifras are now untraceable. The work
is rounded off with verses in salutation to god Mafijuéri, with a finis
recapitulating its subject-matter: ‘Concluded is the Siksd-samuccaya,
a work on the Vinaya of a Bodhisattva, compiled from many
siitrdntas’ (Samdptas-cayar bodhisattvavinayo'nekasilyantoddhriah).

Bodhicarydvatdra is one sustained poem in ten books (paricchedas)
which Keith characterizes as ‘a strange blend of passionate devotion
to the aim of aiding men to achieve freedom from the miseries of life
coupled with the utter negativism of Mahdyana philosophy”.? In the
whole range of Buddhist devotional poetry, it is a gem of the purest
lustre,

Buddhist literature is rich in the poetry of devotion. It goes back

a brief discussion of these Chinese records which relate to the state of affairs
*s tealin after his death, see Dr Sudhakara Chattopadhyaya's Eerly History
Northern Imdia, 300 BC-A D 650 (Calcutta, 1958), pp. 274-275.

® See Obermiller, Part 11, pp. 161 fi. (Sintideva umong life-sketches of Mahiyina

ﬂE'
g

i

* Keith's Hisfory of Sanshrit Lilerature (Oxford University Press, 1953), p. 72.

:
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to the early days of Buddhism. [t is the response to the inner
repercussions of the faith on the emotional side of the lives of monks
and nuns. The earliest examples occur in the poetical anthologies—
Apadana and Thera-theri-gathd—in the Khuddoka Nikdva of the Pali
Theravada canon. Of such poetry, art is no object; its spontaneity is
clear of all artistic sophistications.

The recurrent notes in the early poetry of devotion are of Bhakti
articulated in vamdand (laud), stuty (prayer and propitiation) and
pitjd (worship). But a note which rose to a higher pitch of lyricism
was introduced into it by the grand altruistic idealism of the
Mahdyana. The Mahayanist doctrine of Parsndmand—the conversion
by a Bodhisattva of his own personal good into the good of all
creatures—inspired in Buddhist devotional poetry a new, an im-
passioned note,

The strain is taken up in the very first book of Santideva’s Siksd-
samuccaya on Ddna-paramitd (Perfection in Giving), e.g. ‘For the
release (from misery) of all creatures, turn your heart to Bodhi’
(Sarvasattva-vimoksdya cittant bodhdya ndmayef), and it swells into a
full-throated crescendo, to a sublime canticle, in the tenth chapter
(pariccheda) of the Bodhicarydvaidra which has the title 'Bodhi-

paripdmana:?

‘As Mafijudri ranges in order to secure the welfare of all ereatures, in
all the ten directions, even up to Heaven, so (wide) be my range; so
long as the sky lasts and the earth remains, let me live to bring to
an end the miseries of the world. Whatever misery there is in the
world, let all of that settle on me: let the world be happy through all
the Bodhisattvas’ welfare-work; let the Sdsana (Buddhist Religion),
which is the medicine for the world's ills and the cause of all happi-
ness and prosperity, live for ever with honour and advancement.’

1 See Sikzdzamuccaya (Bendall's Ed ), I, L17. D 5
¥ See vv, 54-57 in the roth Pariccheda. The translation is mine.
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Contemporaries and Near-Contemporaries
of Hsilan-tsang and I-tsing

I N the seventh century, when Hsiian-tsang and I-tsing visited India,
the age of the ‘Acdrya $dstra-masters’, Fathers of the Mahayana, as
we have said already, had long passed away. The legends about them
recorded by the pilgrims were stories gleaned from fading tradition.

But in the train of the dcdryas came later many monk-scholars of
different orders and of various accomplishments. They stand, how-
ever, in a separate rank; they were philosophers, logicians, gram-
marians, commentators and schoolmen, who were more systematizers
of learning than original or creative thinkers. But about this genera-
tion of scholars, the legends are neither so bedimmed by time nor so
vague in content as those of their precursors, the earlier dcdryas.
Several of them were not too far back in time from the Chinese
pilgrims of the seventh century: some were their senior contemporaries.

The names of monk-scholars that occur in the record of I-tsing
have been carefully listed by Takakusu in the Introduction to his
English translation of the work.! Takakusu has placed under two
chronological divisions the successors of the dcdryas who find mention
in I-tsing’s record as being: (i) those of ‘late years', and (ii) those
referred to as contemporaries or personal acquaintances, of whom
some are mentioned by Hsiian-tsang also,

AD 550-670

Among the monk-scholars of this period, JINA was a famous
logician. He must have belonged to the early part of this period—
probably his rise to fame was at its beginning. The elders among the
scholars are designated ‘Bodhisattvas’ by the Chinese pilgrims and
Jina has that designation.

He was probably a man of Andhra, and a legend about him was
heard by Hsilan-tsang at a monastery near Ajanta with which Jina's
name was associated and is recorded by him. In this legend it is
said that he received direction from the heavenly Maitreya to
specialize in Yogicira philosophy. “Then having given himself to
profound study, he developed the teaching of the Hetuvdda Sdstra

' Takakusu's A Record of Buddkist Religion, Intro., p. Iviii

K
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(Logic).' It was in the Yogicira system, as we have noted, that
Logic developed. But fearing that students of logic would be deterred
by the subtle reasoning and precise style insisted on in this branch
of learning, he composed the Hetuvidyd Sdsira, 'exemplifying the
great principles and explaining the subtle language in order to guide
the learners’.! His pre-eminence in Logic is undoubted, though his
aim was to popularize the subject: I-tsing cites several works of Jina
which were used as text-books by students of logic in India in his
time.®

Another great logician who flourished in this period was DHAR-
MAKIRTTI. A Tibetan account of him makes him contemporary
with the Tibetan king Sron-tsang-gan-po (AD 62¢—98). His high
standing in the field of scholarship is testified to by the mention of
him in the well-known Sanskrit work Sarva-daréana-samgraha ('Con-
spectus of All Systems of Philosophy’) by Madhavicirya.®

BHARTTRHARI was the author of a learned commentary on
Péanini’s grammar, which used to be studied as a locus classicus by
all students of the system of Sanskrit grammar and was, according
to I-tsing, ‘famous throughout the five parts of India’.4 I-tsing cites
the legend about him that he found the austerities of a monk’s life
too oppressive and, alternating as many as seven times between
monkhood and the easier lay life, he at last decided to stay in a
monastery, but as a lay man exempt from its strict discipline.
Happily the year of his death is known. Takakusu fixes it at ap
65152 from I-tsing’s statement: ‘It is forty years since his death.’

DHARMAPALA is said to have been a contemporary of Bhartt-
thari; he was a great philosopher and academician to whom several
Mahaydnist works are ascribed, He belonged no doubt to an older
generation, for Hsflan-tsang calls him a Bodhisattva,

According to Hsilan-tsang, Dharmapala’s native place was
Kaicipura. We have some details about his early life and conversion,
though it is difficult to say how far they are really biographical, for
Hsiian-tsang reproduces them from a legend heard by him. It is
reported in the legend that Dharmapila happened in his boyhood to
witness a grand marriage feast given by the king, but the pomp and
circumstance of it prompted in him only the thought of the world's
‘vanity of vanities’. The thought preyed upon his mind; it drove
him to seek seclusion from the world in a mountain-convent where
he was afterwards ordained as a monk. While yet a young man, he
won great renown by defeating a firthika (non-Buddhist) opponent

! Beal's Buddhist Records, ii, Ei 2720,

* Takakusu's 4 Record of the Buddhisi Religion, sic., p. 186,

* See Cowell’s Translation (in Tritboer's Onental Series), p. 24.
* Takakusu's A Record of the Buddkist Religion, p. 179,
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in a disputation organized at Koéambi by the king.! We have it from
Hsiian-tsang, which makes the statement somewhat credible, that he
acted for some time as head of the Nalanda University, where, as the
tradition is, he wrote the larger Sdrasigama Siitra,* to which we have
already referred.?

Dharmapala’s most distinguished pupil at Nalandd was SILA-
BHADRA, who stepped into the shoes of Dharmapila, succeeding
him as head of the University. Hsiian-tsang himself studied over five
years at Nilandd under Silabhadra and what he says about his
master may, therefore, have some claim to authenticity,

Silabhadra, according to Hsiian-tsang, belonged to the family of
the king of Samtata and was of Brihmana caste. Having travelled
widely in India, improving his store of learning, he came at last to
Nalanda where he met Dharmapéla and expressed to him a wish to
be his disciple. About that time Dharmapila had received a challenge
to a disputation with a heretic of South India and the king had asked
him to accept it. He proceeded to the venue along with his disciples,
$ilabhadra being among them. Silabhadra asked his master to allow
him to hold the disputation himself and his request was granted. At
the time he was only thirty years of age. The heretic was defeated
and the king pressed on him a substantial reward for his scholarship
which the latter at first refused, but finally accepted on the king’s
insistence. With the money awarded, he built a monastery near
Nalanda.*

Hisilan-tsang who studied Yogacara philosophy under Silabhadra
held him in the highest esteem. On his return to China, Hsiian-tsang
founded one of the traditional ten schools of Chinese Buddhism called
the Fa-hsiang (Dharmalaksana) school. He based it on the teachings
of Silabhadra who is recognized by the school as its real founder.®

Two other renowned scholars of this period were GUNAMATI and
STHIRAMATI, both disciples of Vasubandhu. They were senior
contemporaries of Hsilan-tsang. They are said to have acquired their
learning at Nilanda. Their works are found in the Chinese collection.
Gunamati is said by Hsiian-tsang to have been a man of South
India, “who in his youth had displayed great talents and acquired
early in life a brilliant reputation’.* He is also described as having
won rtenown by victories in several religious disputations. Both
Gunamati and Sthiramati settled finallyat Valabhi. In the Bappapada

! See Beal's Buddhist Records, ii, pp. 220230 and pp. 237-230.
aﬁliﬁ' #, p. 110, fnotnote 55. For Sirangama Sitra, see Part IV, Sec. 3 (bl, pp-

“Part IV, Sec. 3 (b). (See also p. 337.)

1 Beal's Fuddhist Records, ii, pps 110172,
E See Hisfory of Philosophy, Eastern and Western (London: George Allen & Unwin,

1952}, Vol. 1, p. 503-
¢ Beal's B:l&lm Records, ii, p. 105
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Monastery at Valabhi, these two monk-scholars carried on over the
remainder of their days their philosophical studies and literary
fivities.!

Another of Vasubandhu's disciples was GUNAPRABHA. He
seems from his works preserved in Chinese to have specialized in
Vinaya. Of him, the Tibetan historiographer Bu-ston says that,
though a pupil of Vasubandhu, he excelled his master in knowledge
of Vinaya, wrote several works on it, and was the pre-eminent
aunthority on the Vinaya of the Mila-sarvistivida school.® Hsiian-
tsang says that he composed ‘hundreds of Sdstras’ and had a wide
reputation; also that he was originally a Mahdydnist, but became
later a convert to the Hinayina and wrote several treatises attacking
his former Mahdydnist faith.

About JINAPRABHA, another distinguished monk-scholar whose
name appears in I-tsing’s record, little is known except that he was
teacher of the Chinese pilgrim Hiuen Chao who was in Nilanda
round AD 649.7

AD byo-700

We have glimpses in the record of I-tsing of a few other distinguished
monk-scholars who were all living during the last three decades of
the seventh century.

“The following', says I-tsing, ‘are the (most distinguished) teachers
who now live in the West (i.e. India and Indonesia).’* They are:
Jidnacandra, who is mentioned by Hsiian-tsang also as one of the
famous scholars of Nilanda® and described by I-tsing as a ‘Master
of the Law’ of the Tilodha monastery (in Magadha); Ratnasirhha
of the Nilandd Monastery; Divikaramitra of eastern India: and
Tathagatagarbha of the ‘southernmost district’. At Sribhoja (in
Sumatra) resided Sdkyakirtti in I-tsing’s time. He had travelled
through all the ‘five countries’ of India and was settled there.

How the traditional learning was kept up by these famous teachers,
zealously emulating the dedryas of old, is thus described by I-tsing:*

‘All these men are equally renowned for their brilliant character,
equal to the ancients and anxious to follow in the steps of the sages,
When they have understood the arguments of Hetwvidyd (Logic),
they aspire to be like Jina; while testing the doctrine of Yogacira,

! About Bappapdda Monastery, see Part 111, Sec. 7, pp. 225-226.
L Soe GhﬂmJPEH. Part IT, pp. 160 fi. (under Gupaprabha),

* He is referred to in Chavannes’ Memoirs, p. 17,

' Takakusu's 4 Record of the Buddhist Religion, p. 1By,

* Beal's Buddhist Records, ek, ii, p. 171.

* Takakusu's 4 Record of the Buddhist Religion, p. 184.
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they zealously search into the theory of Asafiga. When they discourse
on “non-existence”, they cleverly imitate Nigarjuna; whilst, when
treating of “‘existence”, they thoroughly fathom the teaching of
Safighabhadra.’

I-tsing concludes his account of contemporary teachers, whose
instruction he was privileged, as he says, to receive in India, on a
note of sincere and deep-felt gratitude:

I, I-tsing, used to converse with these teachers so intimately that 1
was able to receive invaluable instruction personally from them
(literally, ‘T came closely to their seats and desks and received and
enjoyed their admirable words"), I have always been glad that I had
the opportunity of acquiring knowledge from them personally which
1 should otherwise never have possessed, and that I could refresh my
memory of past study by comparing old notes with new ones.’

And this devoted Chinese scholar who had braved all the perils of
a journey to India to collect original texts of Vinaya was veritably-
like the grammarian described by Browning—one ‘who decided not
to live but know':!

‘It is my only desire’, declares I-tsing, "to receive the light handed
down from time to time, and my satisfaction is in the fact that,
having learned the Law in the morning, my wish is to dispel my
hundred doubts rising as dust; and, if in the morning my wish be
fulfilled, I shall not regret dying at eventide.’

I-tsing speaks of individual teachers. But from the fifth century
on, there had been growing up organized seats of learning in India—
monastic sfudia and some institutions of the stature of universities
with schools of study and teaching staffs and well-stocked libraries
treasuring the accumulated manuscript records of this learning. We
shall see later what became of these treasure-houses of learning
when towards the end of the twelfth century massacring Muslim
hordes swooped down on them with Khalif Omar’s famous slogan at
the seige of Alexandria ringing in their hearts—Burn all the libraries,
for their value is in one book’.

' Jbid, p. 185.



Indian Monk-scholars in China

THE roll of Indian monk-scholars cannot be closed without a glance
at those who migrated to and settled in China and whose names are
interwoven with the history of Buddhism in that country. The
largest number of them appears in a definite chapter of the history
of Sino-Indian relationship. It covers roughly a period of five cen-
turies from the third to the eighth Ap, but overflows into later times,

Sino-Indian relations during these centuries were founded upon
Buddhism. It was a common ground of spiritual and intellectual
interest between India and China. The relations that arose from this
ground were purely cultural in character, carried on by Buddhist
monks in the cause of Buddhism.

The cultural intercourse of these five centuries actually stemmed
from China and put forth two spreading branches. On one hand, a
stream of Chinese monks came out to India during these centuries,
and on the other a large number of Indian monks emigrated to and
settled in China. The object of the former was a twofold one—to earn
spiritual merit by pilgrimage and to study Buddhism in its homeland
and collect authentic Buddhist texts. Very few of them settled in
India. The Indian monks on the other hand who went out to China
were not transients. Moved solely by the desire to promote Buddhism
in that country, they made China the land of their adoption and lived
and worked there continuously over long years. Very few are known
to have come back from China to India.

As this intercourse was initiated and developed by the Chinese, the
source-materials of its history are in the Chinese language. The
materials have not been fully explored yet, though modern scholars
of China have been engaged in the task for several years now.

The carrying on of this Sino-Indian cultural intercourse was a vast
and difficult enterprise. It was attended with hardships and perils
that seem legendary in modern times when science has made nothing
of distance and foreign travel a luxury.

The routes along which passage and communication between China
and India lay were both overland and by sea. They were long and
perilous, hardly possible to negotiate in less than a couple of years;
often considerably more time was needed. The overland route was more
ancient; and the sea-route became slightly less difficult with China’s
progress during these centuries in shipbuilding and seamanship.
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The earlier Chinese travellers used to start on the adventurous
journey to India from China’s western border. In the first stage, the
trekking was to one of the caravan-towns like Tun-huang scattered
outside the Great Wall on the edge of the Gobi Desert. Here the
necessary preparation were made for the desert-crossing on the back
of camel, pony or mule and the plunge into the perilons ‘Moving
Sands’ sprawling hundreds of miles over mid-Asia,

Across the desert were two miles-and-miles long tracks; they
stretched so far that their mileage defied count: first, the ‘silk-way’,
used by silk-merchants since remote antiquity, trailing westwards to
Parthia and still farther west; secondly a track, ill-defined and
winding, in the south-west direction through a number of small
mid-Asian States in uneven stages of civilization, where Buddhism
of some sort prevailed. This track continued through the difficult
crests and up-and-down gorges of the sand-blast-eroded Karakorum
and Kohibaba into north Afghanistan or into Ladhak on the Tibetan
border. South of Kapisa, then a small State to the north of the
modern city of Kabul, India commenced with the kingdom of
Gandhira, lying alongside the stretch of the Kabul river between the
Kunar and the Indus. Gandhara has now merged wholly in southern
Afghanistan.

The terrible hardships of the whole journey, described in the
records of the Chinese travellers, were relieved only by the welcome
and accommodation received by them from the Buddhist populations
of the intervening states.

The sea route was available from one of the ancient seaports in the
south-eastern provinces of China. The route was through the South
China Sea into the Indian Ocean and via the Indonesian islands and
Ceylon to some port on India's eastern seaboard. Tamralipti (in
Bengal) was a well-established port of disembarkation for voyagers
from the Far East and there were others down south.

Navigation in those times was under mast and sail without modern
scientific aids except the mariner’s compass, an ancient Chinese
invention in common use by navigators of the Tang period sailing
off from the South China Sea.

The ships were either cargo-bearing junks or tall floundering
vessels of three tiers into which one clambered by a tall ladder. They
were made of timber and so apt to spring a leak. The occurrence of
typhoons between China and the Indonesian islands was a dreaded
danger. The sea-goers were mostly merchants among whom the
travelling monks had to find their berths. From the pen of Fa-hsien
we have an animated description how the merchantman he sailed
in on his voyage from Ceylon to China sprang a leak, was swept out
of course by a fierce typhoon and how, when cargo was being thrown
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overboard for reasons of safety, he kept fervently praying to
Avalokitedvara that he might not be compelled to jettison the
invaluable relics and manuscripts collected by him in India.! Even
I-tsing, coming to India by sea two and a half centuries later from
Sumatra, wrote a short poem on the eve of his embarkation to
fortify his spirit for the great adventure ahead.?

Over such routes were the comings and goings of the hardy,
intrepid and resolute monks who built up Sino-Indian cultural inter-
course during these centuries. It was usual for Chinese monks to set
out for India in parties, but the journey took its toll. On the long,
long trek many died from sheer physical exhaustion or disease: some
returned half-way; some had to leave their bones in desert-sands or
somewhere out in India.

Many of these Chinese monks, as it appears, had put on record
their experiences of the journey and their observations on India.
Most of these records perished; some are known only by their titles,
while brief extracts or stray passages from them appear in obscure
nooks and corners of China's vast ancient literature.? Only three
records, found complete, have come down to us: (i) Fa-hsien's
Fo-kwo-ki ('Buddhist-Country-Record'—for an 310—414), (ii) Hsiian-
tsang's Si-yu-ké ("Western-Country-or-Travel-Record’—for Ap 630
43) and I-tsing's Nan-hai-ki-kuei-nai-fa-chuan ('Record of Inner Law
sent home from the Southern Sea’—for Ap 671-03).

I-tsing ‘sent home’ to Changan through a friend of his, along with
his Nan-hai-ki, another work written by him in which he had given
brief accounts of fifty-one pilgrims including himself who had gone
aut to India for study and pilgrimage since the commencement of
the Tang dynasty. They are mostly Chinese, but with a sprinkling of
Koreans and Indonesians.* I-tsing met several of them himself in
India and all were his contemporaries, senior or junior. The work,
not translated yet,® is a mine of information and a few extracts are
given in the Appendix to this section. Besides the names I-tsing
records in this work, there are some others to be found in the con-
secutive series of Kao-seng-chuan (Biographies of Eminent Monks),

! See Beal's Buddhist Reconds, p, Ixxx,
*Quoted in Takakusu's 4 Record of the Buddhist Religion, P. Xxvii:

‘A good general can obstruct a hostils army,
But the resalution of a man is difficult to move’

* See Dr Lo's Chimese Sources for Indian History in Imdian Archives (published b
the Hati:lun.ﬂ .‘ucﬁhivﬁ of India, New Delhi), January-December 1940 (Val. 111,
Nos. 1-4), pp. 84 ff.

4 The Chinese title is: Ta- Tﬂng—rbi-#u;f;tmsuwim (Monks of the Buddhist
faith who went to western countries un the Tang Dhynasty). See Takakusu's A
Record of the Buddhizt Religion, efc,, p. xxxvi. See also Appendix to this section.

® There is an abstract of this work in French by Chavannes published in Paris in
1894, entitled Mémoire Composé & V'époque de la gramde dymastie T'ang sur [es
Réigiewr Eminenis qui allerent chercher la loi dans los Pays d'ocoident, par T-tsing.
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written by several hands in different centuries and included in the
Chinese Tripifaka’

Counting from I-tsing's work and some of these biographical
works, the number of pilgrims comes up to sixty-seven. But Professor
Liang Chi-chao, rummaging also in other parts of Chinese literature,
was able to trace for this period round 180 names. His researches are
embodied in any essay in Chinese on ‘Chinese students going abroad
1,500 years ago and afterwards'® and his findings are thus tabulated
by Dr Lo:

‘In the latter part of the third century—z; fourth century—s;
fifth century—61; sixth century—i4; seventh century—s56; and
eighth century—31.'® The conditions of their journey to and sojourn
in India could be traced in respect of most of them as follows:4

3 5 .. Stodied in lndia and returned to China.

 { - ) ++ Known to have gone as far as Western Sinkiang, but
not certain whether they could proceed to India.

unknown number .. Could not reach India, and returned.

. R bg . Returned shortly after starting for India,
k£ S e .. Died on the way.
i .. e .. Died in India,
5 . we . Died on way back to China after completing studies in
India.
B k. . .. Made a second pilgrimage to India; one died mid-way

on return trip.
IR - .. Stayed in India indefinitely.
unknown number .. Not known whether they stayed on in India or returned
to China or where they died.

The findings of Professor Liang assemble a picture of the terrible
uncertainties that attended the efforts of the Tang-dynasty Chinese
pilgrims, who were sustained and heartened only by the conviction
held by the Chinese Buddhists of the age that the practice of
Buddhism in Indian monasteries was the standard one and Indian
Buddhist texts the authentic ones. Hence they longed to see for
themselves how Buddhism was practised in India and what authentic
texts were available. Hence also arose the demand for scholarly
monks from India chiefly to translate the Indian texts or help in
their translation into Chinese. We have abundant record in the
Chinese Tripsfaka catalogues to show how the Chinese need was
sought to be met by Indian monks,

Some went out of India on private invitation; some were brought

'Th'l:u entire series will be fonnd in the soth volume of Taisho Ed. See Part IV,
sec, 1 (B iii).
¥ See Dr Lo's Chinese Sowrces, eic., p. 83, 3 Iid. & Ihid.

I'
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to China by official envoys; but many perhaps went on their own to
promote Buddhism in a country, so eager to receive its blessings,
and of them much less is known than of the Chinese pilgrims.
The Chinese mind is of a realistic turn interested in objective observa-
tion: the stamp of it is borne by the known records left by the pil-
grims. Perhaps the Indian mind is of a different make-up—and not
one of the numerous Indian monks who went to China and settled
there has left a scrap of record about his journey to and experiences
in China. There can be no doubt, however, that, since the beginning
of Buddhism in China, especially under the Tang and Sung dynasties,
the number of Indian monks settled there was large. Their ante-
cedents are mostly unknown.

In their forefront are three illustrious monks of unquestioned pre-
eminence, held by the Chinese Buddhists in the highest veneration—
Kumirajiva (early fifth century), Paramdrtha (sixth century) and
Bodhidharma (sixth century), of whom the first two were undoubtedly
highly accomplished scholars, Behind them in the rank and file were
many who enjoyed local or regional fame and are mentioned in
Chinese ‘Dynastic Records’ (Shu). Yet a whole host of others unknown
to fame were absorbed in the organized industry of translating
Sanskrit texts, working singly or jointly with Chinese scholars.

In the Tripitaka catalogues, their names are recorded, Nanjio has
listed the Tripifaka translators, both Chinese and foreign, whose
names occur in the Ming-dynasty catalogue done into English by
him, These translators worked under successive as well as con-
temporaneous imperial dynasties from the first century on. Among
Nanjio's names are several said simply to have come from the
‘western region’ and there is no doubt that among them were monks
from India. Leaving out those of unknown patrie, there are 173 names
in all and fifty-one of them are of Indians.?

It was two Indian monks who had initiated this great industry of
Translation in the White Horse Monastery at Loyang; afterwards it
was carried on over several centuries by Chinese and Indian col-
laborators. To these translators, of whom the Indian monks settled
in China formed a large section, we owe the great wealth of Buddhist
literature that disappeared from India, but is available in translated
versions in Chinese,

The significance of the work of the translators is highlighted against
the chequered historical background of Buddhism in the ‘celestial
empire’ where it gained its first foothold in the first century AD,

In that century China held her indigenuous faiths, Confucianism
and Taoism, and Buddhism was regarded as a foreign faith—a sort

1 See Nanjio’s Catalogue, Appendix II, pp. 3814358, Compare also P. C, chi’
Le canen Bﬁjdﬂhiq-ne en Chine (Paris, Igjﬂl;P Uy
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of exotic or fancy article imported through the whim of the Han
emperor, Ming-ti. We need not recapitulate the Chinese legends about
its miraculous introduction into the country, but the Han emperor
vouchsafed for it a local habitation in AD 67 when he built a monas-
tery (of which the remains may still be seen) in his capital Loyang
(in modern Honan, four hundred and odd miles to Peking’s south-
west). It was named the “White Horse Monastery’, and during the
first few centuries of Buddhism in China it played a most important
part in transforming the ‘court religion’ into a popular one.

Two Indian monks joined this monastery shortly after its founda-
tion. The Chinese name of the first equates to Kasyapa-matanga; of
the second to Dharm3ranya.® They both died shortly after at Loyang.
But their achievement was to give the start to what developed later
into a sort of main industry in Chinese Buddhist establishments, viz.
the supply on an extensive scale to the people of written texts on
Buddhism. They were mostly translated and summarized versions of
Indian texts. These texts kept coming through different channels into
China.

From these two pioneer Indian monks, ‘there remain a single
pamphlet and four titles of lost works'.* They were not issued to the
public, but were meant for the emperor’s own notice and were ‘shut
up in the fourteenth stone-chest of the imperial library’.? But the
pamphlet entitled the ‘Siitra of the 42 Articles’ remains, piously
preserved by Chinese Buddhists, as 'the first ray of the Law’ in their
country.*

More than seventy years elapsed after the death of the two Indian
pioneers before a famous Parthian monk appeared at Loyang and
settled in the White Horse Monastery in AD 148. He gave a fresh
spurt to the literary activity they had initiated. ‘The Buddhist
catalogues attribute to him 176 works, of which fifty-five still exist.'s

The emphasis placed by the missionaries on the supply of texts
was motivated by the proverbial Chinese reverence for the written
word, a tradition of Chinese civilization of almost immemorial
antiquity. _

Between the first century and the fourth the White Horse Monas-
tery grew into a regular beehive of this industry. At least till Ap 317,

‘Thiuhthnnnmegjvenb;}\‘ﬁn@ur.ﬂthmgimit‘asbhumm‘ L]
1 See Dir Leo er's A History of Religious Beliefs and Pkilosophical Opinions
i# Chima, transl from French into English by E. E. Werner (pub. by Hsien-
heien Press, Peking, 1927), p- 343

* I'bid, p. 343- - il

* This Sifra, which is more Hinayanist than Mahfiyanist in its purport, will be
found in translation in Beal's Catens of Buddkist Scriptures (Kegan Paul, London,
1871) and summarized in Wieger's book, pp. 345-350. A modern translation is Chu
Chan's The Silira of the 42 Sections (pub. by the Buddhist Society, London, 1947).

b See Wieger, p. 353.
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it maintained that character, and among those who took part in it
were monks, besides the Chinese, from India, Parthia and other parts
of Central Asia. Loyang was abandoned as capital in AD 317, but the
White Horse Monastery went on functioning. From 317 to 419,
Chien-king (modern Nanking) flourished, a new capital in ‘China of
the Three Kingdoms'.

‘In spite of continual wars, the Buddhist missionaries—monks and
lay men—continued to arrive in China, bringing their books, trans-
lating them, and gaining native adepts. Through force of circum-
stances, they divided themselves into two groups, one in each
capital.”

They were the Loyang group and the Nanking group. Among both
groups were Indian monk-scholars, e.g. Dharmakila in the former
and Vighna, a fafilaka (fire-worshipper) convert to Buddhism, in the
latter. Vighna made a popular Chinese adaptation of a manual of
Buddhism, entitled Dharmapada, attributed to the Mahiyinist
dcdrya Dharmatrita.?

By Ap 280, the ‘Three Kingdoms', into which China had split up,
were remelted into a single empire governed by the Chin dynasty,
and under this dynasty, Buddhism was no longer a ‘court religion’;
it had already begun vigorously to spread among the people.

All through these early centuries, the spread of Buddhism in China
was mainly through the agency of Chinese Buddhist texts. From the
fourth to the fifth, Buddhism, outliving Confucian and Taoist opposi-
tion, inundated China. China became practically a Buddhist country.

‘The empire, being then reduced to almost nothing, the Literati
could not oppose. . . . Then, the Indian monks were extremely
pleasing to the barbarian kinglets who had divided amongst them-
selves the whole north of China, because, besides Buddhism, they had
brought to them something of Indian civilization. Finally, at the
time there were, among the Buddhist monks, very clever fellows (sic).
Some knew how to choose, among the incongruous practices grouped
under the rubric Buddhism, those which suited the taste of the
Chinese people. Others used the personal favour they enjoyed in the
development of the indigenous monachism, and, in consequence, in
the propaganda among the people. Finally the Chinese monks . . .
ill-content with the incomplete instruction and training they received
in China, went at their own risk as far as India, passed there some
years in the great Buddhist convents, learnt Sanskrit, chose the
texts, and then returned, bringing to the convents of China both the
theoretical doctrine and the practical experiences of asceticism.
There followed a great impetus.'

! Wieger, p. 380
* Ibid, p. 380. A Summary of this work is given in pp. 381 fi. A Itid, p. 407.
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It was this impetus that started the exodus to India of monk-
scholars from China. .

Meanwhile, the White Horse Monastery was functioning. It was
the resort of monk-scholars, translators and writers from different
parts of Asia including among them Indian monks, In AD 266,
Dharmaraksa, a Getian monk, arrived from Tun-huang and settled
in the monastery and died there round 317 at the age of eighty-seven.
He made 175 translations of which ninety remain. ‘Besides the
Getian, an Indian of Khotan, the citadel of Buddhism in the Tarim,!
a Parthian, two Chinese monks and two Chinese lay men, distin-
guished themselves by the number and importance of their transla-
tions.'* A distinguished figure in the White Horse Monastery in the
last years of Loyang was one whose name has been equated by
Wieger to Buddhajangha and he is said in the Chin official annals to
have been bom in India and arrived at Loyang in 310, declaring
himself to be a centenarian. He seems to have been a Tantrika and
miracle-worker and he died at Loyang.?

After the Chin dynasty, pushed further south by the Huns, had
made its capital at Changan, here came from Kucha a famous monk-
scholar, a half-blooded Indian, whose fame had already spread to
China. He was Kumirajiva, son of a Kashmirian pandif settled in
Kuchi. His is one of the greatest names in Chinese Buddhism: we
shall deal with his career later. Fifty works of large size translated
by him are in the Chinese Tripifaka and he became in his time the
most influential figure in the Buddhist world of China.*

Following is a summary account of the state of Buddhism in China
in the fourth and fifth centuries:®

‘In the fourth and fifth centuries, there was an immense expansion
of Buddhism in northern China. This area being in contact with the
Central Asian trade-routes, by which communications with India
were made, it was naturally the region to which the Indian mission-
aries of Buddhism paid the greatest attention. The petty kingdoms
of northern China under their short-lived Tungus and Hun dynasties
were distinguished by the richness and productivity of their Buddhist
Schools, by which alone they are remembered. At Changan in AD
401-12, then the capital of a small State of Later Chin, the celebrated

! The Tarim river, China's bhiggest inland river, skirts the northern fringe of the
vast mid-Asian desert-land before entering the Lop Nor and Taitehma Lake in the
ﬂi‘tjb'ﬂl-a basin of the Tarim was then famous as a seat of Buddhist culture.

P- 407.

2 Ibid, p. 413. Wisger's equation of the name is somewhat doubtful, Could it be

Bodhisinta?

1 Ses Nanjio's Cataloguwe, Appendix 11, 59.
. Fit:gura.{d'i China—A Short Cultural History (London: The Cresset Press, 1942},
PP- 275-276.
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Kumadrajiva . . . worked and taught, spreading the doctrines of the
new schools of Buddhism, hitherto unknown in China. (There were
also several persecutions of Buddhism in this part of China.) These
ineffective and intermittent persecutions failed to arrest the progress
of the new religion. In AD 405 the historians confess that nine out of
every ten families in the northern empire had embraced the Buddhist
faith.! . . . A hundred years later, in AD 500, it is admitted that the
whole of China, north and south alike, was Buddhist.’

Fitzgerald qualifies the last statement by adding: ‘That is to say,
Buddhist rites and ceremonies were everywhere practised; temples
and monasteries had arisen in every district; priests and nuns were
numerous and highly respected’. This is corroborated by an official
census made between 512 and 545 which states that ‘in the kingdom
of Wei’ (i.e. North China), there existed 13,000 Buddhist temples and
convents and there lived in the capital 3,000 foreign monks, without
counting the far more numerous indigenous monks scattered through-
out the country.? We may presume that among these three thousand
was a goodly number of Indians. In this century both northern China
under the Wei dynasty and southern China under the Liang had
staunch imperial patrons of Buddhism in the persons of Queen Hu
(Regent for the boy emperor) in the north and Emperor Wu of the
Liang dynasty in the south.

But a most intriguing feature of the situation was that the
Buddhism that was spreading in the country and taking shape in
‘schools’ was not Indian, but ‘Chinese Buddhism’, hybridized by
makers of texts hailing from different races, regions and countries.

The proof of it lies in the Tripifaka texts themselves. They are
supposed to be renderings of Sanskrit texts with a few drawn from
Hinayidnist sources, Pali or Sanskrit. The texts are known in Chinese
Buddhism as dgamas and are so many and so voluminous that it is
the work of a lifetime for a competent sinologist to explore their
contents. But some of the texts may be sampled in the summaries
given in the French sinologist Wieger's learned work. They show at
a glance that what these texts aimed at was not exact fidelity to the
original, but a presentation of the subject-matter (both legends and
doctrines) in such a way as to be acceptable to the Chinese mind.
They were more adaptations than translations and had on that
account a greater measure of propaganda value.,

The result was a seepage into them of a good many Taoist elements
that had a certain affinity to Mahayanism. Kumirajiva’s works, for

! Cf. "The official history informs us that, in the year ap 405 in China, of ten
families, nine practised Buddhism.'—Wieger, p. s00.
* See Wieger's A History of Religious Bd:'af}:: efe., in China, p. 521.
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example, show a strong admixture of these elements; the ‘Amidism’
that developed in China colours much of his presentation of Budd-
hism. It was out of this ‘Chinese Buddhism' that there developed in
later times the Ten Traditional Buddhist Schools of China.! They do
not correspond to any of the ‘sects’ or ‘schools’ of Indian Buddhism,
though some take as their scripture Indian works as found in their
Chinese rendering. This tendency of Buddhism in China to depart
from its standard in India was noticed early by Chinese monk-
scholars. They came to realize that to preserve the purity of the
religion in their land it was necessary to study it in its homeland,
India. The movement by Chinese monk-scholars for the purification
of Chinese Buddhism lasted from Fa-hsien's time to I-tsing’s, arising
out of the felt need for knowledge of true Buddhism through close
and sustained cultural intercourse with India.

At the same time the methods of translation kept on improving in
scholarly circles and the association and collaboration in translation
work between an Indian monk-scholar and a Chinese, as it appears
from the paired names in the Tripifaka catalogues, was deemed
essential. The loss of the originals of most of the works, however,
renders it impossible to assess how far accuracy was actually achieved
in the Chinese translations.

KUMARAJIVA, PARAMARTHA AND BODHIDHARMA

Among the numerous monk-scholars from India in China during the
five centuries and more of Sino-Indian cultural intercourse, the names
of these three stand indisputably highest in Chinese estimation. Their
influence in different centuries was epoch-making in the history of
Chinese Buddhism, and Bodhidharma (called also Dharmabodhi?),
the last in time among them, has been deified by Chinese Buddhists.
The school of Buddhism founded by him is still alive in the Far East,
specially in Japan where it has its headquarters at Kyoto. A good
deal of fable has naturally accreted round the lives and careers of
this illustrious trio, but the Chinese traditions about them are on the
whole not too discrepant.®

KUMARAJIVA (c. AD 343-413) was not a full-blooded Indian, but

1 A snccinct acecunt of the Ten Traditional Schools of Chinese Buddhism, written
37 myself, will be found in the History of Philosophy. Eastern and Western (London:
earge Allen & Unwin, 1gsz), Vol I, Ch. xxiv.

® The name is equated from the Chinese "Ta-mu-phu-thi',

® Traditions about thess three are scattered in a number of works in Chinese
historical and Boddhist literature. The accounts hers given are drawn mainty from
Wieger's History of Religious Beliefs and Philosopkical Opinions in Ching and Chou's
Indo-Chinese Relations (4 Hisiory of Chinese Buddhism), pub. by Indo-Chinese
Literaturs Publications, Allahabad, 1955. Both these works are based on original
Chinese materials and the sources are cited.
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was regarded as an Indian by the Chinese who, when he died at
Changan, cremated his body according to Indian custom.

His father, Kuméariyana, who became a Buddhist, was a Kash-
mirian scholar. He migrated to a mid-Asian township named Kiue-tsa
near the Tsunling Mountains.

The township was in the State of Kuchi—one of the small oasis-
states on the edge of the Gobi Desert, described by ancient Chinese
historians as the most advanced among them, in both material
wealth and culture.® Its sitnation was such as to keep it open to both
Indian and Iranian influences. ‘Kucha from the literary and religious
points of view formed an integral part of “Outer India"; from the
point of view of material civilization, it was at the same time a
provinee of “Outer Iran”."* Hsiian-tsang, who on his way to India
passed across the Tsunling Mountains through Kuchi some time in
AD 62930, gives a glowing account of the State and of its Buddhist
culture. Kumardyana settled down here, but, eschewing Iranian
modes current in the land, used to live in Indian style. He married a
Kuchin woman, daughter of a local chieftain, whose name was Jivi.
Kumirajiva was the offspring of this union and it is said that his
name was made up from the names of his Indian father and Kuchin
mother,

The family, however, did not lose its link with Kashmir, When
Kumidrajiva was only nine years old, his mother took him from
Kiue-tsa to Kashmir for education, his father having expired in the
meantime. On their way back, they stayed for some time at Kashgar
where the boy’s studies were continued. It is said that, as a result of
these studies, the boy Kumirajiva, while staying at Kashgar, became
a convert from Hinaydnist faith to Mahfiyinist. From Kashgar the
mother and the son went back to and settled once again at Kiue-tsa.
As Kumdirajiva grew up, he acquired a great reputation among
people for scholarship and learning which overflowed to all parts of
Kuchi from the little town where he had his home.

In ap 384 Kuchi was invaded and annexed by the Chinese.
Kumirajiva was then forty-one years of age. His fame as a scholar
had spread already from Kucha to China and his name happened to
be known to the Chinese emperor. It is said that the emperor had
given a directive to the general who conquered Kiue-tsa to bring
Kumiirajiva to China. So, after Kuchi had fallen to the Chinese, he
was taken under military escort to the Chinese town of Liang-how
round AD 401 and subsequently to the capital city Changan where
the emperor himself received him. He was accommodated in a

! See Gronsset's Im the Foolsteps of the Buddha (London: George Routledge &
Sons, 1932), p. 53.
* Ibid, p. 57.
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monastery known as the ‘Great (Mahd-) Monastery’ of the
city, where he lived continuously for twelve years. Here, at
the Great Monastery of Changan, the emperor himself, it is said,
used to come and hold discussions with him and listen to his
Sermons.

When Kumidrajiva was working in the canse of Buddhism at
Changan, the activity of translating Buddhist texts into Chinese,
started at the northern White Horse Monastery way back over three
centuries, had increased in vigour, volume and organization. This
industry was under imperial patronage at Changan and Kumarajiva
was put in charge of it.

He was not satisfied with the current Chinese renderings; their
language had grown archaic and, to his mind, needed revision. With
the assistance of a number of Chinese collaborators, he made a fresh
translation of the voluminous work (Mahd) Prajilapdaramita Sitra. It
is said that more than five hundred clerks assisted him in this exacting
job, Next, other Buddhist texts were taken up by him, and from one
to two thousand Chinese scholars were employed as his assistants.
Thus his monastery at Changan outrivalled in this industry the old
White Horse Monastery of the north. When he had reached sixty
years of age, he was still hard at work translating or composing
Buddhist texts and he carried it on to his dying day. The total
number of these texts is put at 300, of which many were included in
the Tripitaka. He was, besides, the author of a few original works in
Chinese which include the ‘Life of Afvaghosa' from a Sanskrit source
now untraceable The successors of the emperor who had him
brought to Changan were also Buddhists and Kumérajiva enjoyed
their patronage too.

In the official history (Shw) of the Chin dynasty, there is a life-
sketch of Kumirajiva.? It hints, as do other legends, at some weak-
ness in his moral fibre. One legend is that an imperial patron of his
tempted him to marry, and, for that purpose, sent from his court
ten glamorous ladies for him to choose a bride from. He yielded to the
charms of one, doffed his monk’s robe, married her and settled down
to worldly life. He soon came, however, to repent of his lapse. It is
reported that thereafter he always used to start his preachings with
the apologetic exordium: ‘Follow my work, but not my life which is
far from ideal. But the lotus grows out of mud. Love the lotus; do
not love the mud’,

He left, when he died at Changan in some year after AD 412, a

1 Sae reference to this work in Part TV, Sec. 1, p. 245

£ It oceurs in the gsth chapter and Wieger has given a summary of it in his work
(History of Religious Beliefs and Philosophical Opinions in China at pp. 416-417).

Sﬂ:nnpa:ﬁnnlmhlitvarykumth:skstchgivmahnw,hntthn outline is
the same.
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whole host of disciples and pupils by whom his literary work was
carried forward into the next era.

PARAMARTHA (c. AD 498-569) hailed from Ujjaini and enjoyed
in his time a widespread reputation in India as a distinguished
monk-scholar. In AD 539, the Chinese emperor Wu-ti of the Liang
dynasty sent a goodwill mission to India with a charge to search for
Indian Buddhist manuscripts and acquire them for China. This
mission in the course of its duty came to Magadha where a king of
the Gupta dynasty (Kumaragupta or Jivitagupta) was then reigning.
The wishes of the Chinese emperor were made known to the Gupta
king who decided to send Paramirtha with the Chinese envoy along
with an assortment of Buddhist works.

Under Chinese escort Paramartha reached Canton at the middle
of August AD 546. From there he hastened to Nanking where he was
cordially received by the emperor who offered him a fine residence in
one of his palaces, called the "Palace of Treasury Clouds’.

But at that time there were grave disturbances in the capital; a
rebellion was on, led by the general of the emperor’s army. So
Paramartha left Nanking for a safer and quieter place, Fuchung in
the Chunking province, Here he settled down to the work of trans-
lating Buddhist texts, starting with the Sapta-dada-bhiimi Sdsira.t
He returned to Nanking in AD 552 when the trouble was over and,
in the monastery of Chin Kuan where he settled, he continued his
translation work. Later he visited Chunking, and, returning again to
Nanking, lived in the ‘Monastery of Treasury Field’ where he com-
pleted the translation of another Buddhist Mahiyanist classic
Vajracchedika Prajfiaparamitdé. He moved afterwards to Hsin-wu
where he took up residence at the monastery of Mei-tu and com-
pleted a few original works, among them his ‘Life of Vasubandhu’,®
His next move was to Canton where he made a Chinese version of
one of the works of Gunamati.* We find him later settled single-
mindedly at Nanking to his work of translation, but visiting from
time to time different towns in southern China and sojourning in
local monasteries,

When Paramartha was sixty-three years old in Ap 561, he was
seized with a longing to return to India. Making up his mind, he took
a small boat and sailed to a port in the south-east of China, But he
stopped there at the intercession of the local magistrate and betook
himself to a local monastery called the ‘Monastery of Construction’.
After a brief sojourn, he left the place and was back again at Canton,
He made no further move thereafter to return to his homeland.

! About this work, see Part IV, Sec. 5, p. 284. It has & later Chinese translation by
Hsfian-tsang,

* About this work, see Part IV, Sec. 5, pp. 251—282.

* Ke Gupamati, see Part IV, Sec. 6, p. 291,
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After continuing his literary labours over all these years, he died
in January, Ap 560, at the age of seventy-one. He had lived and
worked in China for about twenty-three years.

A large number of works by Paramartha, both original and trans-
lations, are included in the Chinese Tripifaka, among them his
version of Aévaghosa's Mahaydna-$raddhotpdda.! A commentary on
this version was written some time between AD 634 and 712 by
a famous Chinese scholar Fa-tsang to serve as a key to the work of
Aévaghosa. The commentarial work in its turn became one of the
basic texts of two Chinese schools of Buddhism, Tien-tai and Hsien-
shu.

We have seen how the main agency for the propagation of
Buddhism in China and for the foundation of the Ten Schools (called
Tsung) of Chinese Buddhism, all of which arose between the fifth and
the eighth centuries, was Chinese translation of Indian Buddhist
works, The Indian monk-scholars who went to China were not only
scholars in Sanskrit, but most of them mastered Chinese and worked
jointly with Chinese scholars: some acquired high proficiency in the
language. Seeing that in vocabulary and system of expression it is so
completely different from Sanskrit or any of the Indian languages,
this must be deemed a remarkable feat of scholarship, especially
when undertaken without the aid of any philological apparatus.

Kumdrajiva and Paramirtha stand at the head of a whole host of
Indian monk-scholars, translators of Indian Sanskrit texts into
Chinese. Most of them are unknown except by their names: there is
no tradition about any of them in India. Only of those who rose to
the height of fame are there biographical notices in the Chinese
records; the others are just names. To mention a few of these little-
known scholars—Buddhabhadra of Kapilavastu (Ap 389-421), trans-
lator of the Avafasiéaka Sitra (Nanjio, No. 88); Buddhayasas of
Kashmir (fourth century ap) who was Kumdrajiva's teacher in
Kashmir and followed him to China and joined him there in the work
of translation: Bodhiruci of southern India (ap 727) who devoted the
largest part of his phenomenally long life—he is said to have died in
his 156th year—to translation work in China. The Chinese fsung
(Buddhist Schools) took their stand on different texts (Sitras and
Sistras) which had been made available to them through the joint
work and literary collaboration of Chinese and Indian monk-scholars.

But among all Indian monks in China, he, who stands highest in
prestige not only in that country, but in all the Buddhist world of the
Far East, was one who contemned all texts, preached the supreme
spiritual efficacy of Dhydna (Meditation) and was an out-and-out
follower of the philosophy of Samyativida (Emptiness) initiated in

1 See Part IV, Sec. 5, p. 283.
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India by Nagirjuna. ‘Chinese Buddhism’, as a Chinese scholar has
put it, ‘reached its climax not in the Tien-tai and Hua-yen schools,
but in the Meditation School, the Chdn (Japanese Zen)'.* The founder
of this school was Bodhidharma. Its rapid growth and wide propaga-
tion in China was due perhaps in a large measure to its close affinity,
on the side of practice, to China's native Tao cult.

BODHIDHARMA (arrived in China by sea in ¢, AD 527), being
the founder of a leading school of Chinese Buddhism, has his life
more heavily draped in legends than Kumirajiva or Parmirtha,

About his antecedents, the legends are somewhat contradictory;
one makes him not an Indian, but an Iranian.®* Others say that he
was the son of a king of South India and that he left India and sailed
for China at the behest of his teacher Prajfidratna, the voyage taking
as long as three years, He arrived at a port in southern China and,
after a period of sojourn there, went north to Nanking. Here he had
a famous interview with Emperor Wu-ti of the Liang dynasty which
is reported in the narratives of both the two shus (Dynastic Histories)
of the Wei and the Liang.®

Bodhidharma is said to have declared his faith in Siinyatdvdda to
theCh.haaeempemrandmmsedtugivehim any credit for his
distinguished services to Buddhism—his building so many temples,
patronizing monk-communities and helping in the compilation of
Buddhist canons. “Where all is emptiness, nothing can be called
holy’, said Bodhidharma, Amazed at the statement, the emperor
asked: ‘Who is he who speaks to me thus?’ ‘T don’t know’, was
Bodhidharma’s eryptic reply. After this interview with the emperor,
Bodhidharma left Nanking and went north to Loyang.

On the outskirts of that ancient city, which had been the cradle
of Buddhism in China, he saw the monastery of Shao-lin on the
Sung mountain. It cast a spell over him. It had been founded in the
first quarter of the fifth century and its ruins may still be seen near
Loyang in Honan. Tt was here that he died, wrapped in lonely
meditation, with his face constantly to a wall, but he left behind him
a host of disciples and admirers. He used to tell people that he was a
century and a half old.

Bodhidharma wrote no books and went on no missionary tours.
But he used to recommend the Laskdvaidra Siitra and is said to have
handed over a copy of it to his principal Chinese disciple Hui-ke.
This sfitra is said to have been first introduced by Bodhidharma into
Chinese Buddhism and Hui-ke’s successors went by the name of
' Lasnikdvaidra masters’,

1 See China (ed. by MacNair, University of California Press, 1946), p. 256,

* See Chou's Sino-Indion Relations, p. g1,

* See Wieger's 4 History of Religious Beliefs, etc., p. 532.
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It was the missionary work of Hui-ke and his followers that laid
the foundation of the great Chdn (Skt. Dydna) school. The school
cared little for theology or metaphysics and avoided written texts,
relying on personal oral teaching transmitted from master to disciple.
It became in later times the most flourishing school of Chinese
Buddhism.

From China the cult of Bodhidharma was taken over by Japan
under the name of Zen and is still practised in the country at its
centre in Kyoto.

During the great Muromachi period of Japanese history (AD 1334—
1573), the influence of Zennism on Japanese culture was deep and
many-sided. During this efflorescent epoch of Japanese art and
aesthetic culture, Bodhidharma was nearly idolized by the Japanese
people. His swarthy, bearded face, staring eyes and gnarled limbs
became a popular motive in Muromachi art, from the kakemonos of
tea-houses and temples to the sword-hilts of the Samurai. ‘Indeed
there is in Japan hardly a form of thought or activity’, remarks
Anesaki, ‘that Zen has not touched and inspired with its ideal of
simple beauty.' The impact of Zennism on the life of old Japan may
be studied in the classic work of Suzuki on Zen Buddhism and its
Influence on Japanese Culture (1938).

*

The long vista of time through which the story of Indian monk-
scholars and their works transports us may well occupy our thought
for a moment. Scholarship and learning grew into an essential part
of Sangha life and activity; it went on expanding through all the BC
centuries of Buddhist history and continued to expand in the Ap.

Those who were known as Theras in the primitive sangha and
who, according to Theravida tradition, settled the Theravida
canon:! those called Acariyas through whom the Vinaya is said to
have been transmitted:? those non-conformists again—Mahadeva for
example—who attacked the presumptions of the Arhats;® those who
led movements of thought which resulted in the formation of sects
but who remain anonymous; those like Moggaliputta Tissa who
were great in polemics; and scholars of the type of Nagasena who
were profound in canonical learning; exegists of later AD centuries
whose works are outstanding in Pali literature; cannot be classed
as mere saints and religious leaders: their achievements were such as

' They were Kassapa, Ananda, Updli, Anurnddha, Vadgisa, Kunmira-Kassapa,
Kacclina, Kotthikn and others (see Dipsvaisa, 5. 2, =)

% The succession of deariyas (Acariva-parariparil) from .LTpﬁji to Tissa, viz, Updli,
DiEsaka, Sonaka and Tissa mentioned in Boddhaghosa's Samonla-pdiddikd (see
Oldenberg’s Vinayapifakam, Vol IT1, p. 313) ).

* See Malalasekers's Diclionary of Fali Proper Names under Mahideva and de
la Vallée Poussin's article on The Five Points of Makddeva in JRAS, 1910, p. 474
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called for scholarly accomplishments and intellectual greatness.

With the emergence of the Mahdyina in the AD centuries, a long
line of creative thinkers and philosophers ensned—those, ‘the great
unknown’, who composed the fundamental siras of Mahayana
Buddhism, and the profound philosophers who made the Mahiyana
$dstras on their basis. The first ‘masters of Sdstras’ have come down
to us in the trappings of legend, but others followed in their train
whose figures are more familiar,

Through notices by the Chinese pilgrims, through references to
them in Chinese and Tibetan literature, through their surviving
works—genuine mixed up with apocrypha—preserved in Chinese and
Tibetan collections, and also through some of their stray works in
original discovered in India, we can see how the ancient tradition of
monk-scholarship passed on from age to age until the time when
Buddhism in India was extinct. It did not remain confined to India:
monks in other Asian countries, especially China and Tibet, pro-
moted the cause of Buddhism by their dedicated lives and works.

It would hardly be correct to think of these generations of Indian
monk-scholars purely in terms of their individual distinctions and
achievements: they were an institution incorporated with Sangha
life. Yet how few are the individuals that emerge! We see them
glimpse-wise in the sweeping river of time and lapse into the medita-
tion of Marcus Aurelius: “Time is a sort of river of passing events and
strong in its current; no sooner is a thing brought to light than it is
swept by and another takes its place and this too will be swept away.'
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APPENDIX
(to Part IV, Sec. )
(On I-tsing's “Account of Fifty-one Monks')

A passinc reference has been made to this important work by I-tsing. It
throws a flood of light on the immense hardships and privations borne by
pilgrims from the Far East to India, their varied experiences in the country,
their indomitable spirit and insatiable desire for learning and also their acute
longings to return to their homeland to give compatriots the benefit of their
Indian learning and experiences,

The title of the worlk, rendered in English, is: “Monks of the Buddhist Faith
who went to the Western Country under the Tang Dynasty’. It is included in
the fifty-first volume of the Taisho Tripifaka (No. 2,066).

The Tang dynasty was founded by Li Shih-min and lasted from ap 618 to
AD go7, with its capital at Changan, The Dowager Empress Wu was ruling in
the time of I-tsing, ‘In 684 she assumed actual control of the government, and
in 600, as substantive empress, she changed the name of the dynasty from
Tang to Choo."! I-tsing was in India during AD 671-95.

The practice of adopting a Sanskrit name on ordination prevailed, as the
record shows, among the monks of the Far East.

From I-tsing's account it will appear that in his time Nalandi was the most
flourishing centre of Buddhist learning in India. Most of those who visited
India from China and the Far East, except those who had already learnt the
language in their own country or outside, used to spend some time on arrival
in India in studying Sanskrit, Those who went in for advanced learning would
spend a few years at NilandA. Several monasteries, mentioned by the monks,
however, cannot be exactly located or identified. The distances in Yojanas are
computed from Chinese }.®

The following is I-tsing’s epilogue to the work:

‘I, Shamana I-tsing, returned to Sri-vijaya in South Sea from the Western
Country (i.e. India}, and from there, carrying the map of Nilandi, came back
to China. There were previously many noble monks, who, without caring for
their lives, had gone to the Western Country in search of the Law. Fa-hsien
went forth on the difficult and perilous route to the Western Country and
Hsiian-tsang also, following his footsteps, went there. Some monks went by
the South Sea route. The monks, while journeying by land or by sea route,
remembered all along the traces of the Buddha and prostrated themselves
before the law of the Buddha.

*Artiving in the Western Country, they always desired to go back to their
motherland to report their experiences to the Emperor.

“Though it is a great fortune and luck to go out to the Western Country in
search of the Law, it is an extremely difficult and perilous undertaking. . . . It

1 Ching, edited by MacNair (University of California Press, 1946), p. 83,

* The following translations are more or less fres. They have been supplied to me
by Miss Latika Lahiri of Lady Irwin School, New Delhi. Miss Lahiri spent several
ip:a.ruipﬂ:innmdmnd.aa special study of I-tsing's work under her Chinese teacher
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is only with the help of elephants, etc, that the desert can be crossed. Nothing
can be seen there except the sun. The sea route also is dangerous with the
Surging wawves cast up by whales (?). I alone went outside the Iron Gate, and
passing through many dangerous mountain-peals, reached the Iron Pillars.!

‘Many days I have passed without food and even without a drop of water, T
was always worried and no spirit was left in me. Due to this perilous journey
and its hardships, the colour of my face was changed. When I left China I had
fifty companions with me, but when I reached the Western Country only two
or three were left. There was not a single Chinese monastery there. Because
there was no fixed place (for us), we had to move from place to place like grass
swept by wind. Under such difficolt circumstances, to study Buddhism and
the Law is really a very great effort.

‘1 wish to fulfil my desire (to write about these things) so that the next
generation may know all this. I have myself heard with my own ears and seen
with my own eyes the difficulties that other monks have undergone. So I
intended to write this book on the basis of the lives of the present monks and
those of the past, of those who are living and those who are dead.’

Among the fifty-one pilgrims, including I-tsing himself, from China and the
Far East were the following:®

PRAJRAVARMAN (a native of Korea). He renounced the world when he
was in his own country. He desired to pay respect to the relics of the Buddha,
So he sailed from his own country to Fukien in China and travelled a long
distance to reach Changan. The emperor ordered a certain Chinese monk to
accompany him to the Western Country (i.e. India).

Thus they left for India. (On the journey) they lived in the ‘Monastery of
Great Faith' for about ten years.® This monastery had been built for the use of
Buddhist pilgrims from Tokhara. It was a rich monastery; the food served was
excellent. Here Prajfidvarman learnt Sanskrit and studied the Kofa, Monks
from the north usually stayed in this monastery.

There was a monastery known as Kapisa Monastery to the west of the
Monastery of Great Enlightenment. It was rich in wealth and knowledge and
the monks were well-versed in the Hinayina. To the north-east of the Monas-
tery of Great Enlightenment was another monastery which had been built by
Chalukya kings of the south (ie. Sourishtra). Though not very rich, it was
famous for its magnanimity, Another monastery near this old monastery had
been built by Bhashkarasena (of the Maitraka dynasty of Valabhi in
Sourdshtra?) which Buddhist monks coming from the south stayed in. For the

¥ The "Iron Gates' was the name of a mountain-pass about ninety miles south-
south-sast from Samarkand. "The pass so called,” says Hstlan-tsang, ‘is bordered on
the right and the left by mountains, These mountains are of prodigions height, The
moad is narrow which adds to the difficulty and danger. On each side there is a
rocky wall of iron colour. Here are set up double wooden doors, strengthened with
tron and furnished with many pendent bells. Because of protection afforded to the
pass by these doors when closed, the name of “Iron Gates” is given.'—Beal's
Buddhist Records, i, p. 36, The Turks controlled by this means the trade hetween
Mid-Asia and India,

2 The 'Life and Travels' of I-mi.u% himself are given more at large than in this
work in Takakusu's A Record of the Buddhist Religion, pp. xxv-xxxviii,

* This m is spoken of by other pilgrims too. Where it was located is not
exactly known, Likely to have been not very distant from the State of Kapida (in
northern Afghanistan), it seems to have been a centre of Sanskrit learning, as several
monks say that they stayed there for a number of years learning Sanskrit before
they entered India.
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‘Chinese monks no such monastery had been built by the rulers of China and
so they had to face many difficulties. . . .

The Mrigadiva Monastery is about forty yojanas to the east of Nalandi.
Not far from it is another monastery whose remnants only are left. This was
known as ‘China Monastery’. It is said that the great king Siliditya (Harsa-
vardhana) established this safghirima for the Chinesse monks. There were
about twenty (Chinese) Buddhist monks here. (These monks) had taken the
land route from Szeichwan and arrived at the Mahdbodhi Sanghirima. The
king had welcomed them with great respect and they had stayed at the
Sanghfrima. The king (afterwards) donated to this monastery twenty-four
villages, Later on, the Chinese monks died; there was a fight over the possession
of thess lands. Only three villages now belong to it.

{At Gaya) the Great Enlightenment Monastery had been built by a king of
Ceylon.! Pilgrim monks from Ceylon used to stay in this monastery.

About seven yojanas to the north-east of the Mahibodhi Monastery was the
Nilandi Monastery.

In olden times King Salriditya had built (a monastery at Nalanda) for
Bhiksus from northern India.® The foundation was laid, but for some time
wuork was stopped. After that the rulers of the country, descendants of the
former king {i.e. kings of the Gupta dynasty) completed successively the vast
buildings of Nalandi. It is beyond one's power to describe the workmanship,
but let me give a general description.

The shape of (each) safighirima is square. There is a big (internal) corridor
running along the four sides, all made of brick. The rafters are wooden. All the
rooms in a safighfirima are interconnected. The floor-area of each room is not
more than ten square feet (according to Chinese measure). The windows in the
back-wall face the cornice {i.e. are very high up) and only the high door is set
in the wall. But no screens are used so that one can see from one door through
all others. At the four corners (of the establishment) are four halls {auditoria)
made of bricks. It is said that the Buddha once lived at Nilandi.®

All the walls are skilfully and marvellously carved. Every time during meal-
hours the doors are closed so that books and other things may not be stolen.
The floors and the caves are mosaic, made of bricks large and small—some as
small as dates or peaches. They are plastered with a paste which is a mixture
of finely powdered lime, earth, jute-fibres, cil and jute fiuff.

This paste is kept for days together to soak and mix. (The process of manu-
facturing this paste is described). When dry this paste is polished with soap-
stone and brushed over with a vermilion colour, Finally it is rubbed and
polished with oil, and when spread, it gives to the brickwork the look of a
mirror. The stairs also are polished (like this) and no crack appears in ten to
twenty years’ time. Right in the foreground are the Buddha-images before
which valuable lustrous ornaments of gold are laid (Note: The images were
housed at Nalandd in temples).

Both monks and lay men have to observe the rules and ceremonies of
monastic life. . . . The oldest man of the monastery is regarded as the Director.
It i5 the rule to hand over the keys of the doors to the Director when the doors
are put under lock and key. There is a sub-director known as Karmaddna.
The founder of a safighfirima is known as Vikdrasvdmi. The person in charge
of announcing time and reporting it to the inmates is known as Vikarapala.
The person in charge of the kitchens is also known as Karmaddna.

1 By Meghavanpa. Sec Part 111, Sec. 4, at p. 202

* This is said by Hsilan-tsang also in his "Record’”.

* The Buddha's sojonrns at Nilandd are referred to in several legends.
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If something happened in the monastery, all the monks of the monastery
got together to discuss the matter. The monks, one by one, with folded hands

reported the matter. If one of the monks objected, nothing could be done. If
anyone did anything without the consent of all the monks of the monastery,
he would be forced to leave the establishment. If there were differences of
opinion, they would try to convince the other group with reasons, No force
was nsed to convince.

There were some monks who were in charge of the treasury of the monastery.
If a monk wanted some money, he would go to two or three officers in charge
and with folded hands request for money. If he got it he could spend it, but if
anyone used the money without the permission of the officers-in-charge, even
if it were for a quantity of rice in husks, he would be expelled. Only the Kulapati
was allowed to do so.

PANCASUMATT (a native of Senshi in China). He left China and passed
through ‘the countries of the barbarians' in mid-Asia, crossed Turfan and
reached Tibet, and was helped by the (Jueen of Tibet to go on his journey to
northern India.

He entered India by a completely new route, by the Shiplki Pass to Jalandhar.
But before he could enter the city, he fell into the hands of thieves. There was
no place where merchants and travellers could go and report the crime or get
help. Despairing of human help, he prayed to the Buddha for help. He had a
dream that the Buddha had come to release him. Waking up, he saw that all
the thieves were fast asleep and he stealthily left the place and fled away and
the danger was passed.

He lived for four years at Jalandhar. He was warmly received by the king
and all arrangements for his food and stay were made. There (at Jalandhar)
he studied the Buddhist siitras and vinaya and practised the Sanskrit language.
He acquired much knowledge.

Adfter that, he went southwards and reached the Mahibodhi Safghirima.
He again stayed for four years there. He could not see the sacred traces of the
Buddha, but he saw the images of Maitreyanitha. . . . He stodied the Kofa
and Abkidharma Sdstva.

Next he went to Nilandi where he spent three years. There he studied a
handred {dsfras with 2 monk, He learnt also from a great and virtuous pre-
ceptor the Yogdcdra-bhiimi-fdstra. . . . He realized the inner meaning and
significance of Buddhism and completed the study of almost all the Boddhist
$dstras.

Thence he procesded north along the bank of the Ganges. He received
hospitality from the kings. He lived in the Monastery of Great Faith and
other monasteries.

The envoy from the Tang emperor gave, on return to China, a very good
report about him to the emperor. (On receiving this report) the emperor sent
men to western India to search for him and escort him back to the Chinese
capital. On their way back (taking the monk with them], they came to Nepal,
The King of Nepal helped the monk to proceed to Tibet. There he met the
Queen of Tibet, who had helped him before, with money needed for the journey
from Tibet to China. So after travelling a long distance, he reached China. (In
the Chinese capital) the emperor gave him & long audience and commanded
him to go to Kashmir to escort (to China) an old Brihmana named Lokaditya.

Next he went to Loyang and took a hand in translation work, but after
some time he proceeded again towards northern India in cbedience to the
emperor's command. After various misadventures on the way, he met a



INDIAN MONEK-SCHOLARS IN CHINA 315

Chinese envoy sent by the emperor who had Lokiditya already under his
escort. Lokdditya directed Paficasumati to take the company of some people
who were going to the Li{a coontry (i.e. Sonrishtra) in western India to
collect medicinal herbs for longevity. (He went there and then procesded on
a tour of the country in the course of which he came to Bodhimagda, ie
Buddhagaya where he stayed for some time and then shifted to Nilanda).
In the famous Nilandi Sefghirame, he met the Chinese monk I-tsing who
advised him to go back to China. But the road from Nepal to Tibet and the
road through Kapifa were blocked. So he took shelter in the Venuvana
(bamboo-grove at Rajgir), stayed on there and enjoyed the sight of the waving
ves. But he was always thinking of return to China after learning
Buddhism to spread the religion (in his own country). But, alas, his desire
was not fulfilled. (He died in India) and his bones were cast into the big rivers
of India. But his name is famous in China. (He was about sixty years old
when he died in India),

'VINAYA MASTER OF VAST WISDOM'—{equated from the Chinese
name Chih-hung-ln-shih—Sanskrit name not given) was a native of Loyang. . ...
He left China and went first to Java and thence to Sumatra. He, along with
his companions, reached the Monastery of Great Enlightenment (perhaps
somewhere in mid-Asia) where they stayed for two years. There he practised
the recitation of Sanskrit {dsiras and learnt the Sanskrit language. He studied
$abdavidyd (ie. Sanskrit grammar) completely and learnt fully to understand
Sanskrit. He studied also Vinays {@stra and Abhidharma, mastered the Kosa
and also became proficient in Hetuvidyd-sdsira (Logic).

He studied Mahiyina philosophy at Nilandi, and at the Monastery of
Faith at Bodhimanda (perhaps the Mahdbodhi Sadghdrima at Bodhgayd or
some other monastery at the place), he studied especially Hinayina philosophy
and also other subjects. He was very hard-working. He studied the Vinaya-
sfifra written by Gupaprabha. He maintained perfect self-restraint in life and
very seldom slept. For most of the time he studied and carried on self-
examination. . . . He visited Grdhrakfita at Rijagrha, Mrgadava, the Jetavana

, the Mango-grove of Ammpili and other (holy) places. (He
observed) at Nalanda the custom of offering food first to the image of the
Buddha (and then to others). Precious articles also were offered (to the image).
These (offered) articles were stored in the city of Rijagrha (for safe-keeping).

He lived in Central India for about eight years and later went to Kashmir
which was like his homeland to him. It is said that he and another Chinese
monk (named) lived together in Kashmir, but nobody knows where they went
afterwards. These monks translated many Sanskrit texts into Chinese.

PRAJNADEVA was a native of Chiang-ling in the province of Chiang in
China, (He was one of those who accompanied Chih-hung-lu-shih to India).
He sailed north-east from Ceylon and, after a fortnight’s sailing, reached the
port of Harikela on the eastern shore of India.! He stayed there for one year
and then moved into the hinterland. He and Chih-hung-lu-shih were always
together. After staying for some time at Nilandd, Prajfiadeva went to the
Monastery of the Great Enlightenment (Mahibodhi Safighirima at Bodhgayi).
He was welcomed by the king and allowed to become the head of that monas-

1 Tt was probably a port situsted in what is now East Pakistan. It is referred to
by slightly variant names in several ancient Sanskrit works, e.g. M;:fiu.{ﬁm‘ﬁaipa
c. eighth century). See Nihar Ranjan Ray's Bangalir Ifikisa (in Bengali), pp. 136140,
where all the nges are cited.
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tery. It is not easy to become an abbot or head of a monastery in the Western
Country (i.e. India).

Later on Prajfiddeva went to Nilandi where he attended lectures on Yoga
and learnt Chumg-huan (Madhyamika Dariana) and made a thorough study of
Koia and the Vinaya canon.

From Nilandi he went to the Tilodhaka Monastery.! It was about two
yojanas from the Monastery of the Great Enlightenment (Mahfibodhi). In the
Tilodhaka Monastery was a monk who had great mastery of Hetuvidyd (Logic).
In the discussions and meetings, this (learned) monk used to cite the works of
Jina and Dharmayaéa. In his leisure hours Prajiisdeva used to translate the
Agama Sitras in three volumes, Before his return to China, he made a complete
translation of the Sarvistivida Vinaya . . . Prajiiideva wished to stay in
India, but all the time he remembered China longingly.

On one oceasion I-tsing along with Prajiddeva was on a visit to Grdhrakila.
They offered worship there and, then ascending to the mountain-top, (they
cast their glances afar) and seemed to see China (on the horizon). Both were
sorrowful at heart and I-tsing composed a poem expressing his feelings of the
moment. Its concluding lines were: ‘You go out to India not for worldly
happiness, but for the Life Eternal.’

On his way back to China, Prajifideva proceeded to the north of India and
next day I-tsing from Nilandi turned up there to bid him farewell. (They
went some way together), and, when they parted, it was a moving scene . . .
Prajfiideva was about fifty-six years old at the time.

! See Hsflan-tsang's description of this great monastery in Part 11T, Sec, 4, at pp.
20T-2032.
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(AD s00—1200)






From ‘Study for Faith' to ‘Study for Knowledge'

A PHENOMENON, increasingly evident in the decline of Buddhism,
is the gradual modification of the purely conventual character of the
monasteries, From being seats of monk-life and monk-culture, they
grew into centres of general learning and liberal scholarship. It was
the late fruition of the ancient tradition of sangha life which we have
seen carried on by a long line of monk-scholars whose lives and
careers have been noticed in the previous part.

The type of monastery organization called Mahdvihdra commenced
probably sometime in the Gupta age—an aggregation of several
monasteries combined in a unitary organization, In these Mahavi-
hiras, a re-orientation took place of the old traditional monk-culture,
redounding to the loss in a large measure of its exclusively monkish
preoccupation. This liberalized culture was the Indian 'Buddhist
Culture’ of that age. The Mahdviharas were both its depositories and
purveyors during the decline of Buddhism in India. It spread in the
country from the Mahavihdras; it was there that foreign monks
resorted to imbibe it.

Nissaya was an ancient rule of Vinaya—dependence on a teacher
for a space of years which varied with the trainee’s ability to learn.!
It was part of the regula and regimen, but it served at the same time
to create a new value in monastic life, a tradition of learning and
scholarship. It continued unbroken in the monasteries and grew, as
we have observed, into an inalienable aspect of Safigha life. We have
seen how the ideal monastery Santideva contemplates in the eighth
century AD is conceived by him as a place ‘humming with reading
and recitation of lessons’.*

This traditional learning of the monasteries had been at its begin-
ning a cloistered pursuit—learning in canonical lore for the benefit
and use of monkhood. But it was progressively liberalized—extended
and enlarged in its scope and contents and made available not to
monks alone, but to all seekers after knowledge. It was a new
development of monastic life and activity and one involved in the
complex of conditions and circumstances Buddhism had passed
through since the beginning of the Gupta era in its long and historic
process of decline. It is an obscure chapter of Buddhist history, but
the Chinese pilgrims’ accounts afford us glimpses into it.

1 See Part IV, Sec. 1, p. g
’Boevtrse!mm!;i; ?Eﬂdﬁmﬂvﬂﬂnthduﬂmhnﬂnnm;nfﬁnl\f.
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Signs and indications appear in the record of Fa-hsien. Buddhism,
once prospering all over northern India, has become regional in his
time, uneven in its incidence and distribution, languishing in some
parts, while flourishing in others. The decline must have been general
and continuous, for, 4 little over two centuries later it is more clearly,
more sharply articulated by Hsiian-tsang. He notes it, not only in
statistical form for several ancient seats of Buddhism visited by him,
but also with a poignant sense and awareness of the religion being
already in the sere and yellow leaf, hastening to its fall. The dire
event is foreseen by him in omens and portents.

At the time of his visit to Bodhgayi, the ‘Bodhimanda’ (conse-
crated area round the Bodhi-tree) had two boundary-marks—two
statues of Avalokitesvara, about which a local legend had it that the
‘law of the Buddha would come to an end as soon as the statues sank
into the ground and disappeared. The pilgrim saw with alarm the
statue at the southern end already sunk up to the breast.

Niland& was then at the zenith of prosperity and fame. Yet,
residing here in a chamber of Baladitya’s great temple, Hsilan-tsang
had a depressing nightmare and a warning vision.? In a dream he
saw all the magnificent courts and chambers of Nalanda deserted and
befouled and ‘there was nought but water-bufialoes fastened in
them—no priests or their followers’. While trying to climb to the top
of the temple, he had a sudden vision of god Mafijuéri. The visionary
figure pointed from the temple’s pinnacle to a conflagration raging
round Nilandi and, prophesying a period of confusion and anarchy
in India after King Harsa's death, warned him to leave the country.
The dream and the vision must have been prompted by Hsiian-
tsang’'s own haunting thoughts of a dark future—a time when
Buddhism would fall into eclipse and Buddhist culture into neglect.

Hsiian-tsang watched the process of decline at only one of its
stages: he saw it objectively, on its external side—in the dwindling
of the adherents of Buddhism, the strengthening of rival faiths, the
decline in the number of monastic establishments and their inmates.
What was not apparent to him was a subtler, inner side of this
decline. It related to the condition and status of Buddhism itself as
it stood vfs & vis other faiths then gaining ground.

B‘udnﬂﬁsmhadheenbumasamﬁgiuudisﬁnctanﬂapmm
current Brahmanical faiths and philosophies.

The half-baked theory that it was an ‘off-shoot from the ancient
faith of the Hindus, perhaps a schism or heresy’ and that the Buddha'’s
‘main object was to bring about a reformation in religious practices

! Beal's Buddkist Records, i, p. 116, Watters' comment (On Vuan Chaamg, Vol. 11,
. 115/—"The two images here mentioned apparently did not exist at the time of
a-hsien’s visit and they are not in other treatises '

* Beal's Life of Hiuen Tsiong, p, 155,
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and return to the basic principles’ rests mainly on certain key-terms
(e.g. Brahmacarya) which it borrowed from the Upanisads; yet used
in what widely different connotations!® In the earliest formulation of
the religion, as we find it in the Theravada canon, the body of
doctrines and practices presented is unrelated to the more ancient
Brahmagical faith. Nor were their after-developments towards that
faith or philosophy. Buddhism may be described more rightly as a
tree with its own organic growth rather than as an ‘offshoot’.

The Mahdyana, as one of the two main branches of this tree,
appeared in the early AD centuries. Its growth, stimulated and
conditioned by factors and circumstances of which no synthetic
estimate has been made yet, still poses a problem in Buddhist
history. One peculiar consequence of its emergence was to make
dubious the trenchant distinction of Buddhism, so obvious in its
early history, as a non-Brihmanical faith, Mahdyana, as it developed
in its ddstras, drifted into certain channels of speculative thinking in
which it mingled freely with Brahmanical philosophy; it raised, as in
Brihmanical religions, a pantheon of deities, some of them invested
with symbolisms of Brihmapical faith; its ritual practices came
increasingly into the Brihmanical pattern of worship.? A palpable
outward likeness thus developed between Mahiyanist Buddhism and
the normal type of a Brahmanical religion.

While the decline of Buddhism is marked by its gradual loss of
ground to the revived Brihmanism, this likeness of its Mahayanist
form to a Brihmanical religion was a factor that served also to make
its difference from the latter seem hardly of greater consequence than
a sectarian difference.

It is difficult to point to the time when this outlook originated,
but in the Gupta age (AD 300-5350) it seems to have been prevalent.
One indication of it is the attitude taken up by the Gupta kings
towards the Buddhist religion. They lived in the high noon of the
Brihmanical revival and professed Brihmanical faith themselves.
Yet their active patronage of Buddhist monasteries and monkhood
was of a kind that went much farther than warranted by the mere
spirit of ‘toleration’. This liberal outlook went on broadening till in
after-centuries it reached a consummation in the acceptance of the
founder of Buddhism as a deity of the Brihmanical pantheon.*

Set in this outlook the monasteries ceased to be regarded as organs
and institutions of a faith opposed to or even isolated from currently

15ee Dr Radhakrishnan's Foreword to 2,500 Years of Buddhbism (pub. by the
Publications Division, Government of India, 1956}, I:E xili-xiv,

®In the Upanisads, the term means 'quest after the Supreme Reality’ conceived
as Brahman or Atman; in the Buddhsvscama its end is conceived as Nebbima—a
subjective state in which the ego is completely dissolved The two concepts are
essentially dissimilar and different.

! Spe E{rt II1, Sec. 4, p. 196. ¢ Sea Part IT1, Sec. 4. PP. 196-107.

L
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prevailing forms of faith. In fact, since Buddhism had begun to ebb,
monasteries had ceased to be propaganda-centres of the religion as
in the past. They had been enlarging one aspect of monastic life that
was rooted in their ancient tradition of monk-scholarship,

The process is marked by a re-orientation of monastic learning,
whereby it outgrew its cloistered inbred character and tumned into a
learning that was liberal and many-sided.

In the monasteries the ancient principle of learning had been ‘study
for faith’. Its aim was to produce the ‘perfect monk’. Within the
monastic regimen the immemorial custom of education in India, the
Gurukula—taking lessons from a master who presides over a small
circle of resident pupils—was reproduced. Nissaya was, mutatis
mutandis, its counterpart in monastic life. A few passages of the
Theravida canon throw light on the education of a monk under
nissaya—its approved mode, its preseribed contents and its standard
of attainment,

In Anguttara Nikdya, vi, 51, Ananda explains ‘how a monk may
learn new and unheard things (i.e. matters in which he had had
hitherto no oral instruction) relating to the Dhamma, without getting
confused’, For this, as Ananda says, the first condition is the teacher's
own ability and range of knowledge. The teacher himself should have
mastered the Dhamma as set forth in the Nine Asigas (Parts) of the
canon:! ‘as learnt, as mastered (by himself), he teaches others the
Dhamma in detail; as learnt, as mastered, he makes others repeat it
in detail; as learnt, as mastered, he ever reflects, he ever ponders it
in his heart, mindfully he pores over it, etc. etc.’ Thus is the instruc-
tion carried on by the teacher, himself accomplished in canonical lore,
taking the monk-learner through the whole of the canon until the
trainee becomes ‘much-heard’ (bakwussuta) or 'learned’ (pandita).

In Majjhima Nikdya (No. 115—Bahu-dhdtuka Sutta), the question
is put by Ananda to the Buddha—At what stage may a Bhikkhu be
rightly described as a Pandita? The answer is: “When the Bhikkhu
has mastered (i) the Elements, (ii) the Senses, (iii) the Chain of
Causation, together with (iv) the Rationally Possible and the
Rationally Impossible.” The gist and effect of this Sutta is that the
learning becomes complete when the monk has mastered the whole
of the canonical lore and grasped the fundamental doctrines and
basic ideas on which the practice of the Dhamma rests,

Under the ancient N¥ssaya system, it seems that monastic learning
was confined to the canon and its philosophy (Abhidhamma): its
object being to turn out the perfect (bahussuia or pandita) monk.

1 The Nine .-Iign are the nine forms of composition of which the canon is made
up, vie, Sutfa, Geyys, Veyydharapa, Gdihd, Uddine, Ivultaha, Jitaka, Abbhutad-
hamma, Vedalla. They are mentioned as subjects of study in other passages of the
same wikdya: see iv, 1, 6; Iv, 11, 102, and iv, xix, 186 B!:L{Flgl, ete,
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Yet the learning had to grow out of this circumscribed and
inbred character which was hardly sufficient for its own set
purpose.

Monasteries, as we have pointed out, were not isolated from the
larger life of society; the very reason for their existence was the
‘good and happiness of the Many’, that is, to carry the blessing and
the benefit of the religion to those who were without them.! It must
have been felt at a certain stage that the mere 'study for faith’ fell
short of the standard set by the Lord himself for the perfect or
accomplished monk—one who, having mastered the doctrine, is able
also to spread it abroad and confute the doctrines of other faiths.*
It demanded knowledge of ‘other faiths’ and also intellectual equip-
ments to be gained from other and non-canonical sources,

The need for a more liberal learning is suggested in a verse,
ostensibly from the Stitrdlasikdra, cited among his quotations from
the siiéras and Sdstras by the Tibetan scholar and historiographer
Bu-ston and made explicit in his comment:?

‘In order to vanquish and to help others as well as to obtain know-
ledge through knowledge of himself, he (the good monk) is earnestly
applied to study;'—

On which Bu-ston's explicatory comment is as follows:

‘Accordingly the science of Logic (Heluvidyd) and of Grammar and
Literature are studied in order to vanquish one’s adversaries (in
controversy); the science of Medicine (Cikitsdvidyé) and Arts
(Silpakarmavidyd), for administering help to others, and that of
Metaphysics (4ddhydimavidyd) to acquire knowledge of himself.’

The enumeration is from the traditional group of ‘Five Vidyds':
(i) Sabdavidyd (Grammar and Philology), (ii) Cikitsdvidyd (Medicine),
(i) Hetuvidyd (Logic), (iv) Silpasthdnavidyd (Fine Arts) and (v)
Adhydtmavidyd (Metaphysics). Their study was calculated to provide
a monk with the scholarly equipments needed by him for the dis-
charge of his obligations, viz. to spread the religion among laity and
to strengthen its cause by victory in disputations. We have seen how
the science of Logic (Hefuvidyd) was developed among scholar-monks
out of the older vdda manuals that had been composed with the
object of sharpening mental faculties for success in debate.*

This liberalization of learning, the shift from the ancient ‘study for

S e e sa, 11317 ot se Aomats

2 pariil uttanta, 111, 7 (cited in 4. P 2350

's Blue Annals, Part 1, p. 44.
* See Part IV, Sec. 3 (b), on Development of Dialectics and Logic (pp. 264-267).
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faith' to ‘study for knowledge', was a matter of natural evolution in
the culture of the monasteries.

In Ceylon, ‘the idea of study as a particular vocation for monks is
mentioned for the first time in the Mahdvasisa during the reign of
King Bhatikabhaya (AD 38-66), of whom it is specially stated that he
supplied requisites for Bhikkhus engaged in Ganthadhura, “occupa-
tion with books”, that is, study’. Out of this new development seem
to have evolved, as a necessary corollary, two vocations, termed
Ganthadhwra and Vipassanddhura in Ceylon, and two types of monks,
those who devoted themselves to vipassand (meditation) and those
to gantha (study of books).! "This division’, says Dr Rahula, ‘is found
only in Pali commentaries (Ceylonese) of the fifth century Ap and
other non-canonical works. Acceptance of the new idea that learning
is the basis of religion seems to have given rise to this innovation
(in Ceylon).'* The ‘new idea’, the emergence of which in the first
century AD, is chronicled for the monastic history of Ceylon, was
probably not a regional development, but one of Safgha history
itself.

It brought monastic learning into a larger frame-work. Confined
no longer to the ‘nine parts’ (Navasga) of the canon, it came into the
general plan and pattern of Indian learning. Since its remote begin-
nings in the Vedic schools, this learning had grown and expanded
from century to century, branching off, with the growth of specializa-
tion and expertise, into different Sdstras and Vidyds.? The categories
of sdsfras and vidyds expanded,* but the "group of five’ mentioned by
Bu-ston (fourteenth century) had been traditionally current in the
seventh century AD, for it is mentioned as such by both Hsiian-tsang®
and I-tsing.® The ‘five wdyds’ were taken up in the scheme of
monastic learning and large contributions to their development were
made in course of time by Buddhist monk-scholars—the largest being
to Hetwvidyd (Logic).”

The ‘Method of learning in the West', as it prevailed in his own
time, is described by I-tsing in Chapter XXXIV of his Record.

Sanskrit was then the medium of instruction in liberal studies all
over India; also the industry of doing Sanskrit Buddhist texts into
Chinese had grown in I-tsing’s time into a main activity of monastic

! Rahnla’s History of Buddiism in Ceplon, pp. 85-86. t Ibid, p. 160,
2 Spe Keith's History of Senskeit Lr'.&mhr'.u', . 404 fi. -
* For the expanded ca ,musisﬁngu!?nur\’edaa, Six Adgas, Ten Granihas,

Fourteen Vidyds, Eighteen Silpas and Sixty-four Kalis, see Appendix IV of
Altekar's Education im Ancient Imdis (pub. by Nand Kishore and %, Banaras,
1957). pp. 328-331.

b Beal's Buddhis! Records, i, p. 78.

* Takakusu's Record qf.ﬂ‘uddgia.i Religion, p. 160,

" The most learned and uumthnnnw treatment of Buddhist Logic and Meta-
physics is Stcherbatsky's Buddhist Logic (in two volumes) in the Bibliothers Buddhica
of Laningrad, No. 26.
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establishments in China. Hence for the special benefit of those
engaged in this line of work, I-tsing gives a more detailed review of
Sabdavidyd (Grammar and Philology) as practised in India, repro-
ducing both the curriculum of studies and the syllabus on the subject
followed by academicians in the country.

Students, after acquiring proficiency in language, says I-tsing,
‘began to learn composition in prose and verse and devote themselves
to Logic (Hetwvidyd) and Metaphysics (Abhkidharma-kosa)’* The
Abkidharma in Buddhist learning took the place of metaphysical
works (Adhydtma-vidyd) current in non-Buddhist systems. ‘Thus
instructed and instructing others, they pass two or three years in the
Nilanda monastery in Central India or in the country of Valabhi in
Western India." I-tsing states also that works on different subjects,
as listed by him, are studied by 'both priests and lay men; if not,
they cannot gain the fame of being Bahusruta (i.e. learned)’.? Besides
subjects of a secular character, monks had to learn ‘all the Vinaya
works and investigate the siifras and $dstras as well’.* These works
evidently represented the specially Buddhist part of the curriculum,

By virtue of this liberal learning, the learned among the monks,
says I-tsing, were able 'to oppose the heretics as they would drive
beasts . . . and explain away disputations as boiling water melts
frost’.® But ‘of such persons in every generation only one or two
appear’. The great Mahiyina masters—those who flourished in the
early Christian centuries—and their followers of later times are
pointed to by I-tsing as the highest specimens of the class,

The monasteries, having grown up as seats of liberal learning, did
not, however, change their character as monastic establishments,
even though from the early decades of the fifth century several of
them used to be resorted to by learners from different parts of the
country. They seem to have partaken of the character of studia
gemeralia. Such undoubtedly were two monastic establishments
visited by Fa-hsien at Pataliputra which are thus described: ‘By the
side of the tower of King Ashoka is built a sasighdrdma belonging to
the Great Vehicle, very imposing and elegant. There is also a temple
belonging to the Little Vehicle. Together they contain about 600 or
700 priests; their behaviour is decorous and orderly. Here you may
see eminent priests from every quarter of the world; shramawas and
scholars who seek for instruction all flock to this temple. The
Brihmana teacher is called Mafijusri. The great shramamas of the
country and all the Bhiksus attached to the Great Vehicle esteem
and reverence him; moreover, he resides in this sasighdrdma’.®

! Takakusu's Record, pp. 176-177. * Ibid, p. 177.
i Ibid, p. 180~181. 4 Ibid, p. 181, & Ibid, p. 185,
! Beal's Buddhist Records, etc, p. lvi,
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Mafijusri (with the Buddhist name) is described as a Brihmanga, but
there is no further information to show whether he was a learned
Buddhist monk or only a highly reputed and learned lay teacher who
chose to reside in the safigh@rima. Fa-hsien's description, however,
clearly points to this monastic establishment as having been of the
nature of a siwdsim.

During the two centuries and odd between Fa-hsien and Hsiian-
tsang, the studiwm-generale character of a number of monasteries
must have so developed that their strictly conventual outlook had
to be somewhat modified. Though they remained monastic establish-
ments, run and administered by the monks and functiening under
monk-made regulations, there were besides the monks many lay
students, interested in studying either Buddhist literature or purely
secular subjects, who had come to reside there just for the sake of
learning,

These lay men in a monastery are divided by I-tsing into two
categories, Mawavas and Brahmacdrins, between whom the monk
authorities used to make some distinction:

‘Those white-robed (i.e. lay men) who come to the residence of a
priest and read chiefly Buddhist scriptures with the intention that
they may one day become tonsured and black-robed(?) are called
“children"(?), Mdpava. Those who (coming to a priest) want to
learn secular literature only, without having any intention to quit
the world, are called “students”, Brakmacdrin.® Those two groups of
persons (though residing in a monastery) have to subsist at their own

expense.

(Note by I-tsing): In the monasteries of India there are many
“students’’ who are entrusted to the Bhiksus and instructed by them
in secular literature.’

Between these two classes of resident lay students—the Mdnavas
who studied the scripture intending to qualify for monkhood and the
Brakmacdrins who only studied secular subjects—the former were
treated more liberally. The latter used to render personal services to
the teacher as was the immemorial custom of India, but the cost of
their maintenance was not defrayed out of the monastery funds.
‘The “students” (i.e. the Brahmacdrins)’, says I-tsing, ‘must not be
fed from the permanent property of the Safigha, for this is prohibited

! Takakusu's 4 Recovd of the Buddhisi Religion, pp. 105-106,

! Both the terms, Mdmava and Brokmacdrin, are of ancient usage, denoting a
pupil or learner, The term Mapacaka in this sense appears in Patafijali's Makabha
second century Bc). See Imdia in the time of Paladijali by B, !li Puri (pub. fg‘;f

tiya Vidyabliavan, Bambay, 1957), pp. 148-149. The distinction, made by

Fa-hsien, betwe n Mapava and Srahmacdrin, was evidently just a custom of the
monasteries.
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in the teaching of Buddha;! but, if they have done some laborious
work for the Sangha, they are to be fed by the monastery, according
to their merit.* Food made for ordinary purposes or presented by a
giver to be used by the “students"” (Brahmacdrins) can be given to
them without wrongdoing.'?

It seems from this that learning at a monastery by a lay man was
not a costly proposition: there is no mention of fees in I-tsing's
account and the cost of living could be met by serving the safigha.
I-tsing speaks of ‘many students’ being instructed in secular subjects
by monk-teachers in Indian monasteries, but it is not known what
proportion the lay students bore to the number of monk inmates, In
any case it could not have been negligible, as these monasteries
attracted general students presumably by their superior efficiency of
instruction.

Some of the monasteries which had grown into seminaries of
learning, perhaps between the fifth century and the seventh,
developed an organization entitling them to be classed as "univer-
sities’. What we know of this organization is only in respect of two
of them, Niland3 and Vikramadila. There were five of these monastic
universities, so far known. They were all located in Bihar and
Bengal, all of them in the east of northern India within the territories
of Buddhist Pala kings.* But the possibility of some organized
monastic universities, functioning in the south during Buddhist
decline, cannot be ruled out. In the lewas of southern India, there
are indications pointing towards this development.? Yet, if they did
in fact exist there, they have left not a wrack behind.

! By this 1-ts probably means that it was illegitimate to use Sadgha property
except for the ul;slmep of the monks.

* That is, could pay their way by the custom of sizarship, such as formerly
obtained in the Uni ties of Cambridge and Dublin in Great Britain,

*Takakusu's 4 Record of the Buddhisi Religion, p. 106,

‘A great Buddhist establishment of the Mah&vihira type has been recently
discovered on a hill called Ratnagiri, about thirty-nine miles from Cuttack in Orissa.
Archaeclogical exploration of it is still going on. From the evidence of the ruins now
unearthed, it appéars to have been an enormous quadrangle surrounded by monks’
cells, two storeys high. A sizable portion of the u floor with a d stone stair-
case leading up to it has been unearthed. It has supposed to be the remains of
the sasghardma called Pushpagiri in Udra (Orissa) described by Hstian-tsang (Beal's
Buddhist Records, ii, p. 205). Perhaps this establishment in the Pila functioned
as & mahdvikgra of the university type. But we have to await the ts of further

% See Part 11, Sec. 6, p. 161,
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THE UNIVERSITY OF NALANDA

(i) The Antiguity of Ndlandd

A TRADE-ROUTE from north-west to south-east, between Upper
India and the kingdom of Magadha, seems to have existed in the far
past—in the age (ffth—fourth century Bc) when the ancient canonical
legends of Buddhism and Jainism took shape.

Among the many localities mentioned in them, Nilandi is one.
Though the location of Nilandd on the trade-route is not expressly
mentioned, it may be inferred. It seems to have been a distributing
centre; within a few miles of the Magadhan capital, Rijagaha, and
within easy reach of Gangetic riverine traffic. From its importance as
a trade-centre, it grew from a village to a township, described in a
legend as ‘influential, prosperous and full of folk’2

This well-populated township naturally attracted the great reli-
gious leaders of the time when they came here on and off on their
preaching missions—the Buddha himself, Nigantha Nataputta and
Mokkhali Gosdla, Here was held, according to Jaina tradition, the
historic controversy between Goséla and Mahavird which resulted in
a schism and the foundation of Jainism as a separate form of faith.
Nalanda is on this account a sacred place (firtha) to the Jainas.® The
town was not without its beauty-spots: the legends give us glimpses
of two—a park called Hastiyima® and a mango-grove owned by a
wealthy citizen Pavéarika which was the Buddha s favourite resort
on his visits to Nilanda.

In later times Nilandi must have been regarded by Buddhists as
a holy place on account of its association with the Buddha in the
legends. But this seems to have been about its only title to distinc-
tion. It never rose to fame either as a great city or as a prominent
centre of Buddhism. Some monasteries may have sprung up here in
the after-centuries, but its coming into limelight was long after—
not earlier than the fifth century Ap when a Gupta king, wishing to
build a monastery, ‘selected by angury’ Nilandi as a ‘lucky spot’. A
Jaina soothsayer is said to have confirmed the choice with a pmplw:}f

! Kevaddha Suita in the Digha Nikaya (see Dialogues of the Buddha, p. 276).

® The legend occurs in the Bhagavail Sulia in the Uvdsagadasio—ses n:u Sﬂrm;
SEE, Pt. 11, A‘_,Fpendi:, for Hoemle's translation,

1 5ec Jainm Sitras, SBE, 11, pp. 410 fi.
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about the future growth of the royal monastery as a far-famed and
model seat of learning. The sceptic is free to doubt if the prophecy
was not a fiction invented ex post facto, but the monastery founded
by the king actually became the nucleus of a great Mahdvihdra.

(ii) Ndlandd of the Guplas

The story of the foundation of the Mahdvihdra is told by Hsiian-
tsang.! It reproduces no doubt the local tradition about it: repeated
by a Korean monk Prajfidvarman also, who visited Nalanda about
four decades after Hsilan-tsang.®

The name of the royal founder of Nalandi is given as Sakraditya
by both Hsiian-tsang and Prajfiivarman. It occurs in a seal dis-
covered at Nilanda.®

The Gupta kings were known by variant names and, following this
clue, Sakriditya has been identified with Kumiragupta I who
reigned in ¢. 415-55.* He was known also synonymously as Mahen-
draditya.* Fa-hsien toured northern India in AD 400-11 and visited
both Pataliputra and Gaya from neither of which places Nilanda is
far away.* But he mentions only a village named Nila in Nilanda's
neighbourhood which was celebrated as the birthplace of Sariputra.’
If the foundation of Nilandd had been in Kumdragupta I's reign, it
would explain why it is not mentioned by Fa-hsien.

It seems that with the establishment of Sakriditya's monastery,
the site of Nilandd acquired a new interest for the Gupta rulers.
Prajfiivarman says that ‘the foundation was laid, but the work for
some time was stopped’. The monastery of Sakraditya was after-
wards added to by several kings of the Gupta dynasty who built
monasteries of their own on different sides of the original structure.
Four of these kings are mentioned by Hsiian-tsang—Buddhagupta,
Tathigatagupta, Biliditya and Vajra.

Buddhagupta (son or grandson of Sakraditya)® built a monastery to
the south of the original one; Tathigatagupta another to the east of
Buddhagupta’s; Baladitya built a three-storeyed pavilion (temple
and monastery combined) and signalized the occasion by a religious
convocation to which some Chinese monks were invited who, how-

i See Beal's Buddhisi Records, ii, pp. 168-170.

* Zpe Part 1V, Appendix (under Prajffvarman) (p. 312).

¥ See Memoir of Archasological 5 of India (by H. Sastri), No. 66, p. 38.

4 *The earliest date of his reign, AD 415, is kmown from his Bilsad fnu:ﬁptiun.
while his silver coins give his last date, Ap 455."—Sudhakara Chattopadhya's Early
History a(.nNMk India (Calcutta, 1958), p. 175.

® See Hay Chaudhuri's Political History of Ancient India, 6th Ed., pp. 570-571.

* From modern Patna, about fifty-six ; from Gayd forty-nine miles.

T Mr Ghosh, however, is of opinion that Nila, Nalaka, Nilakagrima and Nilandd
are all variants of the same place-name. See Ghosh's A Guide fo Ndlamd3d, and Ed,,

P- 39.

8 Sea Ray Chandhuri's Political History, p. 517, footnote, about Buddhaguopta's
relationship to Mahendraditya.

L-
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ever, failed to attend; Vajra, his son, built a monastery to the west
of Baladitya's.

This gives five monasteries of Gupta foundation in a space of time
which may roughly be computed as a century and a decade. Whether
other monasteries of private foundation had gone up during this
period is not known. But we have it from Hsiian-tsang that, after
Vajra's time, a certain ‘king of central India’ built another monastery
to the north of Vajra's and that ‘he built round these edifices a high
wall with one gate'. Thus the separate monasteries which had gone
up one by one were brought into aggregation. The whole was con-
verted into a Mahdwihdra, a unitary establishment, and started to
function as such. Several specimens of the later official seal of the
establishment, a device of the "Pila age’, bear the inscription: ‘Of the
venerable Monk-community of Nalandi Mahdvihira (Ndlandd-
mahavihdariya-drya-bhiksu-sanighasya)’, setting forth its unitary cor-
porate character.?

The builder of the enclosing wall ‘with a single gate’ is not named
by Hsiian-tsang, but only described as a ‘king of Central India’.
Yasodharmadeva, whose exploits are described in the Mandasor
Pillar Inscriptions, set himself up between AD 530 and 535 as ruler
over an area which certainly included ‘central India’. ‘It is not
improbable’, says Ray Chaudhuri, ‘that he defeated and killed Vajra,
the son of Béladitya." If it was Yasodharman who had walled in the
monasteries, Nilanda as a Mahdvihdra was a little over a century
old when Hsiian-tsang visited it.

In Gupta coins and epigraphic records, no Buddhist sign or symbol
appears. Kings of this dynasty professed Brihmanpical faith. Of
Nalanda's royal patrons among them, Biladitya only is said to have
received training in his youth under the great Mahayanist philosopher,
Vasubandhu.® His son and successor Vajra is said by Hsiian-tsang
to have been ‘firm in faith’. The coins of the other two Gupta kings,
each the builder of a monastery at Nilandi, do not show any
Buddhist sign or symbol. Nalanda's founder, Sakraditya (assuming
his identity with Kumiragupta I), himself performed the Horse
Sacrifice and had the image either of Kartikeya (God of war in
Hindu mythology) or of a peacock (Kartikeya’s bird-mount) im-
printed on several of his coins.*

1 Bea Ghosh's A Guide to Ndlandd, 2nd Ed., p. 37. See pp. 352-353, for official
seals of Mahdvihdras under Pila regime,

* Ray Chaundhuri's Political History, etc., p. 597. “Yasodharman must have come
to power after Ap 529, for Yuan Chwang speaks of & king of central India as the
successor of Vajra, the son of Baliditya, and this king of Central India has besn
rightly identified with Yadodharman.'—Sudhakers Chattopadhyaya's Early History
of North Imdia, p. 109,

¥ Ses Part IV, Sec. 5, p, 284

4 See Ray Chandhuri’s Political History, p. 568.
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The question must suggest itself—why a Gupta king of Brah-
mamical faith and in an age when Brihmanism was in the ascendant
should deliberately choose a Buddhist site and build a Buddhist
monastery there? A liberal attitude towards Buddhism is hardly
sufficient to explain the active patronage and promotion by these
Gupta kings of Buddhist monastic life and its activities. I-tsing
reports that the lands in possession of the Nilandi establishment
contained more than 2zoo villages and that ‘they had been bestowed
(upon Nilandi) by kings of many generations’.! The motive for all
this liberality and generous assistance is perhaps to be found in the
fact that, by the time of Sakraditya, Buddhist monasteries had
developed as seats and centres of learning. To build monasteries and
provide for their upkeep was regarded more as a service rendered to
the cause of learning and culture than to the cause of Buddhism.

The Gupta monasteries at Nalandi, one may legitimately assume,
were following the academic tradition of monasteries, functioning as
seminaries of learning for about a century, when their conversion in
the third or fourth decade of the sixth century into a unitary
establishment facilitated an overall organization of teaching and
learning in them.

(iii) The University: its Academic and Soctal Life

Nalandd developed into a monastic university. Functioning as such
over a century or so, the fame it acquired is evident from the eager-
ness of foreign monk-scholars, coming to India from abroad, to resort
to Nilanda for higher studies.

Chinese monk-scholars had already begun to travel to India in the
footsteps of Fa-hsien. They were attracted by its fame and, about
the time when Hsiian-tsang was at Nilanda, Tibetans also had
started on a cultural intercourse with India and come to know of the
Nilanda Maharihira as India’s premier Buddhist seat of learning.

The academic life and activities that prevailed here at the peak of
its fame in the seventh century are known to us almost exclusively
from Chinese sources. These give, however, no full-length description;
scraps of information have to be pieced together, out of which a
complete picture hardly appears. Yet is is clear that Nalanda in that
century was regarded as a seat and seminary of higher learning—to
put it in modern terms, as an institution of university grade. This is
indicated by its insistence on entrance qualifications.

In that century it was customary in Indian monasteries of a better
sort to maintain a register of inmates. I-tsing came to know of this
custom at the Variha Monastery of Tamralipti on setting foot in

1 Takakusa's 4 Record of the Buddhisi Religiom, p. 65. But Hwui-li gives the
number as 100 besides large donations in kind (Life, p. 122).
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India.! One who violated the rules and regulations of the monastery
was ‘expelled without sounding the ghantd (bell)’. The precise signifi-
cance of the expression is not clear, but probably it meant ‘secretly’.
I-tsing found, on going to Nilanda, that its ‘rites’ (i.e. rules and
regulations) were ‘still more strict’. For this extra strictness, a special
reason probably existed, for we are told by Hwui-li that in the whole
history of Nilanda no case of ‘guilty rebellion against the rules’, and
presumably the consequent expulsion, ever happened.?

The reason seems to have been that Nalanda had to cope with a
rush for admission to its schools of study. To have taken a course
here was a matter of prestige and many ‘usurped the name of
Nalanda students’.® Hence registration and admission was tightened
up: it was made conditional on success in a severe intellectual test,
thus described by Hsiian-tsang: ‘If men of other quarters desire to
enter and take part in the discussions, the keeper of the gate proposes
some hard guestions; many are unable to answer, and retire. One
must have studied deeply both old and new (books) before getting
admission. Those students, therefore, who come here as strangers
(i.e. intending entrants), have to show their ability by hard discus-
sion; those who fail compared with those who succeed are as seven
or eight to ten,'*

The designation of the officer in charge of this ‘screening examina-
tion’ is given as 'men-che’ in Chinese which is translated as janitor or
porter, but he must have been a responsible officer of considerable
learning with sufficient ability to pronounce on the merits of
candidates for admission.

It does not appear that any fixed period of residence was pre-
scribed. It was determined perhaps by the time taken by the learner
to complete his study of the subject selected. The conferment of a
degree or diploma at the end of the course does not appear to have
been the custom at Nilanda. Hsiian-tsang who studied Yogicira
philosophy with Silabhadra was in residence for about six years and
I-tsing for ten. Both had had a solid grounding of scholarship before
they joined.

The traditionary ‘Five Vidyds' constituted liberal learning in that
age.® The studies obtainable at Nalandi are described generally by
Hwui-li thus:*®

‘The priests, belonging to the convent, or strangers (residing therein)
(i.e. who came from ouiside and joined if) . . . all study the Great

P Takakusu's 4 Record of the Buddhist Religion, p. 65,

! Beal's Life of Hisen-Tsiang, p. 112.

* Beal's B izl Records, i1, p. 170. ¢ Ibid, pp. 170-171.

%:See Part V, Sec. 1, p. 323. * Beal's Life of Hiuen-tsiang, p. 112
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Vehicle, and also the works belonging to the eighteen (Hinayina)
sects, and not only so, but even ordinary (i.e. secular) works, such as
the Vedas and other books, the Hetwvidyd (Logic), Sabdavidya
(Grammar and Philology), Cikitsdvidyd (Medicine), the works on
Magic (Atharva-veda), Sankhya (system of philosophy); besides these,
they thoroughly investigate the miscellaneous works (by which s
probably meant works of literature and general knowledge)."

Nilanda, being a seat of higher learning, had a system of specializa-
tion. There were ‘schools of studies’. They are significantly described
as 'schools of discussion’, implying that, besides formal instruction
given by teachers, it was the regular practice to throw open the
subject taught for discussion and investigation from different angles
and standpoints. Hsiian-tsang describes these discussions as ‘hard’,
i.e. making a high demand on intellectual ability and acquired learn-
ing, Those who passed the preliminary test and joined a ‘school’,
says Hsiian-tsang, 'are sure to be humbled and to forfeit their
renown’, if they are of moderate talent, ‘when they come to discuss
in turn in the assembly.

‘But’, continues Hsiian-tsang, ‘those of conspicuous talent and solid
learning, great ability, illustrious virtue—distinguished men—these
connect (their high names) with the succession (of celebrities)
belonging to Nalanda such as Dharmapéala and others (whom Hsilan-
tsang names as the most distinguished products of the university)
and still others whose names are lost."?

Legend ekes out the names listed by Hsiian-tsang with those of some
great Mahdyanist dcdryas who certainly had flourished earlier than
the sixth century, before Nilandi became a Mahdvikdra and full-
fledged university—dcdryas like Nagrjuna and others.?

Much as we may wish one of the learned Chinese monks who
visited Nilanda had left a sketch of a ‘discussion’ held in one of the
schools to illustrate the high intellectual level of these discussions
they speak of, no such sketch exists. But some light is thrown by
Hwui-li on the arrangement of teaching.

We are told by him that about 1oo pulpits used to be arranged
daily for the delivery of discourses, evidently in different ‘schools’,
and that 'the students attended them without any fail even for a
minute’.* Counting their total number, as given by I-tsing, at round
3,000, each discourse must have been attended by a class of about
thirty students. Irrespective of their special subjects, they all had to
study Mahiyina philosophy.

! Beal's Buddkist Records, ii, p. 171. 1 Ibid,
® See Part IV, Sec. 5. 4 Beal's Life of Hiven-isiang, p. 112,
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This philosophy was really the forfe of Nilanda learning; it gives
point to Vincent Smith’s remark that ‘a detailed history of Nalanda
would be a history of Mahiyinist Buddhism’.! Almost all the names
listed by Hsiian-tsang as Nalanda's finest products are names of those
who developed Mahdyinist philosophy. ‘Each of them composed
some tens of treatises and commentaries which were widely diffused
and which for their perspicuity are passed down to the present time.’
The name of Nilanda stood for this philosophy.

But by Hinayanists it was scoffed at as ‘sky-flower philosophy’,
The story is told by Hwui-li that when King Harsavardhana had
constructed near Nilandi a magnificent monastery about a hundred
feet in height and covered with plates of brass, Hinayinist monks of
Orissa approached him on his arrival in their country, and the
following passage took place between the monks and the king:®

Monks: We hear that the king has built by the side of the Nalanda
convent a vikdra of brass, a work magnificent and admirable, But
why did not your majesty construct a Kapalika temple, or some
other building of that sort?

The King: What mean you by these words of reproach?

Monks; The Monastery of Nalanda with its ‘sky-flower doctrine’ is
not different from that of a Kdpalika sect—this is our meaning.

The Sdranigama Siitra, composed by Dharmapala at Nalanda,* con-
tains a brilliant exposition of the illusory, ‘sky-flower’ character of
all objective phenomena.®

The normal tempo of Nalanda’s academic and intellectual life is
indicated by Hsiian-tsang’s eloquent words of praise:*

‘The day is not sufficient for the asking and answering of profound
questions. From morning till night they engage in discussion; the old
and the young mutually help one another. Those who cannot discuss

! Encyclopaedia of Religion and Ethics, Vol, IX (under Nilandi), p. 127,
* Beal's Buddhist Records, i, pp. 171-172.

® Beal's Life of Hiuen-tsiang, p. 159, 4 See Part IV, Sec. 3, pp. 26i4-265.
5 Comy; the following two pessages from the translation of the Strangama-
sifrg in '8 A Buddhisi Huble:

‘In comparison with the Mind-Essence, all conditioned things are as empty as space,
Existing as they do under conditions, they are false and fantastic: unconditioned
things, having neither appearance nor disappearance, are as imaginary as blossoms
seen in the air’ (p. 255). ‘Ananda! As you return to the phenomenal world, it will
seem like a vision in a dream. And your experience with the maiden Pchiti will seem
like a dream, and your own body will lose its solidity and permanency. It will seem
as thoogh every human being, male or female, was simply a manifestation by some
sleilful ician of a manikin all of whose activities were under his control, each
human being will seem like an automatic machine that once started goes on by
itself, but as soon as the automatic machine losss its motive power, all its activities
not only cease but their very existence disappears’ (p. 259).
¥ Beal's Buddhist Records, ii, p. 170,
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questions out of the I'ripifaka are little esteemed and are obliged to
hide themselves for shame. Learned men from different cities, on this
account, who desire to acquire quickly a renown in discussion, come
here in multitudes to settle their doubts, and then the streams (of
their wisdom) spread far and wide.’

It is a testimony at the same time to the manner in which the culture
of Nilanda gained currency among India’s intelligentsia of that age.

The routine of daily life was mainly divided between two occupa-
tions—study and religious rites. Time was regulated by a clepsydra
I-tsing speaks of clepsydrae (water-clocks) being much used in the
great monasteries of India? "These, together with some boys who
watch them, are gifts from kings of many generations, for the purpose
of announcing hours to the monasteries.’

The clepsydra was a contraption consisting of a small perforated
copper bowl floating in a larger one filled with water, time being
noted by each immersion of the smaller bowl and announced regu-
larly. I-tsing describes at some length how it used to be done:®

‘Commencing from the morning, at the first immersion of the bowl,
one stroke of a drum is announced, and at the second immersion,
two strokes; at the third immersion, besides four strokes of a drum,
two blasts of a conch-shell, and one more beat of a drum are added.
This is called the first hour, that is when the sun is in the east
between the zenith and the horizon. When the second turn of four
immersions of the bowl is done, four strokes (of a drum) are sounded
as before, and a conch-shell is also blown, which is followed by two
more strokes (of a drum). This is called the second hour, that is the
exact (beginning of the) horse-hour (i.c. noon). If the last two strokes
are already sounded, priests do not eat (No#e—This was an ancient
Vinaya rule), and, if anyone is found eating, he is to be expelled
according to the monastic rites. There are also two hours in the
afternoon which are announced in the same way as in the forenoon.
There are four hours at night which are similar to those of day. Thus
the division of one day and one night together makes eight hours.
When the first hour at night ends, the Karmaddna® announces it to
all, by striking a drum in a loft of the monastery. This is the regula-
tion of the clepsydra in the Nilandd monastery. At sunset and at
dawn, a drum is beaten (“one round') at the outside of the gate.
These unimportant affairs are done by the servants and porters.
After sunset till dawn, the priests have never the service of striking
the Ghantd (Bell), nor is it the business of those servants; but of the

! Takakusu's 4 Record of the Buddhist Religion, p. 144.
* Ibid, p, 145. * See infra, p. 338
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Karmadina (Note—That is, perfect silence is maintained at night
unless, for any special reason, the Karmaddna wants to awaken the
sleeping inmates)."

The hours of worship and the holding of ‘classes’ were no doubt fixed
with reference to regulation time on the clepsydra.

In Nilanda's excavated ruins a row of monasteries and a row of
temples run parallel with a stretch of bare ground in between.
Presumably the inmates crossed this ground to go from monastery
to temple. The rites performed, the rest of the day was given to
studies and discussion, the inmates meeting at stated hours for
lectures and discourses in separate groups in the different ‘schoals’,

There was, however, no united congregational worship; it was held
in different balls. ‘In the Nalandad Monastery’, says I-tsing,! ‘the
number of priests (i.e. monks) is immense, and exceeds three
thousand; it is difficult to assemble so many together. There are
eight halls and three hundred apartments (i.e. blocks of monks’ cells)
in this monastery. The worship can only take place separately, as
most convenient to each member. Thus it is customary to send out
every day one precentor to go round from place to place chanting
hymns,* preceded by monastic lay servants and children bearing
incense and flowers. The precentor goes from hall to hall, and in each
he chants the service—three or five $lokas (verses) in a high tone,
and the sound is heard all around. At twilight he finishes this duty.
(For this service, I-tsing adds, the precentor receives a special gift.)
In addition, there are some who, sitting alone and facing the shrine,
“praise the Buddha in their hearts”. There are others “who, going
to the temple (in a small party), kneel side by side with their bodies
upright, and, putting their hands on the ground, touch it with their
heads, and thus perform the Threefold Salutation®.’

The Gupta monasteries of Nalandi were built in the old traditional
Kusina-age pattern—a spacious square courtyard flanked on all sides
with a running verandah with the monks’ cells at the back. Some
of these courtyards and their verandahs with rows of supporting
pillars (of which only the sockets show now), and the monks’ cells
behind, are still to be seen among the ruins.

In some of them a shrine with a dais in front on a lower level
appears. It was in these courtyards, it seems, that lectures and dis-
courses used to be delivered—the preceptor standing or sitting on the
dais with a pulpit in front of him to spread his manuscripts upon,
while the students squatted round him. A well and a small set of

! Takakusu's 4 Record of the Buddhist Religion, pp. 154-35.

* Takakusu's note on is that the Chinese expression here means "To send oot
one teacher who takes the lead in chanting'.
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open ovens also are seen in some of these courtyards: perhaps they
were meant to meet the occasional physical needs of students during
the prolonged lecture-hours.

One may pause for a moment to consider how this simple seating
arrangement served to call up the proper atmosphere. Within the
shrine stood the holy image—Avalokiteévara or Tard. With eyes that
never winked seeming to watch the proceedings, it dominated the

Monks' cell showing two tock beds and
niche for storage of manuscripts (Nalanda).

scene. During the discourse and the following discussion, nothing
false or frivolous, rude or unholy might be uttered. The oneness of
learning and religion could hardly find a more emphatic or impressive
articulation.

Studies did not end with these lectures and discussions. In several
monks’ cells, more spacious and better arranged at Nilandi than is
usual in the monastic ruins, an adjacent cell too small to live in is
occasionally provided. Perhaps it was intended for the safe keeping
of manuscripts borrowed for private study.

A Sangha in that age had place for a chief or abbot, though the
ancient Vinaya rules make no provision for it.! It recognized a head.
Perhaps such an institution developed late in Sangha history; it
continues to this day in all Asian Buddhist countries where it is an
old established custom to have a functionary, called by different
names, acting as the chief of a monastic establishment.

It was the rule at Nalanda. In its history and legends names occur
of learned monks of the highest eminence—some among them

1 See Early Buddhist Monackism, pp. 143—44.
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dcaryas and makers of sdstras—who are said to have held the head-
ship of the establishment. Though Nilanda may have had a succession
of abbots from its beginning as a Mah@vihdra, the genuine historical
names appear only in the Chinese pilgrims’ records, Little definite is
known about the powers and functions of the head or of his official
designation—Adhiyaksa (as he was called at Vikramadild) or some-
thing else. It seems, however, from the Chinese and Tibetan accounts,
that he was expected to be the most erudite man in the Sangha.

was in this official position at Nalandi. Hsiian-tsang,
during his residence, received instruction from him in Yogicara
philosophy. Hwui-li thus comments on the vast range of Silabhadra’s
learning:?

‘There are 1,000 men (at Nalanda) who can explain twenty collections
of Stitras and Sdstras; 500 who can explain thirty collections, and
perhaps ten men, including the Master of the Law (i.e. Hsfian-tsang)
who can explain fifty collections. Silabhadra alone has studied and
understood the whole number.’

Next in official position to the abbot was an officer called
Karmadana, a designation on which I-tsing makes the following
quaint note: ‘Sanskrit—Karmadana; Karma being “action” and
Dana being “given”. That is “‘one who gives others various action”.’®
It signifies one who regulates for the inmates what to do and when in
the daily routine.” And, indeed, he seems to have had general overall
charge of management—superintending the buildings, regulating
time,* arranging the order of precedence at a congregational feast,*
etc.—in short, preserving regularity and order in the establishment.

We have referred already to another important officer—the ‘Door-
keeper’ who used to hold the ‘screening examination’ of candidates
seeking admission to one of the ‘schools’ of Nalanda.

Towards the northern end of its excavated row of monasteries, the
ruins of a grand staircase leading into rooms on an upper level is to
be seen.” It may have been the way of entrance to the offices of the
university. It would hardly be practicable to run efficiently an
establishment of that size without several office rooms for adminis-
trative officers.

The amenities of life for the inmates seem, from the evidence of

' m:j ’}}‘3:2"‘;"'& Budahist Religion, p. 148.

‘Theﬁmmu[thzmmumldbehnrdlymrmtinﬁnmhitﬂymnl . But
I-tsing oot only gives it thus, but shows its derivation fn a note which wmppur
a little absurd to & Sanskrit grammarian, See also referance to Karmading by the
Korean monk Prajfilvarman in Part IV, Appendix.

4 Ivid, p. By. ! Ibid, pp. 145, 146. ¢ [bid, p. 102,
* It is in Mopastery Site, No. 1—See Ghosh's Guids io Nalanda, p. g.
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existing remains, to have been a little superior to those provided in
ordinary monasteries. The cells have more space and the stone beds
therein more breadth; an extra cell is sometimes added for storage
of books and personal belongings. The lighting arrangements cannot
be traced. Bathrooms were not provided, though for laundering
clothes, an arrangement is seen at one place among the ruins where
there is a set of cells with a central water-reservoir and a stone slab
at the opening of each cell for thrashing dirt out of wet clothes. A
time in the forenoon was appointed for all residents to go out for a
bath and was announced by striking a bell. There were ten great
ponds on the campus. All inmates would move out of their rooms,
each with a bathing suit, for the open-air bath. ‘Sometimes a hun-
dred, sometimes a thousand, leave the monastery and proceed in all
directions to these ponds, where all of them take a bath.”

No community kitchen or common dining-room can be traced
among the ruins; there are only a few open ovens scattered here and
there in the courtyards where snacks or merely small quantities of
food could be cooked. This has often surprised visitors to the
Nalanda ruins. But an explanation of this lack comes from I-tsing:*

‘What we call a monastery’, says I-tsing, 'is a general designation for
the place of residence (for the Sangha), the whole of which may be
regarded as a monastic kitchen. In every apartment, raw and cooked
food may be kept. (But), if sleeping in the monastery is not allowed,
all the priests then residing must go out and lodge somewhere (else);
. . . the keeping of provisions in a monastery is allowable (according
to Vinaya). . . . The traditional custom of India is to consecrate the
whole monastery as a “kitchen”, but to take a part of it to be used
as a kitchen is also allowed by the Buddha.’

It seems that food used to be prepared in a closet or compartment
within the monastery and taken by the inmates to their own cells
and eaten there. Toilet arrangements also are conspicuous by their
absence and the lack seems to suggest either that the Indian practice
of defecation at a secluded spot out in the fields obtained or that
there were trench-latrines now untraceable.

What the numerical strength and size of the University was at the
time when the Chinese pilgrims visited or came to reside in it is an
interesting question. The institution had then been growing for over
a century; it was under royal patronage; the revenues of 200 villages
had been earmarked for its upkeep;® people came here from different

! Takakusu's A Record of the Buddhist Religion, pp. 108-g. t Ibid, p. B4.

 See Takakusu's 4 Record of the Buddhist Religion, p. 65. But, to
Hwui-li, it was a hundred, plus contributions in kind of nce, butter and milk (Life
of Hivwen-tsiang, p. 122).
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quarters to reside and receive its benefits. The number of inmates,
says Hwui-li, ‘always reach the number of 10,000’ This, however,
looks like a gross exaggeration, for I-tsing who came to Nilanda
only about three decades after Hsiian-tsang puts the number at
‘upwards of 3,000' in his Record and as 3,500 in his Memoirs.?
I-tsing’s count is perhaps more reliable, though, judging from the
size of the ruins, so far excavated, even this appears to be an
overstatement. From the Chinese evidence, Nilanda does not seem
to have been far ahead in numerical strength of the other great
monastic establishments of the time. But it was probably the
consequence of the strictness of its rule of admission.

Monks of Nalanda enjoyed prestige in society. They, as a body,
are characterized as 'dignified and grave'® and the ‘venerable and
learned’ among them used to ride in sedan-chairs when going out,
with attendants to carry their baggage. This was probably a mark of
dignity and rank, for we are told that those of the ‘Maharaja
Monastery’ also did the same. 4

(iv) The Campus and its Ruins

The campus caught and ravished the eye by its grandeur and magni-
ficence. There are three impressionist sketches of it of three different
centuries—the first, Hsilan-tsang's of ap 637, the second, Milida’s
of a century later in a dedicatory inscription, and the third, Dharma-
svami's who came to Nilandi in 1235 when it lay sprawled amidst
its widespread ruins.

Hsfian-tsang’s description comes through the summarized version
of Hwui-li.% It is a totalist impression, presented in a dazzle of colour
and splendour, of Nilanda's ‘richly adorned towers and fairy-like
turrets, the four-storeyed outside courts, their dragon-like projec-
tions and coloured eaves, carved and ornamented pearl-red pillars,
richly adorned balustrades and roofs covered with tiles that reflect
the light in a thousand shades’.® One misses what is of more value to
an historian—realistic particulars; only a few appear in Prajiia-
varman’s later account” and in I-tsing’s reference to ‘Nalanda's eight
halls and three hundred apartments’* All this superlative wealth of
architecture and sculpture Hwui-li so ecstatically describes must
have been Nilanda's heritage from the sumptuous Gupta age,

The same lack of significant details, the same generality of impres-
sion, is characteristic also of the description of Nilanda in Malada's

K 'I{g.‘:nk]?ns:::d Record of the Buddhist Religiom, P- 134, and footnote 2 on the page.

* Beal's Life of Hiuen-tsiang, p. 112,

+ Talkusu's A Record of the Budihist Religion, p. 30.

* The words quoted below do not oecor in the Si-yu-hi.

* Life of Hiuen-tsiang, pp. 111-132. 1 See Part 1V, Appendix 12-314).
* Takakusu's A Record of the Buddhist Religion, p. 154, it o
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inscription. It is couched in the usual high-faluting rhetoric of these
lithic records:?

‘Nalandad has scholars well known for (their knowledge of) sacred
texts. . . . She has a row of viharas whose spires lick the clouds, That
(row of vihiras) seems to have been built by the Creator himself like
a garland hanging up high, Nilanda has temples which are brilliant
with the network of rays from various jewels set in them and it is the
pleasant abode of a learned and virtuous Sangha; and resembles
Sumeru, the charming residence of the noble Vidyidharas.'

The Towers, tall and stately, were the most spectacular landmark
of the campus. They stood magnificently arow, topping the monastic
buildings and soaring above the encompassing wall. When the
Tibetan monk Dharmasvami visited Nilandi in Ap 1235, a good
many of these towers were still erect, sentinels then over a scene of
utter ruin and desolation.® Reduced to dust with the passing of
centuries, nothing of them now remains,

New monastery-constructions and alterations of old structures at
different periods of Nilanda's history are referred to in legends as
well as in lithic records.® They must have changed considerably the
look of the campus as it had appeared to the eyes of Hsiian-tsang,
I-tsing and other pilgrims from the Far East in the seventh century,
the peak-period in its annals,

Even when Hsiian-tsang first visited Nilanda, the original monas-
tery of Sakraditya's foundation was in ruins. It was then about three
hundred years old, and ‘forty monks were sent from another vihira
to eat their breakfast at it, to keep up the memory of its founder.
At I-tsing’s time there were only the foundations of this monastery
visible'.* No trace of Yasodharmadeva's circuit wall is now extant.
Many monasteries in the long history of Nélandid must have been
worn down by time and treated in the same way as monasteries
elsewhere—the old site not abandoned and new constructions made
on the debris of the old.

1 Hirananda Sastri’s translation as given in his article on Nalenda Stone Inscription
in the Reign of Yasodharmadeva in Ep:fup.i.. Indica, Vol. XX, p. 45. Slightly
mdlﬁnd.h&mhmﬂuhm{nhhumtud will be found in Ghosh's (rusde fo Nalanda,

PP 34-35-

3 oo infra, p. 34
Km: Bilap trtrn.dmrn of Sovarpadvipa (Sumatran) built a2 monastery to which
Deupah c. 81 granted five vll]n.gu. (Epvigraphia I'mdica, Vol xvii,

ito i), M udzméhndmj_ﬁaﬂﬂuddhut , 15 said to luwg built a large nnmhm-pgt
temples and monasteries at Nilandid Turaska ravages m%m]; ijuizn
legend (see Index in S. C. Das's Pug-jam-joﬂ-ungl Vipulagrimitra
(M Site No. 7—See Ghosh's Gutde fo Nalanda, p. 35). Viradeva in tlu: reign
of {c. Bt:,— mmrmmnmmandmpm{m Devapdla's inscription
in Epigraphis Indica, Vol. xvii, pp. 310 £).

! Watters, ﬂn Yuan Chawng, Vol, 11, p. 167,
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Its present ruins are a complex of sfiipas, temples and monasteries.
While they give us no idea of what the campus was like originally,
we can trace from them some of the features noted in the descriptions
of the ancient eye-witnesses, But the most spectacular feature,
the towers, which seemed from a distance like a ‘garland of architec-
ture hung up in the sky'—some visible even so late as in the third
decade of the thirteenth century—has completely disappeared.

In the block of monasteries (eleven of them have been exposed by
archaeological excavation) there are passages between one mass of
monastic ruins and another, indicating that the original structures
were built separately, as tradition reports, and did not adjoin one
another. The different storeys of a monastery can hardly be dis-
tinguished, but the arrangements for drainage and the outflow of
water from storey to storey are still visible. Traces of damage caused
by outbreaks of fire are seen on the bricks, but they show at the same
time that conflagrations, of which there are legends in Tibetan
histories and mention in one inscription of the eleventh year of
Mahipdla's reign (c. 988-1026),! were localized and did not spread
over or destroy the whole campus. It is evident from the ruins that
all the architectural constructions were solid and substantial and,
though not fireproof, could not be wholly destroyed by fire. The
only part of the campus that entirely perished in a conflagration, if
we can rely upon a Tibetan legend, was Dharmagafija where the
library buildings were, providing huge combustible materials to feed
the fire on for hours.

Curiously enough, there is no mention of these library buildings in
the Chinese records.

Tibetans, however, had started coming to Nilandd at the time
Hsiian-tsang was in residence there. Sron-btsan (born in Ap 617), the
Tibetan king, had sent to Nilandi a scholar who had been in his own
country a minister to him. He was Thonmi Sambhota. Commissioned
by the king who, under the influence of his Chinese Buddhist wife,
had a leaning to Buddhism, Thonmi Sambhota left Tibet to study
the religion at its source in India. He returned after a course of study
at Nalanda to report on what he had learnt. The king was converted
and Buddhism was for the first time declared the State religion of
Tibet.* Thonmi Sambhota is credited with having remodelled the
Tibetan language on the principles of Sanskrit grammar. It is not

1 This inscription was found at Nilandd in 1863, before the commencement of
ﬁnmnﬁnnnfﬂ:qﬁtnbythuﬁrmmlugjmlbtpmhnmt, It speaks of
restoration of a door-jamb after a fire (' Agwiddhoddhdre’). See Broadley's Ruins
of the Nalandas Monasieriss ai B (1872).
#See Waddell's Buddhism of Tibet (znd Ed., 1934), Pp 21—22, Almost all the
histories of Tibet mention this event and trace from it the innings of culture and
religion in the country, e.g. Blus Annals, vol. I, P. 39.
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known who came from Tibet in the footsteps of this pioneer, but
they evidently carried home reports of what they had seen at India’s
premier monastic university. Nilandi became in the eyes of later
generations of Tibetans the name and symbol for a monastic establish-
ment that concerned itself with study and learning and philosophy.
In 1351, a monastery named Ndlandd was founded in Tibet and
maintained a ‘school of philosophy’. 'This great monastery was a
place filled with monks of different sects, where preaching and study
continued without interruption. . . . It was a self-refuge for preachers
who wandered about the country." The Tibetan monmastery, it
appears, was modelled on Nalandi's liberal traditions of culture. So
it prondly bore Nilandd’'s name.

Tibetan legends supplement to some extent the Chinese accounts.
It is in these legends that mention is found of Nilanda's great library
buildings. They were huge many-storeyed edifices located in a part
of the campus known as Dharmagaiija, and three of them bore the
fancy names—Ratnodadhi (Sea of jewels), Rafmasdgara (Ocean of
jewels) and Rainarafijaka (Jewel-adorned). A legend occurs in a
Tibetan history written in the eighteenth century, though by its
quaint supernatural flavour seems to have been of ancient tradition.
These libraries, as it reports, perished in flames kindled by an in-
cendiary.® When the event happened is unknown.

We can only surmise that Nilanda came into possession in the
course of its centuries-old history of a huge wealth of manuscript
literature—both original works written at Nilandd and copies of
sfitras and $dstras. To a monastery which had been built here by a
king of Sumatra, King Devapila (¢c. 810-50) donated the revenue of
five villages for the maintenance of monks and the copying of manu-
seripis.® During the Pila age, numerous manuscripts must have been
written and copies of old manuscripts made in Nalanda's monasteries.
But few have survived. Three copies made in the Pdla age of

! Blug Annals, Vol. 11, pp. 1o81-84.
® The stary is that Kukutasiddha, who was a minister to the reigning king, erectad
a temple at Nilendd. 'At is inauguration ceremony two heretic ngan cams,
These two nanghty framaperas threw dirty water on the workmen, pressed them
between two doors {and cansed them other troubles], at which they became angry.
COne of them m the other who entered a deep hole and in twelve years propitiated
the sun-god. performing a Yajita, they threw ashes in eighty-four Buddhist
temples and all were on fire, i Dkarmaganjs of Nilandi and the three great
containing the When all of them were ablaze, streams of water
forth (i.e. miraculonsly) from the GuAyassmidja \manuscript of a Tantric
i it (manuscript of the great Mah&yinist Sotra) from the
i mm-]:ln and many punthis (manuscripts) were saved.
Afterwards the two heretics out of fear of the king tried to run away to Hasam(?)
in the north, but they perished in the fire themaelves had kindled' (see 5. C.

 For the inscription of this grant discoversd in the site of the vihim,
see Epigraphia Indica, Vol. xvii, pp. 310 £,
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Nilandi of the voluminous text of the Asfasdhasrikd-prajfiapdaramstd
are known.! Stray copies of other works, e.g. Arthaviniécaya Sitra
and its commentary (dated AD 1199—Samvai 319 of the Nepalese
era), in the colophon of which Nilandi Mahavihira is mentioned
as the place where the author was living, have been discovered
outside Indian borders.®

(v) Ndlandd in the Pdla Age

Nilandd was perhaps the longest-lived of the Mahdvihdras of India.
Its history falls into two main divisions—the first, one of growth,
development and fruition from the sixth century to the ninth, when
it was dominated by the liberal cultural traditions inherited from the
Gupta age; the second, one of gradual decline and final dissolution
from the ninth century to the thirteenth—a period during which the
Tantric developments of Buddhism became most pronounced in
eastern India under the Pilas and laid their killing influence on
Nilandd’s culture.®* We may label the first as the ‘Gupta Period’ of
Nilanda and the second as the ‘Pala Period’. There is also a pre-
history of over a century when Nilandi was in the making by Gupta
kings from Sakraditya to Vajra,

The ‘Gupta period’ of Nilanda closed with the rise of the Pila
dynasty. Its founder Gopila is said in the Tibetan legends to have
founded a mahdvihdra of grand proportions in the newly built city
of Odantapura, only about six miles from Nalanda. Its name was
known to the Arabs as Adwand-Bihiir;* its modern name is Bihar-
Sharif. At the time of its foundation by Gopila, Nilanda was still
functioning and was perhaps not in decline. The Pila kings were
Buddhist, and it may be supposed that Gopéla and his descendants
were keen on developing the Odantapura monastery as a parallel,
if not a rival, seat of Buddhist learning. In course of time, other
seats of learning, for which Nalandi was the most obvious and
ready-to-hand exemplar, were established by other kings of the
dynasty.

The Pila establishments must have drawn away a number of
learned monks from Nilanda when all of them, including Nalanda
itself, came under the aegis of the Pilas. There is evidence in the

g ﬁ]&pymﬂﬂiuthud:th}wul King Mahipala's reign, mmmm:‘iﬁ:'
{11} madea in the reign of Rima fe- 1 1126) (see Catalogue of 5 it
ist Manuscripts in the B in Library, Vol. I1, p. 250).
(iif) Copy mads in the reign of Govindapila in the later half of twelfth century
(ﬂ'm;l the Royal Asiatic Socisty, New Series, 1876, p. 3).

* The library of the University of [hlhiilln&ummﬁnuuﬁampyuitheﬁrﬁn-
vinifcaya Shlra and its commentary (photostatic), discovered in a monastery of
Tibet.

1 See infra, p. 345.

4 Hodiwala's Studies in Imdo-Muslim History (Bombay, 1539), p. 3o.
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Tibetan legends that there used to be migration of scholars from one
to another.! Nilanda's pride of place must have been largely impaired
by these adventitious circumstances. Also, from the eighth century
on, Buddhism was shrinking in northern India: it was only in the
eastern areas over which the Buddhist Pala kings ruled that its
waning influence lingered and the kings sought to consolidate it by
the establishment of new monastic centres.? Its once widespread fame
in the country that had extended in the seventh century beyond its
borders into the Far East and Tibet dwindled to a regional or local
reputation.

What is more important and significant is that during the ‘Pala
Period’ of its history Buddhism itself was already in a phase wherein
it was heavily adulterated by the Tantric cult and its magic spells
and practices. “When Taranatha says that in the time of the Pala
dynasty of Bengal', observes Winternitz, ‘that is to say, from the
ninth to the eleventh century (?), Yoga and magic were paramount
in Buddhism, his statement is probably not far from the truth.”
The appearance of Tantric Buddhism in the learning and culture of
Nalandi in the ‘Pila period’ is attested by the images of many
Tantric deities recovered from the site.* The effect of this on its old
cultural standards was to stunt their catholicity of intellectual
interests—in fact to reduce culture to a cult.

During the ‘Gupta Period’, the headship of the establishment used
to be reserved for scholars of liberal learning and of wide philosophical
outlook, men like Dharmapala and Silabhadra. But this does not
seem to have been the practice under the Pilas. Scholarship of a
special type was looked for.

Taranitha (sixteenth-seventeenth century) is the author of a work
in which he narrates the lives of a succession of eminent Siddhas or
Tantra-Gurus, i.e. men who had won eminence in and taught the
Tantra cult.® He professes to have written it ‘on the basis of what
could be perceived from the histories prepared in India and from
what was given in Tibet by the believing people’. The work contains
the life-story of a famous pandita (learned man) of this category
named Abhayikara-gupta who rose in the reign of Mahipala to be

1 See infra, p. 353. for evidence of 'migrations’.

% Resides the mahdvikdras of Odantapura, Vikramasils, Somapura and Jagaddala,
there were other monasteries, less famous, founded in the Pila age in Bibar and
Bengal, such as (i) Traikdtaka, :ii} Devikota, (iii) Papdita, (iv) Sannagara, (v)
Fhullahari, (vi) Pattileraka, and (vii) Vikramapuri. See R. C. Majumdar's History
of Bengal (pub, Dacca University, 1943), Vol. L, p. 11?.

* Winternitz's History of Indian Literature, Vol. 11, p. 399.

4 See Ghosh's Guide lo Nalanda, pp. 21 fi.

# This work was translated from Tibetan into German by Professor Grinwedel
and published from Petrograd in 1914. An abstract of this German translation was
made by Dr ndranath Datta and published from Ramakrishna Vedanta Math
under the title of Mystic Tales of Lama Taranatha in 1944 (Reprint 1957).
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abbot respectively of the Mah&bodhi Monastery (Vajrisana), of
Nilandi and of Vikramadila

Hewmtealnrgenumbernfwn:kswhichmﬂsteﬂbyhis bio-
grapher. They seem from Taranatha’s comments to have been purely
Tantric interpretations of Madhyamika and Yogacara doctrines. It
is said that, while writing them, Sambhara, Hevajra and Kilacakra
(all Tantric deities) showered blessings on him and glorified him.?
‘He made some Jikds (Commentaries): the four famous books of
exorcism-methods, the Buddhakapdla-{ikd, commentaries on many
Madtrika-Taniras in the form of a Sara of Abhayamdrga-krama; the
Paficakrama-mitikd, the Gandvaildra, and commentaries on and
explanations of Kilacakra. He wrote also many text-books and gave
numerous subtle exorcism-methods.? In India and Tibet there are
large numbers of his disciples. All the Indian teachers of the Mahidyana
who came after him openly accepted him as the standard, and so did
Subhikara-gupta. He taught Dasabala, and Dasabala taught Vikrti-
deva. Vikrti-deva was a well-informed Bengali pandita. He went to
Nalanda and busied himself much about the dharma and all the
Upadesas (i.e. Tantrika Cult and its literature).’s

During this period of Tantric predominance at Nalandi under the
Pilas, this centre of liberal learning seems to have fallen from its
standard of liberal scholarship to become more and more a centre of
studies in Tantric doctrines and Tantric magic rites.

The end of Nalanda, after a lifetime of OVET Seven centuries, is
shrouded in mystery.

In the Tibetan legends, several raids on Nalanda by the Turaskas
are spoken of. Not all of them are historical. One raid, incredibly
enough, is said to have occurred when Candrakirti (early seventh
century) was its abbot, It is said: ‘Without being obstructed by
pillars and ramparts of stone and riding a stone-lion, he repulsed the
Turaska armies’s However brave it may sound, to fight an army
from the back of a stone-lion, the Turaskas were in their homes
outside India and nowhere on Indian borders when Candrakirti was
at Nalandi. The sum of real historical knowledge that Tibetan
historians had about Nilanda's end-period is conveyed by

! Abhayikaragupta is referred to in Pag-sam-jon-zang also (S, C. Das's Ed., p. 120)
uhnving:grmnd in the forty-sixth year(?) of Ramapdia's reign. He is said to have
been the ga (Head) of Buddhagays, Nalendra (Nalinda) and Vikramasilg,
See also article on Abhaydkaragupta in [ndian Culture (od. by Bhandarkar, Barua
and Law, Vol. III—July 1g36-April 1937), pp. 369-72.

* Datta’s Mystic Tales of Lama Taranatha, p. 66,

* The works of Abhayikaragupta included in the Tawjur and Hanjur are Nos,
T.499, 1,500, 1,654, :.m,qm. 3,140, 3,142, 3,266, 3,743 in the Tobokw Imperial
Umiversity Catalogue. in Cordier's Catalogue are listed in Phanindra Nath
Boe's Indian Teackers in Buddhist Universities, Pp. 87-8g,

* Datta's Mystic Tales of Lama Taranatha, pp. 66-67,

5. C. Das's Ed. of Pag-sam-jon-zang, p. 04—g.
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Téranditha's generalized statement that ‘the Turaskas conquered the
whole of Magadha and destroyed many monasteries; at Nilanda they
did much damage and the monks fled abroad."

(vi) The Last Days

We know on historical evidence that Odantapura Mahavihara was
sacked and razed to the ground round 1198, Round 1234, when
Dharmasvdmi visited it, Odantapura was Muslim military head-
quarters.®* Nilandi, only about six miles off, may have been after the
sack of Odantapura a target of attack by roving bands of Muslim
soldiery. But this mah@vihira was not demolished like Odantapura
and Vikramasili, though, as Taranftha says, much damage was done
with the result that many monks deserted it. But the very last report
about its condition after the worst had been done by the ravagers,
coming from an eye-witness, the Tibetan monk Dharmasvami, shows
that Nilanda, though doomed to death, was fated not to die, for
teaching and learning was going on here over at least four after-
decades.

But what a Nalanda it was!—like the strange nightmare of Hsiian-
tsang six centuries back when Nilanda was in all its glory brought
up by the whirligig of time.

Yet even then the ghost of past magnificence loomed darkly over
the desolation. There were still to be seen ‘seven great lofty pinnacles
(Sikharas)’ and out to the north, fourteen.® Eighty small viharas,
damaged by the Turaskas and deserted by monks, were still there
and, beyond, as many as eight hundred. The guess could not, how-
ever, have been numerically precise. It is impossible to say when this
crop of small vihiras had gone up; Dharmasvimi says only that a
Rija and his queen had built them*—probably not very long before
the Turaska threat descended, Archaeologists have discovered no
trace of them: they were probably of flimsy construction.

But somewhere in this melancholy mass of decayed and deserted
buildings, a lingering pulse of life feebly went on.

Somewhere here a nonogenarian monk-teacher, named Rihula
Sribhadra,® had made his dwelling and taught Sanskrit grammar to

i Schiefner's Translation of Tiranitha's History of Buddhizm, p. 04. y

* Dharmasviml mentions Odantapura in his travel-record twice as the residence

of & Turaska military commander (see Biography of Dharmasvdmin, Intra., p. xlii.)
i Roerich's Biography of Dharmasvdmin (pub. by K. P. Jayaswal Research

Institute, Patna, 1050), p. 91.

y Dhumnsvlml‘fjrﬂuinf: may be to ‘Raja Boddhasena of Magadha' who is said
by him to have flad from Gayi into a jungle at the time of Turaska raid on Gayd
and returned when the raid was over. Ho is said to have been a patron of the Nilandi
teacher and his puo see Biography of Dharmasvdmin, p. 9o).

* Rahula M}m was pruh{bl}r known in Ti&t through Dharmasvimi’s
narrative, for Tarandtha gives precisely the same information about Sribhadra and
states the number of his pupils as seventy, as told by Dharmasvimi (see Eiography
of Dharmasvdmin, Altekar's Intro., p. vi),
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seventy students. He was in the last stage of poverty and decrepi-
tude. He lived on a small allowance for food given by a Brihmana
lay disciple named Jayadeva who lived at Odantapura. Time and
again came threats of an impending raid from the military head-
quarters there, Jayadeva himself became a suspect. In the midst of
these alarms, he was suddenly arrested and thrown into a military
prison at Odantapura. While in captivity, he came to learn that a
frashraidnnﬂilnndﬁwashrewingandmamgedtotmnmﬂta
message of warning to his master advising him to flee post-haste. By
then everyone had left Nilanda except the old man and his Tibetan
disciple. Not caring for the little remainder of his own life, the master
urged his pupil to save himself by quick flight from the approaching
danger. Eventually, however,—the pupil’s entreaties prevailing—
both decided to quit. They went—the pupil carrying the master on
his back along with a small supply of rice, sugar and a few books—to
the Temple of Jfidnanatha at some distance and hid themselves.
While they remained in hiding, 300 Muslim soldiers arrived, armed
and ready for the assault. The raid came and passed over. Then the
two refugees stole out of their hiding place back again to Nalanda,

Dharmasvami says that the Tibetan pupil could after all complete
his studies and, after a brief stay, left the place with the teacher's
permission. The libraries had perished long, long ago; Dharmasvami
could not get a scrap of manuscript to copy, though some of the
monks there possessed a few manuscripts.?

This is the last glimpse vouchsafed to us of Nalandd before its
lapse into utter darkness,

! This thrilling account of the last days of Nalanda is taken from a Tibetas text
kept in a monastery of eentral Tibet, of which a photostatic copy was bronght by
Rahula Sankrityayana and left to be edited and translated with the K. P. Jayaswal
Research Institute of Patna, The text is entitled ‘Biography of Chag lo-tsa-ba
Chos-rje-dpal'—the Tibetan name of Dharmasvami, It was evidently written by a
disciple under his dictation. This Tibetan monk-pilgrim visited some districts of
eastern India and was in Hihar in 1234-36, He records in the work his experiences
in the country. The work has been edited with an acco ing English translation
L;?r Dr G. Roerich {Moscow) and published by the Institute, Dharmasvami‘s sccount

Nilands is contained in Chapter X (pp. oo fl.).



The Pala Establishmenis

N AL ANDA was an old establishment—functioning over two centuries
as a Mahdvihira—when Gopdla, round the middle of the eighth
century, founded the Pila royal dynasty and built Odantapura.?

The Pilas, as the inscriptions on their coins show, were Buddhists,
but the Buddhism professed by them was not what had prevailed in
the Gupta age. The religion had entered on a phase in which the
Mahdyina philosophy, of which Nilandid had hitherto been the
intellectual stronghold, had slanted off to an esoteric cult known as
Vajraydna (Tantric Buddhism).

The earliest exposition of this cult is in two works, Guhyasamdja
Tantra and Madjusri-milakalpa, the latter assignable to the eighth
century.? Mahéiyana and Vajrayana were different in orientation; the
one being a system of transcendental philosophy, while the other an
empirical system. Vajrayina stemmed undoubtedly out of some of
the doctrines of Mahayanist philosophy. Its sponsors and exponents
were known as Séddhas or Tanira-gurus, corresponding to the aciryas
of Mahfyina Buddhism. But in its development in their hands it
took a shape in which spells and magical rites and practices supposed
capable of producing supernatural effects predominated. It enlarged
the Mahayanist pantheon with deities unknown to the older faith.?
The discovery in the ruins of Nilandi of several Tantric images, all
of which belong to the ‘Pala period’ of its history,* betrays the
emergence at Nalanda of this new development of the faith.

Nalanda of the Pila period is scarcely represented in Chinese
records which assemble so fascinating a picture of it in its earlier,
more glorious epoch. In fact there are few instances after the turn
of the eighth century of Chinese monks coming to India for study
and learning. Perhaps the movement which had started the exodus
of Chinese monk-scholars to India was then at its ebb. But from
Nilanda and other centres Indian monks did not cease to migrate to

‘mtm'ﬂ accession to the throne may be placed with a tolerable degree of
certainty wi a decade of oD 750, and ho probably ceased to rule about AD 770.'—
R. C. Majumdar's History of Bengal (Dacca University, 1043), Vol. 1, p. te3.

"I"hel{:utnfﬂ:.mtwﬂmhhubeen published in Gaekwad's Oriental Series;
the second (partly) in Trivandrum Sanskrit Series. They are believed to be the
earliest availahle texts on Tantric Buddhism. See N. Dutt on "Schools and Sects of
Buddhism’ in the Cultural Heritage of India, Vol. 1 {published by the Ramalkrishna
Missions Institute of Culture, Calcutta, and Ed., 1958), p. 487.

% See, in Ibid.,, Benoytosh Bhattachayya's M ic Pamtheon, pp. 526 fi.

' See Ghosh's Guide fo Nalanda (Pala Art at Nalanda), pp. 22 6.



350 BUDDHIST MONKS AND MONASTERIES OF INDIA

China. They introduced into the country the prevailing Tantric
Buddhism of India of the period.

Thus in Ap 716, Subhikara, a monk of Nilanda, went to the
Chinese capital, ‘taking with him many Sanskrit texts’. Chinese
translations of five of them, made by himself are listed in the Ming-
dynasty Tripifaka catalogue. Vajrabodhi, a Tantric Buddhist monk,
arrived in China from South India in AD 719 and translated many
Tantric texts into Chinese, But the person who gave a fillip to the
Buddhism of this school in China was Amoghavajra, a disciple of
Vajrabodhi. He is said to have been held in high veneration at the
courts of successive Chinese sovereigns, ‘Under his influence the
Tantric doctrines . . . first gained currency in China.’ He died in that
country in AD 779 in his seventieth year.! Buddhism had a period of
revival under the Sung dynasty after a temporary setback during
the struggle for power in China of the ‘Five Dynasties’. In the reign
of Tai-tsung a number of Indian monks appeared in that country—
Déanapala, Dharmadeva, ‘Tien-hsi Tsai’ and others, famous in the
later history of Chinese Buddhism. Of them Dharmadeva hailed
from Nilandi, and, between Ap 973 and 1001, he translated numerous
Buddhist works into Chinese,?

Sino-Indian intercourse, however, was definitely petering out on
the Chinese side by the middle of the eighth century. Tibet now took
the place of China in cultural intercourse with India.

It had started already with Thonmi Sambhota’s residence at
Nalanda when Hsilan-tsang also was there.? The consequence, as we
have noted, of Sambhota’s visit to India was the proclamation of
Buddhism by the Tibetan king as Tibet's ‘State religion’, This set in
train a long intercourse between the two countries which lasted
throughout the four centuries of Pala history,

Two outstanding landmarks of this intercourse are noted in
Tibetan historiography: (a) the mission of Padmasambhava and his
followers (eighth century) and (5) the mission of Dipankara Srijiiana
(eleventh century).

Padmasambhava was a saint and scholar of Kashmir, a sojourner
in Tibet at the time, who was assisted in his missionary work in that
country by two eminent scholars of Nilanda, Sintaraksita and his
pupil Kamalaéila.¢ They instituted the lamaist system in Tibet and
]11 For Subhikara, Vajrabodhi and Amoghavajra, see Nanjio's Catalogwe, Appendix
ahﬁ:; m.cppm. ma_.ﬁ;ppmdi: I1, 450-51, and 453, and also Chou's Imdo-

? See Part V, Sec. 2, p. 342.

* About these two distinguished scholars of Nalandd, whose works are preserved
in Tibetan translation in the canonjcal collections, ses 5. C. Vidyabhusan's Imdian
fj'_,.'ogic: Mediarval Schoal, . T24-30. The main work of Santirakeita entitled

aha and Ham s commentary on it have been discovered in the
Pattana Bhandara and published in G.0, Series, Baroda. See Part IV, Sec. 1.
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established the first Buddhist monastery at Sam-yas, of which
Santaraksita was named the first abbot,! But Buddhism thus estab-
lished had to counter the native Bon cults and its final victory was
achieved only through Dipankara’s thirteen years' missionary labour
in Tibet.®

The comings and goings between Tibet and eastern India of
Tibetan lamas and Indian Panditas, through the windswept winding
la's (passes) of the eastern Himalayas, never came to a stop till the
last days of the Pilas. In one of the last batches of these lamas was
Dharmasviimi who visited eastern India in 1234-36.%

Proofs of this intercourse appear in the history of the Pila estab-
lishments. At Vikramaéild, Tibetan lamas seem to have been held in
great esteem. At least one Tibetan scholar is known to have been
appointed a dvdra-pdla of Vikramaéili.* The famous Tantric saint
(siddha) and scholar Naropa held, about the time when Dipankara
left Vikramaéila for Tibet, the office of the ‘Keeper of the Northern
Gate of the establishment.® Here Tibetan scholars, one of whom
had the Indian name Dharmakirti,® translated Sanskrit works into
Tibetan. Indian monks of these Pila establishments seem thus,
through contacts with the lamas, to have become conversant with
the Tibetan language. Later in time, in the Jagaddala monastery,
two Indian monks Vibhiiticandra and Danadila not only wrote
original works in Tibetan, but also translated a large number of
Sanskrit works into that language; they are in the Tibetan canonical
collection.” After the flight of their gurs Sakya Sribhadra, these two
Jagaddala scholars became fugitives in Nepal and Tibet from the
Muslim terror, like many other monks before them and in their time.

The Pila dynasty had stemmed from northern Bengal (Varendra)
where Gopila, its founder, had been ‘elected’ king after a spell of
anarchy and turmoil. The dynasty did not rule in peace; there were
strong kings and weak kings. During the long regime of Gopila's
successors, the limits of their dominion expanded and shrank, varied
and shifted, many times. Tibetan legends and modern researches do
not agree about the names of the dynasts nor of their order of
succession,® but outstanding names like Dharmapila, Devapila,

1 Sge Part V, Sec. 3, footnote 1 at p. 355. .
* Spe Part V, Sec, 3, for Dipatikara’s life and work in Tibet at pp. 363 f.
2 See Part V, Sec. 2, p. 350, * Ses Roerich's Life of Digrmasvamin, Intro., p. x1.
® Naropa was the disciple of a Tibetan saint named Tilopa, Naropa's works are
found in Tibetan. His life in Tibetan historiography is heavily embroidered with
grotesque miraculous legends. He was perhaps not a Tibetan, but an Indian whao
Wilk in Tibetan Buddhist Jore, . A
See Phanindra Nath Bose's Imdian Teachers of Buddhest Universifies, pp. 94-5.
Ses Part V, Sec, 3, under Jagaddala, a e o
A list of the Pila kings (with dates), compiled from Tibetan sources, is given in
i idyabhushan's Indian Logic: Mediasval School, Appendix B. It may
compared with the account of the kings, based on modern researches, in Nihar
Ranjan Ray's Bidgdlir Itihdsa (in Bengali), pp. 475 ff. For the lists, sée Appendix 1.,
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Mahipdla, Nydyapila, Rimapdla, etc., are common. The Pala king-
dom lived throughout under a constant threat of Muslim invasion
from the Doab, the bordering region of the Uttar Pradesh between
the Ganges and the Jumna, where the Twraskas, Khilijis from
Afghanistan, had settled themselves with expansionist aims,

The political history of the Pilas is a chequer-board of successes
and failures in military enterprise. Their territories at one time
embraced a part of the Uttar Pradesh and large parts of Bihar,
Bengal and Orissa, but they began to shrink even in a century's
duration. Near the end of the twelfth, however, some of the lost
territories were regained by a great king of the dynasty, Mahipala,
But round the same century’s beginning, another dynasty which was
not Buddhist but Brihmanical—the Senas—had snatched away a
big slice from the Pila territories in Bengal. At last came the
inevitable incoming tide of Muslim invasion and conquest from
the Doab which relentlessly swept away both the Palas and the
Senas,

A large assortment of Pila relics—coins, images and inscriptions—
has been recovered from various sites in Bihar and Bengal. Together
they bear testimony to the Pila kings' active patronage of learning,
culture and the fine arts.

Nilanda, as we have seen, lived on into this regime; it came into
the possession of the Palas as a cultural legacy from the past—from
the great and spacious age of the Guptas—and the legacy was
prized and cherished. Nilandd was looked upon as the beau
tdeal, the time-honoured exemplar, of what a seat of learning
should be,

Some of the kings, being Buddhist themselves and keenly interested
in the promotion of Buddhist learning within their territories, estab-
lished Mahivihdras at different centres on the model of Nalanda.
About these Mahaviharas (including Nalanda itself in its later period)
our information is from Tibetan sources: (i) historiographical works
which conserve old legends current in Tibet, and (ii) texts in the
Tangur and Kanjur recording their having been composed or copied
at one or another of these Mahavihiras,

An interesting feature of these establishments under the Palas is
the existence of a system of co-ordination among them. Evidently
all of them were under State supervision.

Each seems to have been recognized as a separate corporation with
a standardized official seal of its own. The seals, which belong palaeo-
graphically to the same age, have been obtained from two sites—
Nalanda and Somapura (Paharpur)—ferra cotta seals with the same
device, a Dharmacakra flanked by a deer on each side in the upper
register, and the name of the corporation in the lower, viz. 5ri-
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Nalandd-Mahdvihdriya-Arya- Bhiksusamghasya at Nilandd and Sri-
Dharmapaladeva-Mahavihdriya-Arya- Bhiksusanigha at Somapura.?

A monk named Viradeva was commissioned by King Devapila to
look after Nilanda, and his activities in renovating its buildings are
recorded in a lithic inscription.® It is said by Lama Tarandtha that
the head of Vikramadila had control over Nilanda.? In the narratives
of the lives of eminent Buddhist saints and scholars, interspersed in
Tibetan histories, references are made to their occupancy of the
headship of different centres of Buddhist learning—Vajrasana (at
Gaya), Nilandd, Odantapura and Somapura. Migration of monks
from one to another is also spoken of; the great Atida (Dipankara
Sri-jfidna) himself is said to have received ordination at Nalanda and,
having studied there for some time, gone to Odantapura for further
studies and finally become the head of Vikramaéila from where he
was escorted to Tibet.* One Vipuladri, a resident of Somapura, has
left an inscription at Nalanda recording his construction of a temple
to Tard at Somapura, as well as the erection of a monastery at
Nalanda. The inscription, on palaeolographic grounds, is assigned to
the first half of the twelfth century.® When Sikya Sribhadra,
coming all the way from Kashmir to Magadha in 1202 to visit all
Buddhist centres of learning, found Odantapura and Vikramadila
laid waste by the Muslims, he betook himself to Jagaddala in Bengal
where he found pupils and disciples.®

It seems from the evidence that the different seats of Buddhist
learning that functioned in eastern India under the Pilas were
regarded together as forming a network, an interlinked group of
institutions.

! Compare Plate X in Ghosh's Guide fo Nalanda, and Plate L1X (h) in Dikshita's
Memoir on Paharpir Excavations.

* See Ghosh's Guids fo Nalanda, p. 46.

3 Schiefner’s Translation, p, 218.

! See infra under Vikramasild for the career of Atida, pp. 302 f

*See G ‘s Guide to Nalanda, p. 35. The inscription with translation will be
found in Epigraphia Indica, vol. X_!\.'l} pp. 97-101.

* See infra under Jagaddala, p. 378.
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APPENDIX 1
(to Part V, Sec. 3)

(om the Order of Succession and approximate Regnal Years of kings of
the Pila Dynasty)

On the resulls of Modern Researches
{See Nihar Ranjan Ray's Basgalir
Itihdisa in the Bengali language,
published by Book Emporium, Cal-
cutta, Magh, 1356, January, 1950,
PP- 475-93.)

From Tibstan sotrces

(See S. C. Vidyabhushana's Indian
Logic: Mediaeval School, Calcutta
University, 1909, Appendix B, pp.

I48-49.)

3 Rasapila (753-65)
4 Dharmapila (765-829)
5. Masu-raksita (820-37)
6. Vanapila (837—47)

{952-55)
11. Canaka (g955-83)
12. Bhayapila (g83-1015)
13. Nydyapila (1015-50)
14 immpﬂa (1050-63)
15. anu.pﬂz (1063-78)
16. Kglntipala (1078-g2)
17. RAmapdla (1o9z-1138)
18. Yaksapdla (1138-30)

I.

2.

3

R TR

9.
1o,
II.
12
13.
14.

15.
16.

17.

Gopala (mid-sighth century)—
founder of Odantapura Mah#vi-
hira

Dharmapila (770—810)—founder
of Vikramadili Mahdivihira
Devapdla (810—50)—founder of
Somapura Mah&vihira
Vigrahapala I (850-54)
Nardyanapila (854-908)

. Rajyapila (908—4o)
. Gopala IT (g40-60)
Vigrahapala 11

Mahipdla I (988-1027)

Jayapéla (1038-55)

Vigrahapdla IIT (1055-70)
Mahipdla IT {1o070-75)

Siirapdla (1075-77)

Ramapdla (1077-1120)—founder
of Jagaddala Mahfivihiira
Kumirapdla (1120-25)

Gopdla ITT (1125-40)
Madanapila (1140-55)

@&, ODANTAPURA

When Gopila, founder of the Pila dynasty, built the new city of
Odantapura in Magadha, the thought was perhaps in his mind that
it should grow to be a centre of Buddhist learning like Nilandi of
the Guptas. So he founded a Mahavihira here within walking distance
of Nilandi—only six miles off. There is a Tibetan legend that the
monastery was built upon a lake that had miraculously dried up.}
In its complete layout and structure, it must have been in
existence, newly-built, some time in the earlier half of the eighth
century AD, for the first Tibetan Buddhist monastery at Sam-Yas in

! The story occurs in Bu-ston's work. See Obermiller's Translation, Part 11, p. 157.
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Tibet was built on its model in Ap 749.* The lifetime of the Maha-
vihira must have been upwards of four and a half-centuries preceding
its complete destruction by Muslim soldiers.

No full-length description of this establishment is available in the
Tibetan legends so far known. But they occasionally mention it as a
seat of learning visited or stayed in by some of the illustrious monks
of the Pila age whose life-stories the legends tell. If the Sam-Yas
Monastery was really built on its model, some idea may be inferred
of the grand and elaborate architectural plan of the original from its
Tibetan replica.

The Sam-Yas Monastery itself fell into ruins centuries ago, but
even in 1874 when Pandit Nain Singh, one of Waddell's collaborators
in his explorations in Tibet, resided for some time in the ruins, parts
of the original buildings still remained. His description of the
remains is thus reproduced by Waddell:*

‘The monastery, which contains a large temple, four large colleges,
and several other buildings, is enclosed by a lofty circular wall about
a mile and a half in circumference, with gates facing the cardinal
points, and along the top of the wall are many votive brick chastyas,
of which the explorer, Nain Singh, counted 1,030, and they seemed
to be covered with inscriptions in ancient Indian characters. In the
centre of the enclosure stands the assembly hall, with radiating
cloisters leading to four chapels, facing at equal distances the four
sides of the larger temple. This explorer notes that “the idols and
images contained in these temples are of pure gold, richly orna-
mented with valuable cloths and jewels. The candlesticks and vessels
are nearly all made of gold and silver”. And on the temple walls are
many large inscriptions in Chinese and ancient Indian characters. In
the vestibule of the chief temple, to the left of the door, is a colossal
copy of the pictorial Wheel of Life.’
(Note—This was evidently a later Tibetan addition.)

These ruins were visited again in 1912 by Alexandra David-Neel, the
well-known Tibetan explorer and scholar, on her fifth journey in

1 The following account of the building of Sam-Yas mnna.atu:r{Ii: given in Pag-

sam-jor-zang, Part 11 (see S. C. Das's Ed., p. 1&2;: "The (Tibetan king's) messengers
met Padma Sambhava in Upper Tibet and bropght him to the king then

residing at Sam-ye. . . . In consultation with Sintiraksita, Padma Sambhava
suggested the necessity of establishing a grand monastery at Sam-ye for introducing
monasticism into Tibet. Accordingly the king founded the great monastery, ordinarily
called Sam-ye (in Sanskrit Acintya Fihara, which is of the same significance as
Ajanta of Central India), Sam-ye was built after the maodel of Odantapura Vihdra,
then a famous monastery of %nﬂ invited H;::ﬁ!ve ordained Btbﬁdﬂhlﬁtm
monks from Magadha. with ta as the priest constitu
earliest Buddhist congregation in Tibet’ (S, C. Das's ed., Analytic List of Contents,
P- xi. The has been slightly abbreviated and modified).

P Waddell's Buddkizm of Tibei (2nd Ed., 1934). p. 207.
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Tibet. It was then an abandoned site and successive fires had
destroyed the original buildings, though a few temples remained in
good condition.t ’

With the Odantapura Mahdivihira, the names of some great and
famous monks are associated in Tibetan legends—the most venerable
and illustrious of them being Dipatikara Srijidna (ap g80-1054) or
AtiSa, as the Tibetans named him, who studied here for two years
under Dharmaraksita, a Hinayénist teacher. From here he passed on
to Vikramasild where he became the head of the institution and
stayed until his departure for Tibet.?

No connected history of the establishment can be reconstructed
out of the Tibetan legends; and so far they are our only source of
information. One may surmise, however, that under the founder and
some of his descendants it rose to fame and flourished greatly: at
least one Tibetan legend puts the number of its inmates at 12,000—
a token number, yet indicative of a large and prosperous establish-
ment.?

But towards the end of the eleventh century Ap, it must have gone
far into decline. This can be inferred from a statement in a stofra
(Hymn) composed by Atifa's Tibetan disciple Nag-tsho and dedi-
cated to his master’s memory. It is entitled the ‘Stotra of Eighty
Slokas (verses)’ in which Atida’s life in different phases is presented.
Describing his phenomenal influence and prestige in the monasteries
of India where he had lived, Nag-tsho mentioned ‘Odantapura with
its fifty-three monks’ and ‘Vikramadila with about a hundred’ ¢ But
whatever the number of its last inmates, they were killed off to a
man when Ikhtiyar Khiliji's soldiers swooped down uponit round 1198.

The gruesome massacre and destruction are on historical record.
The setting is the same as for all the Pila centres of learning—of
Nalandi in its last years, Vikramasila, Somapura and Jagaddala—
the Turagka invasion. Spreading terror and panic through all the
towns and countryside of Bihar and Bengal, it came in the following
sequence of historical events:®

‘In 1175 Ghiyas-ud-din Muhammad (of the Ghaznavids) led his first
expedition into India. He appointed Qutub-ud-din Aibek, the most
trusty of his Turkish officers, as viceroy of all his conquests in India.
An officer subordinate to Aibek had been carrying on the banner of
Islam further afield. He was Ikhtiyar-ud-din Muhammad, son of

! See David-Neel's My ourney io Lhass (Penguin Ed., 1940), pp. 2 76,

"1t is so stated in the ga:raﬁ\rn of the life nnf'E:l.Ha in Hg;k ‘-’:Pvu-]?!rnf the Blue
Amnnals, See hﬁuéuudm‘ Vikramagild) for the life and career of Atla.

¥ For this legend, see Hius Annals, Vol. 11, p. 1,031.

! See Blue Avmals, Vol, 1, P 243, footnote 2,

* Cambridge History of India, Vol, TIT (Turks and Afghans), p. 42.
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Bukhtyar, of the Turkish tribe of Khalj. His mean and unpreposses-
sing appearance and his ungainly build, which enabled him, while
standing upright, to reach with his hands the calves of his legs, had
long debarred him from employment commensurate with his ambi-
tion and his merits, and he had entered the service of Hijabr-ud-din
Hasan Adil, an adventurous officer who had conquered Budaun . . .
Ikhtiyar-ud-din received some fiefs from him between the Ganges
and the Sone, From this advanced base he led raids into Bihar and
Tirhut and took so much booty that a large number of his own tribe,
eager to serve under so fortunate a leader, joined him. With this
accession of strength, he invaded Bihar, took its capital Udantapura,
put to death the Buddhist monks dwelling in its great monastery,
and returned with his plunder, which included the library of the
monastery, to make obeisance to Aibek, now in the summer of 1193,
established at Delhi . . . (Ikhtiyar was under a cloud for some time),
but he regained the favour of Aibek who sent him with fresh honours
to Bihar after conferring upon him a fief for his past and future
conquests,”

The whole doomed area in the east—ancient Magadha and northern
Bengal, where the great Pila monasteries still whispered the last
Tantric accents of Buddhist learning—echoed to the tramp of
marauding soldiers and the fleeing feet of men and women in blind
panic, It was not possible for the Afghan soldiers to distinguish a
Buddhist monastery, with its enclosing wall and its tall towers rising
high above, from a circomvallated fort, nor to tell Buddhist monks
from Brihmana priests. A fierce assault was directed upon the
Mahdvihdra at Odantapura.

The story of this assault was told long afterwards, in 1243, by an
eye-witness to the Persian historian Minhaz who reported it in his
work Tabaguat-i-Nasirs:!

‘It is said by credible persons that he, Bukhtyar Khiliji (Note—This
is a mistake for Ikhtiyar Khiliji who was Bukhtyar’s son), went to
the gate of the fort of Bihar with only two hundred horse and began
the war by taking the enemy unawares. In the service of Bukhtyar (?)
there were two brothers of great intelligence. One of them was named
Nizamuddin and the other Samsuddin. The compiler of the book met
Samsuddin at Lakhanauti (i.e. Laksandvati in Gaur in the district of
Malda, north Bengal) in the year Ap 1243 and heard the following
story from him. When Bukhtyar (?) reached the gate of the fort and
the fighting began, these two wise brothers were active in that army
of heroes, Mahammed Bukhtyar (?) with great vigour and audacity

! Elliot and Dawson's History of Imdia as told by its owm Historians (186g), Vol 1,
P- 306,
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rushed in at the gate of the fort and gained possession of the place,
Great plunder fell into the hands of the victors. Most of the inhabi-
tants of the place were Brahmanas with shaven heads. They were
put to death. Large numbers of books were found there, and when the
Mahammadans saw them, they called for some person to explain
their contents. But all of the men had been killed. Tt was discovered
that the whole fort and city was a place of study (madrdsd): in the
Hindi language the word Bihar (i.e. Vikdra) means a college,’

If some of these books picked up from the wreckage of the monastic
library had really been taken to Delhi and laid by the victor at the
Sultan’s feet, we may imagine how they must have been treated: the
infidel literature was either burnt or dumped in a garbage receptacle.

b, ViRRAMASILA?

Hsiian-tsang speaks thus of Nilandd’s high reputation in his time
and the impact of its influence on the intellectuals of contemporary
society:?

‘Learned men from different cities, who desire to acquire quickly a
renown in discussion, come here in multitudes to settle their doubts,
and then the streams (of their wisdom) spread far and wide. For this
reason some persons usurp the name (of Nilanda students), and in
going to and fro receive honour in consequence.’

This old prestige of Nilandi seems to have devolved on Vikra-
masila in the Pala age. In Tibetan legends it holds about the same
position of pre-eminence as is accorded in Chinese records to
Nilanda.

The site of Vikramasild still remains uncertain: it is said to be
somewhere ‘east of Magadha™ on the lower course of the Ganga,
which may be anywhere on the river's miles-long multi-channelled
course through the plains of Bengal and Bihar. In fact the only
dependable clue to its topography is a casual statement in Brom-
ton’s detailed account, inset in his ‘life of Atifa’* of Nag-tsho’s
mission to Vikramagila to escort Dipafikara Srijiiina to Tibet.® It is
said that the Tibetans came upon the mahavihira on a tall bluff hill
on the river Gangi. But on the banks of that river and its channels,

! Both forms, Vikrama#ili and Vikramadild, occur in Tibetan legends for the name
of this makdvikdra and there are legends in explanation of the etymology. Schiefner
in his Introduction to the German translation of Tdranfitha's work disparages
Vikvamadili as a ‘strange form’ (see Iwdion Historical Jowrmal, Vol III, March
1ga7—DNo. I, p. 64). The other form of the name has been adopted here,

¥ Beal's Buzihs! Records, U, p. 170.

¥ As stated Sumpa. See Pag-sam-jon-zang, p. 113,
4 See Part T .m.fp.mmdml. S ¥ See Appendix IT.
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finds of Buddhist images and other relics have been made at many a
spot. Two places, however, where the finds are somewhat widespread
and numerous—Patharghiti and Colgong—have been suggested as
the site of Vikramasild.! But no lithic record of the name has been
discoverad up to date.

Lama Dharmasvimi came to Nilandi in 1235. His report about
the Vikramaéila Mahavihdra, which at that time did not exist, is to
this effect:®

‘Vikramasdila was still existing in the time of the wvisit of elder
Dharmasvami (AD 1153-1216) and of the Kasmiri Pandita Sikya
Sribhadra (AD 1r45-1225), but when Dharmasvimi visited the
country there were no traces of it left: the Turagka soldiery, having
razed it to the ground, had thrown the foundation stones into the

Gangi.'

The report suggests that even at the time of Sakya Sribhadra’s visit
to Magadha (AD 1206), the mah@vihara had not been wholly des-
troyed, but it was completely effaced by 1235. Perhaps, after the
destruction of Odantapura, it had been subjected to repeated raids
at the hands of the Turaskas, which seems probable because explosive
bombardment had not come into practice in warfare then. The huge
masses of brick-and-stone structures that Nalandd or Vikramaéila
presented to the raiders were difficult to demolish wholesale by a
single assault.

The Tibetan legends, though not completely unanimous on this
point,* ascribe Vikramadild’s foundation to King Dharmapila. He
was the second king in dynastic succession and by prowess and
diplomacy enlarged the small kingdom inherited from his father to
the extent of an empire. Even making allowance for the hyperbole
of courtly poetry, it seems from an inscription of his reign that
Dharmapila stood high in the regard of his people:*

! Nundalal Dey identified Pitharghiita (anciently called Sildsamigama) with Vikra-
madili in his article on The Vikramasila Monastery, in JASB (New Series), Vol. V,
Loy, plr, 1 ff. This identification is accepted by 5, C.” Vidyabhusana [see Indian
Logic ediasval School, 1909, p. 150, footnote 5). The claim of Colgong to be the
site of Vikramadild has been advanced in recent times. The place abounds in Buddhist
Tuing, but it has not yet had archasological tion, Cunningham's identification
of Vikrama&ili with Bargaon in the Archasological Swrvey Report, Vol viii, p. 83,
:;lﬂ::ng been refected as untenable as it does not agree with Tibetan descriptions

site.

! See Riography of Dharmasvimin, p. 64.

® Both Taranitha and Sumpa refer to Dharmapila as the founder of Vikramagils.

But it seems from the colophon of a Tibetan work ascribed to Dipaikara Srijiifna,
i Dharma-exposition given to a d.h:ﬁ.ln named Jayadill (see Cordier's Calalogus,
Part I11, pp. 321-22) that there was also a tradition that Vikramadili was founded
hy%[hﬂpﬁh The colophon refers to the Mahdvihira as an establishment of
Devapila's foundation.

* Khalimpur Copperplate Pradasti (see Epigraphis Indica, iv, p. 252).
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‘Cowherds sang his praises on the borders of the empire; foresters in
the forest; villagers on the outskirts of villages; children in every
courtyard; comptrollers of weights and measures in every market;
caged parrots in pleasure-houses; yet from all these paeans of praise,
the emperor bashfully turns aside.’

Commensurate no doubt with his greatness as a king was the magni-
tude and grandeur of the mah&vihara built by him,

In the absence of identifiable remains, we have to fall back for
evidence on the traditions recorded in Tibetan histories. As we shall
observe later, Vikramasgild in its flourishing period was well-known
to the Tibetans; it attracted scholars and visitors from Tibet; there
was intercourse between Vikramasdild and Tibetan Buddhist centres.
Hence Tibetan traditions about the mahévihdra have some claim to
aunthenticity.

These traditions agree about its location on a hill on the bank of
the Gangd. Sumpa describes it as a mahdvihara with a surrounding
wall which is said to have been built by one Buddhajfiana-pratistha;
outside this circuit wall and probably set all round it were 107
temples; within the enclosure were fifty-eight ‘sass#hds’ (institutions)
in which 108 panditas (professors) lived.! Taranitha refers to its Six
Gates each of which was ‘kept’ by an eminent pandita.? The legends
supply no definite information about the area or configuration of the
campus, but the description available gives the idea of a grand and
very extensive establishment. It is said that when, in the reign of
King Rimapila, Abhayiakaragupta was at its head, there were 160
professors and 1,000 resident monks at Vikramasili? But, as we
hawve it from Nag-tsho,* the number of monks dwindled to about a
hundred, perhaps in the days when Muslim raids were going on all
over this part of the country.

It appears from the legends that a functionary whose designation
was 'Guardian of the Gate’ acted both at Nalandi and at Vikramasila.
The gate-keeper of Nalanda, evidently a learned monk of high status,
is designated as "men-che’ in the Chinese records, and of Vikramasila
as 'go-srun’ in the Tibetan. The Chinese and the Tibetan expressions
are synonymous, Nilandd had one gate, while Vikramasild had six,
each ‘kept’ by a Go-srun, equivalent to Sanskrit Dvdra-pdla (Keeper
of the Gate).

His function at Nilandi is reported in the Chinese records to have
been to judge the qualifications of persons intending to join one of
its ‘schools of discussion’., Whether the Vikramadila ‘gate-keeper’

! Pag-sam-fon-zang (ed. by 5. C. Das), p. 113,
* Schiefner's Translation, pp. 234-35. P
! Pag-sam-fon-ramg, p. 130. 4 See p. 356,
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exercised the same function is not known, but those named in the
Tibetan legends as incumbents of the office of Go-srun or Dvdra-pila
were all scholars of high eminence and celebrity, holding the office
on royal commission.

We have a list from Tarandtha of six such ‘gate-keepers’ who
functioned contemporaneously in the reign of Canaka. Canaka is not
known to Péla history. Taranitha, describing in section xxxiii of his
history ‘The Events in the Time of King Canaka’, remarks that,
‘although this king Canaka rendered great service to the doctrine, he
is not counted among the “seven Pilas” because he was not of the
Pila family,” According to the Tibetan chronology of Pila kings,
Canaka’s reign covered Ap g55-83.

The gate-keepers of Vikramasild in this period were: (i) Acarya
Ratnakaradinti (of the Eastern Gate), (ii) Vagisvarakirti (of the
Western Gate), (iii) Naropa (of the Northern Gate), (iv) Prajfidkara-
mati (of the Southern Gate), (v) Ratnavajra (of the first Central
Gate), and (vi) Jhanasrimitra (of the second Central Gate).® They
were all scholars of eminence whose works are extant in the Tibetan
Tanjur and Kanjur.® The designation, dvdra-pandita, is still known
in Bengal, but it applies to a learned Pandita of the priestly class,
officiating in the house of a riji or a landed aristocrat—an office now
all but extinct.

Sumpa refers to the fifty-eight sessthds of Vikramaéili. Ordinarily
the term means an 'institution’. Whether these sass¢hds corresponded
to or were in any way like Nalanda’s ‘Schools’ cannot be definitely
said, nor whether there were arrangements for instruction in the
Vidyas. Vikramaéild was identified with the study and cultivation of
Tantric Buddhism and it is likely that this study was divided into
different branches, The legends, apart from giving the designations of
the officers, do not throw much light on Vikramasili's internal
organization.

The Head of the establishment was called Adhyaksa who, as well
as the Duvdra-pdlas, held their posts by commission from the king.
Of the Adhyaksas of Vikramadil, a few names are scattered here and
there in the legends—Buddhajfiinapala, who was the founder’s con-
temporary and the first adhyaksa; Jetari who was at first a dvdra-
pdla, but rose to be adhyaksa; Abhayikaragupta; Dipankara Srijfidna;

a Sribhadra and others. The custom of conferring an academic
degree, of which we find no trace in the history of Nilanda, seems to
have obtained here. The degree was a title of distinction: it was
Paydita (learned) or Mahdpandita (vastly learned) and was conferred

1 See Schiefner's Translation, pp. 234-35.

* These six names oocur in section xxxiii of Tirandtha's 3

* Nine of Ratndkaradinti's; one of Prajidkaramati's; one of JAGnadrimitra’s. See
Catalogue-Indes (Tohuku Imperial University Publication).

M
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by the king. A professor was called an Acdrya.! A succession list of the
great Tantric teachers (Acdryas) of Vikramaéild from Dharmapila’s
reign to the Turaska invasion is given by Taranatha in section xxxviii
of his history. The pictures of the most eminent among the Panditas
and Mahdpanditas of Vikramasila, it is said, decorated the walls.?

Vikramaéili, as already mentioned, had considerable cultural
intercourse with Tibet. Many scholars of Vikramasila since its founda-
tion are named in the Tibetan legends as having visited Tibet, It
seems also in its turn to have attracted scholars from Tibet: Nag-tsho
and his party found accommodation on the first night of their arrival
at Vikramaé4ild in the Tibetan hostelry within the gates.® The Tanjur
and the Kanjur hold a good deal of evidence of this intercourse in
the number and bulk of Tibetan translations of Sanskrit works

ted in the canons, that were prepared at Vikramasild, not
only by Tibetan, but by Indian scholars as well. They may be traced
in the Catalogwes* The great Dipaikara himself translated into
Tibetan at Vikramasildi with the help of a learned monk named
Viryasirhha a number of his own works.®

The Tibetan canonical collections contain a fairly large number of
waorks, either original ones in Tibetan or Tibetan translations from
Sanskrit, ascribed to some pandita or other of Vikramaéild. They
were written either there or in Nepal or Tibet. We can trace among
the authors the names of as many as thirteen scholars who belonged
to Vikrama4ili—Buddhajfiinapada, Vairocanaraksita, Jetari, Prajia-
karamati, Vagisvarakirti, Ratnavajra, Jfiinadrimitra, Ratnfikara-
&anti, Viryasirhha, Dipankarasrijfidna, Abhayakaragupta, Tathiga-
taraksita and Dharmakirti (who was a Tibetan).* The most dis-
tinguished of these authors are mentioned here and there in Tibetan
histories also, with casual notice of their lives and careers as tradition
partially and dispersedly retained them.

Pre-eminent among them all is Dipankara Srijiana. He left on the
mind and imagination of the people of Tibet the deepest and most
abiding impression. They deified him as ATISA the Venerable Lord
(Joborji A#isa), an incarnation of Mafijuéri, and he still receives
worship in Tibetan gumphds (monastic establishments).”

1'Tiranitha speaks of Tathigatarakgita as the Tantrdcdrys of Vilkrama#ild, along
with Jadnapada, Dipathkarabhadra, Sridhars, Bhavabhadra and others'—Bose's
Indian Teachers of Buddkizsi Umiversities, p. g2

25, C. Vidyabhusan's Imdian Logic: Mediasval School, Appendix C, p. 151,

+5. C. Das's Indian Pandits in the Land of Snow, p. 58,

4 See Cordier's Calologue du Fonds Tibetain de Ia Bibticthecs Nationate and 4
Complete Catalogue of Tibetan Buddhist Canons (with o Calalogus-Index), published
by Tohoku Imperial University, Sendai (Japan), 1934.

:ﬁ ?I?:.E Indian Teachers, etc. pp. 4981, about Viryasimha's translations.

' The nutlin[: us'ljthu presant work saw at Ghoom (near Darjeeling in Bengal) at the

local Tibetan temple a human image of Atisa among the monstrous images of Tantric
deities, placed in a heap on a dais at which offerings were made.
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The most active and historic part of his life and career was the
end-part in Tibet.

Owing to Dipankara’s thirteen years of missionary work and activi-
ties, backed by the support and patronage of royalty, Buddhism was
finally established as the religion of Tibet and the hierarchy of
Lamaism, inaugurated by Padmasambhava, put on an organized and
permanent basis. Many pages in Tibetan historiography, which is
church history in the main, are given to Atisa and his life and career
in Tibet. The whole of Book V of the ‘Blue Annals’ for example,
composed between 1476 and 1478, a little over four centuries after
Atfida’s death in Tibet, is devoted to ‘ Joborji Ati%a and his Spiritual
Lineage’. The author Bu-ston must have drawn in this part of his
work upon older materials like the account of Atisa’s life by his
chief Tibetan disciple Brom-ton.!

The main outline of Dipafikara's biography is known from these
sources among which there are no major discrepancies. The following
is based mainly on the version of the Blue Annals (Book V):

Dipafikara was born in Ap g82. He was a Bengali by birth, born
at Vikramapura, a town in the Dacca district of Eastern Pakistan.
Evidently he grew up to be a man of very attractive personality, for,
though old when he arrived in Tibet, the Tibetans were attracted by
the charm and graces of his person. "His demeanour, personal beauty
though sixty years old, and his pleasant appearance made him
worthy of divine honour. A smile was ever present on his face and
Sanskrit manfras were always on his lips. His voice was distinct,
loud and impressive. His expression was happy;—Oh, how sweetly
he talked and how noble he looked! At the end of a sentence, he often
said: “Ati Bhala, Ati Bhala, Ati Mangala, Ati Bhila hai".'? The
words quoted are Bengali words, meaning ‘very good, very good,
very auspicious, very good indeed!’

's parents were Kalyana-&ri and Sri-prabhi (or Prabha-
vatl, as she is named in Nag-tsho’s Stofra in praise of his master).
His father is said to have been a man of kingly rank, dwelling in a
palace, but this may be just a hyperbole for a man of wealth.
Dipanikara’s heart was evidently set not on worldly things and he
sought and received initiation in early youth at the hands of a
Tantric yogin at Kaladila, an ancient site of Rijagriha.

Urged by a dream, he became a Buddhist monk at the age of
thirty-one, was ordained at Nilandi by a learned monk Silaraksita,
who belonged to the Mahasifighika school. After his ordination he
applied himself to the study of the canons of the four schools of

* There are other Tibetan biographies of Atida. See pp. 243—44-
5. C. Das’s Indian Pandifs, etc. p. 74.
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Buddhism—Mahasanghika, Sarvastivida, Simmitiya and Sthavira-
vida.

Completing two years' study at Nalandi, he went to Odantapura
and studied the Mahdvibhdsd with a teacher, Dharmaraksita by
name, who himself was a Hinay@nist, With other teachers, he studied
the Prajdpdramitd and the doctrines of Vajrayina. In particular
he studied with the famous Nilandi scholar, Ratnikaraginti. He
took lessons later with Dharmakirti also. He thus became thoroughly
read in the lore of Buddhism of all sects and schools and the reputa-
tion of his learning spread far. He was summoned to take up the
office of Adhyaksa of the Vikramasili Mahdvihdra. Here he lived and
worked, and, while working, he received repeated invitations to come
to Tibet to promote the cause of Buddhism in that country. He
received also from time to time presents of gold from Tibet, which
seems to have been at the time rich in gold mines.

Indo-Tibetan intercourse was then already two centuries old. Its
urge and motive had been the same as India’s earlier intercourse
with China—to safeguard the purity of the religion from admixture
with native cults, The intercourse with Tibet had developed largely
during the reigns of the Palas and Buddhist kings of Tibet who were
anxious to maintain contact with Buddhist seats of learning in
eastern India. Several missions from Tibet failed to draw Dipankara
to that country. But at last a mission led by Nag-tsho succeeded.

The story of this Tibetan mission, Dipankara’s adventurous
journey to Tibet, his work and activities there over thirteen years
and his death at a Tibetan township—are told in vivid and arresting
detail in Brom-ton's 'life’. A summary of it will be found in Appendix
I1 to this section.

Diparikara spent his first three years in Tibet in giving to disciples
‘instructions in sddhand’ (spiritual course). Among the first batch of
his Tibetan disciples was the venerable Tibetan scholar and trans-
lator of Sanskrit works, Rin-chen-san-po. Rin-chen was eighty-five
years old when he first met Dipafikara, and this meeting of the two
most famous scholars of the two countries is described by Bu-ston at
great length as an historic event.! Afterwards numerous translations
were made by them in collaboration.

Dipankara’s two foremost Tibetan disciples were Brom-ton and
Nag-tsho.

About Brom-ton, Bu-ston tells the story that he had been in the
employ of some traders, doing menial jobs for them and at the same
time carrying on his studies secretly. In the neighbourhood lived a
Tibetan scholar who had the nickname, Grammar-thorn, for his

1 See Obermiller, ii, pp. 213-14. It is described also in the Bliwe Awnals, Vol. I,
p. 68,
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attachment to linguistic studies. Brom-ton studied scripts with him.
One day Brom-ton asked him: "Who is the greatest scholar in India?’
Grammar-thorn said in reply: “When I was in India, the greatest was
Naropa (one of Vikramasild's “'gate-keepers"). There was alsoa monk
named Dipafkara Srijfiina who was of a royal family. If he be still
alive, he will have become great’. Brom-ton knew that Dipankara
had come to Tibet. So, taking his books and other personal belongings
ona s back, he set forth in search of him. Brom-ton met him
after many adventures on the way, stayed with him, and became in
time the greatest of his disciples.

Brom-ton, as already mentioned, is the putative author of a
standard Tibetan 'Life of Atida’. He became the first hierarch of the
sect Ka-dam-pa that rose out of the reformation of Buddhism in
Tibet conducted under Atisa.! The sect, in the course of a couple of
centuries and a half of its foundation, developed into the Ge-lug-pa
which is the central sect of Tibetan Buddhism.* The ‘spiritual
lineage® of the sect is sketched in Book V of the Biue Annals.

Nag-tsho, who had led the mission which brought Dipafikara to
Tibet, was the other famous Tibetan disciple. He was his master’s
companion and attendant in Tibet and was a learned lama, author
of many texts. After Dipankara's death at Nethan, Nag-tsho built
to his memory a great monastery in that town and when he himself
followed the master to the other world barely a year after, a grand
and historic funeral ceremony was held by his countrymen in his
honour. Nag-tsho left numerous disciples in Tibet.

Bu-ston gives cursory accounts of several other prominent Tibetan
disciples of Dipankara.

On the expiry of his first three years in Tibet, Dipankara wished
to return to Vikramaéila, Nag-tsho had given to Silikara at Vikra-
masila, on the eve of Dipanikara's departure, a promise that the
master would be escorted back after three years’ stay in Tibet.
Remembering this, he fell in with his master’s wish. But perhaps the
complete success of his Tibetan mission was the dominant thought in
Diparikara’s mind. Anyway he shook off the thought of returning and
set out on a tour of Central Tibet where he was received at every
place with widespread and demonstrative enthusiasm. After this
Central Tibetan tour, he was invited to Lhasa.

Lhasa with its countless sacred images and numerous monasteries
struck him as an historic city. He was curious to know its annals, It
is said that there existed an old copy of a history of Lhasa in the
custody of a witch (ddkini) who was known as the “Mad One of

k delivered to him (Brom-ton) the precepts of Ka-dam-pa which
"—Obermiller, ii, p. 214.

t was
"' Waddell's Buddhism in Tibef, p. 36,
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Lhasa’. With the witch’s consent he was able to extract the manu-
script from within a beam. But the witch custodian would not allow
it to be kept out for more than a day. So his disciples shared the
manuscript and prepared copies, after which it was again thrust back
into concealment.

On his preaching missions in Tibet, Dipafikara received much
wealth as gift from devotees and admirers which he despatched on
three occasions through his disciples to Vikramasili.* He preached
most extensively in four cities of Tibet—Lhasa, Yar-pa, Lan-pa and
Nethan,

His last visit was to Nethan. His health and physical vigour were
declining at the time. Yet he was keen on going to Nepal to meet a
famous Kashmirian pandita named Jidndkara, who was then in that
country. But Nag-tsho, fearing the journey would be too great a
strain on the master, went there himself to deputize for him.
Dipatikara was sad at heart over his physical disabilities; already his
body had become greatly emaciated. It was at Nethan that he
breathed his last.

The exact year and date of his death are not quite certain, The
author of the Blue Annals puts it as the ‘twentieth day of the middle
antumn month of AD 1054, adding: ‘T have given (the date) after a
thorough examination of the different dates mentioned in the
“Lives”.'?

There are many works by Dipankara in the Tanjur and Kanjur
collection,® both original works in Tibetan and Tibetan translations
from Sanskrit. The most popular with the learned in Tibet is
Bodhipatha-pradipa (Lamp showing the way of Bodhi or Supreme
Wisdom).*

1 Blus Annals, Vol I, p. 250.
t Blue Anmals, Vol, I, p. 261.
_ 2 The Tohokn Calalogue-Index gives 28 titles, but Waddell and S, C, Das give a
gat af m?h.?ﬂddkism of Tibel, p. 36, footnote 2, and Imdion Pondils in the Land of
now, P 5
*ThE work has the title Bodbimdrga-pradipa in the Tohokw Catalogue, No. 3048,



THE PALA ESTABLISHMENTS

APPENDIX II
(to Part V, Sec. 3)

(Tibetan cultural missions to India described in Brom-ton's
‘Life of Ati4a’)

TroL1N was the capital of Tibet in oD 1025. Here a Buddhist king of Tibet
had built & monastery. It was a sort of training institute. Monks after a course
of training here were sent out to different parts of India—to Magadha (Bihar)
and Kashmir where Buddhism was best known, practised and studied. They
were authorized to invite learned monks from India to Tibet.

Of twenty-one monks sent out from this monastery, nineteen, it is said, died
in India of heat, fever, snake bite and other mishaps. The two survivors found
their way to the great Vikrama&ili monastery on the bank of the Gangd where
they heard of the fame of Dipatkara Sdjfiina. They conveyed reports about
him on their return to the Tibetan king, who despatched at once a mission to
Vikramasild under & monk named Gya-tson, with a hundred attendants and a
large quantity of gold. This was the first Tibetan mission to Vikramasila.

Its result is thus described:

'After encountering immense hardships and privations on the journey, the
traveller (Gya-tson) reached Magadha. Arrived at Vikramasild, he presented
to Dipankara the king's letter with a large piece of bar gold as a present from
the sovereign and begged him to honour his country with a visit. On this
Dipadikara replied: *“Then it seems to me that my guing to Tibet would be due
to two causes—first, the desire for amassing gold, and second, the wish to
acquire sainthood by the loving of others. But T must say that I have no
necessity for gold nor any anxiety for the second at present”. At this un-
expected reply, Gya-tson wept bitterly, wiping his tears with a corner of the
sacerdotal robe. . . . Dipankara sympathized with him and tried to console
him.*

Fn:thnrattum.pt&wmmndnmindumhimtummatnﬁbet,Twuurthme
other missions were organized, but with no better success. To defray the ex-
penses of these repeated missions, the king had to go out prospecting for gold.

While on a visit to a lately discovered gold-mine on the border of his kingdom,
the king fell into the hands of the r3jd of Gharwal who was inimical to
Buddhism, He was cast into prison by the rdjd and offered the alternative of
uithermnwnningBuddhhmurpa}ringaaﬂmumablnckuimlidguhinftbe
size and weight of the captive king's person. His nephew made repeated
attempts to collect the necessary amount of gold, but the total fell short. At
last the long-suffering king summoned the nephew to the prison and expressed
a desire to die a martyr. ‘Do not give a grain of gold to this cruel +djd’, he said
to the nephew; ‘take back the entire quantity of it that you may conduct
religious service in our great monasteries and spend it in bringing an Indian
ﬁ;ﬁﬂﬂdtquhet.'Sum&wutkinguxphedmmpﬂﬁtyandmmmwdad

his loyal nephew.

The . whose name was Chan Chub, became a monk after accession
to the throne and made it his life's purpose to carry out the last wishes of his
royal uncle,
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He sent for a learned Tibetan monk named Nag-tsho who had already
visited and studied at Vikramasild, having gone there on one of the previous
abortive missions. He had, on return, settled down to a life of scholarly
pursuits in & monastery in Tibet. To him, the king said: "Now that you are
accustomed to hot climate, Vinayadhara (learmmed monk), and acquainted with
the way to India and can talk in and interpret the Indian language, you
should go as our envoy to bring Dipatkara to Tibet. Should he decline to
come, you must try to bring someone who is second to him in learning and
holiness’®,

Nag-tsho begged to be excused, feeling that a mission so delicate and
hazardous was beyond his capacity. But the king was importunate. *Vinaya-
dhara’, bade the king, ‘it behoves you not to disregard your sovereign's
commands. If you go this time and please him, the opportunity to please you
will not be allowed to be lost. Whether yvou study here or in India or even if
you do not study at all, you shall have to serve the State. This time, under
any circumstances, you should go to India.” Nag-tsho in duty bound had to

The king allowed Nag-tsho one hundred attendants, but the latter wished
to make a party of five only. He was provided with a large quantity of gold
for the expenses of the journey and also a bar of gold, weighing sixteen ounces,
to be offered to the Indian pandita at Vikramasila.

The party reached the Indian frontier in safety, but on crossing it, became
at once the object of unwelcome attention from robbers. One night, when they
were bivouacking in a bamboo shed, a band of Indian robbers, who had shared
the shelter with them, plotted to shut them in and set fire to the shed. But
the Tibetans, getting wind of this plot, effected an escape through an opening
in the bamboo wall, Then they travelled all night.

In the morning they met a Nepalese prince who was proceeding with a large
retinue to Vikramatili The Nepalese party escorted the Tibetans up to the
bank of the Gangd and then crossed over in a ferry-boat. Left without guide
or escort, the Tibetans were frightened and waited anxiously for the boat's
return.

It was night: the surroundings were strange and robbers were abroad. They
concealed their store of gold under the sands of the foreshore and stood round
concentrating their minds on the Buddha, the divine protector. When night
was far advanced, the chol chal noise of falling cars on the water was heard.
The boatmen returned and ferried the Tibetan party across. Nag-tsho squatted
in the boat, reciting and repeating the mystic syllables—Om Mani Padme
Hum {The Jewel is in the Lotus)—and counting the beads of his rosary.
Reaching the other side of the river, the Tibetan party walked by night up
to the portals of the monastery, which was perched on a hilltop, and found
accommodation for the night in a guest-honse.

There was a detached lodging-house outside the portals which was assigned
to Tibetans. An eminent Tibetan scholar, a disciple of Dipatikara, whose name
was Gya-tson Senge, was in residence there. To him the party presented
themselves on the following morning. Nag-tsho, who had been his pupil in
Tibet, was at once recognized. Gya-tson, however, advised him to keep his
mission secret for fear of exciting bostility. He was asked to wait for a favour-
able opportunity to meet Dipaiikara and disclose his mind to him.

At the moming congregation Nag-tsho had his first sight of Dipankara:
"When all the rows of seats were filled up, there came at last Jovo (Lord)
Atifa, the venerable of all venerables, in all his glory, at whose sight the eyes
felt no satiety. His graceful appearance and smiling face struck everyone.
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From his waist hung a bundle of keys. The Indians, the Nepalese and the
Tibetans all looked at him and toock him for a countryman of their own.
Even the gods would own him. There was brightness mixed with simplicity
wwhhﬁm.whkhadﬂunmﬁnpeuupnntbumwhubeheﬂ

One morning while Dipafikara was supervising the daily feeding of the poor
at the monastery, Nag-tsho made bold to approach him. The incident is thus
described by him: 'Tears of joy flowed from my eyes. I followed him as he
walked towards his place and I was about to fall from a bridge, my attention
being wholly engrossed upon him. He recognized me as a Tibetan and said:
*Ah, Tibetan Ayusmat (Sir), you Tibetans are earnest men. Do not shed
tears. I have much regard for the Tibetan people, your king and his ministers.
Sp it seems you have again come for me without losing heart; offer your
prayers to the Three Holies™.' ‘As these words dropped from his lips’, says
Nag-tsho, "I became hopeful and cheerful.’

After a few days’ stay, Nag-tsho was condncted by Gya-tson to Dipardikara's
presence. The bar of gold, brought with so much anxious care all the way
from Tibet, was placed on & circular tray about a foot and a half in diameter,
called the Mandala or Circle of Offerings. A quantity of gold dust also was put
in & =mall bag and handed over to Dipankara.

then gave a moving narration of the chequered history of the
Bud&hiutrdighntuTibetmdthnh&miceﬁmﬁuiLh&l&m.thnmarryﬁd
king, and of his nephew Chan Chub to reform and revive it, winding up with
a passionate appeal to Dipafikara to cast a gracious look on that benighted
country. Dipankara was visibly moved, but he felt that he could not leave his
post at Vikramasili for a few years to come. He was sixty then. ‘Wevertheless,
in the meantime’, said he, ‘I shall consult my tutelary deities. For the present
do take back the gold.' So saying, he returned the presents,

The oracles were duly consulted by Diparkara, but their predictions, though
generally favourable, were saddled with a warning that his life, which would
otherwise have lasted till the ninety-second year, would be cut short by
twenty years if he proceeded to Tibet. Unheeding the warning, he made up
his mind to go.

The settlement of the affairs of the monastery and the transference of
charge took four years more and the Tibetans stayed on at the monastery,
improving their learning and going cut on short tours.

The time came when Dipafikara, having relieved himself gradually of his
charge, intimated his decision to the Tibetans to accompany them to their
country. But he wished to leave in secret for fear of opposition. It was given
out that he would be going on a visit to the Temple of Svayambhi in Nepal
after a pilgrimage of the eight holy places of Buddhism in India. Nag-tsho
packed sixty loads on thirty horses and the caravan crossed the Gangd at
midnight. Secret word of it was at the same time sent to Dipafkara's disciple
Gya-tson, who was then laid up with fever at Nilandi, but he came post-
haste to Vikramasild in a dooly (man-borne chaise},

Thachnrgeniﬂ::mut&rywiumaﬂymndzcwrtnﬂamihmanﬂthe
gold presented by the Tibetans handed over for the use of the institution.
To Nag-tsho, Ratnikara made a final appeal not to deprive the country of so
illustrious a teacher: 'O Ayusmat (Sir), without Dipatkara India will be in
dnrknm.ﬂnhﬂkhﬂmkmuimanyins&mﬁnns.'nmlmmiugaiguapmgumﬁ-
mtaevﬂtarImﬁmNmuuusTmaakmmabmttohnﬂelndjamﬂIm
deeply concerned at heart.’

Leaving Vikramasila the party proceeded to a monastery near the boundary
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between India and Nepal—Gya-tson with two attendants, Nag-tsho with six
and Dipafikara with twenty. The frontier was crossed and the party found
themselves in Nepal.

The great Temple of Svayambhii, which to this day dominates Khatmandu,
the Nepaless capital, was reached at last. A grand ovation was given them by
the rjd of Nepal and an imposing religious assembly was held.

Dipatikara’s sojourn in the Nepalese capital, however, was darkened by a
melancholy incident. Gya-tson, his favourite Tibetan disciple, who had come
from Nilanda in ill health to join his master at Vikramasila and accompanied
him all the way to Nepal, died, as it is said, through the effect of an evil charm
cast upon him by a T#rfhika (heretic). It cast a deep gloom over the party.
Dipanlkara himself was inconsolable. The deceased was a most accomplished
locava (interpreter) and Dipafikara had hoped to address the Tibetan people
through him. "Now that my tongue has dropped ofi’, he lamented, ‘T shall be
of no service to the Tibetans." A whole month was spent in Nepal.

Before leaving the country, Dipatikara presented to the king of Nepal, who
was a pious Buddhist, an elephant named ‘Drista-Ousadhi’ ('One whose sight
effects a cure’'—a somewhat strange name for an elephant), on condition that
it was not to be used as a war-elephant, but employed only in carrying sacred
objects, scriptures, symbols and images.

At the boundary between Nepal and Tibet, a spectacular reception awaited
the party. A hundred horsemen were drawn up clad completely in white, and
in front of them rode four Tibetan generals, each attended by sixteen lancers
bearing white flags, and at the rear of the military formation waited a long
procession of Tibetans carrying twenty huge umbrellas of white satin and
innumerable buntings of white. A musical band kept playing all the time on
reeds, bagpies, guitars and other musical instruments, At the sight of
Dipatikara, the entire concourse moved up, chanting in unison the sacred
syllables, Om Mapi Padme Hum.

A ceremonial offering, consisting of five ounces of gold, a tray filled with
treacle and a cup of tea decorated with figures of Chinese dragons, was held
out to Dipadkara The tea was a strange drink to him and he asked its name.
The Tibetan interpreter explained: ‘Venerable Sir, it is called CA#. The monks
of Tibet drink it. We do not know if the Ch# (tea) plant is eaten, but the
leaves are churned in hot water, mixed with sods, salt and butter, and the
soup is drunk.’ Dipadkara found this Tibetan tea an excellent beverage.

The whole party then proceeded towards the capital, stopping for a month
on the way at the home of Nag-tsho and passing by the shore of the famous
Tibetan mountain-lake, M&nasa-sarovar, celebrated in Indian legends.
Dipatikara halted at the lake for a week, performing ablutions and offering
oblations to the manes.

The royal monastery of Tholin, the destination of the journey, was reached
in a huge triumphal procession which kept lustily singing the ancient welcome
of Tibet—Lo a lo ma lo la Io la. This song of welcome had been composed and
sung when the illustrious scholar of Nalanda, Sintiraksita, had been escorted
three centuries earlier from the Indian borders to Tibet. It is also said that
a novel musical instrument was invented and for the first time sounded to
mark the occasion of Dipatikara's arrival at the capital, a long brass trumpet
curiously shaped, of the type known as ‘ragdun’ in Tibet. The particular
trumpet sounded on the occasion came to be known by the name of Lopan
Chen Denpai Dun, meaning the *Trumpet of inviting the Pandita’.

Dipatikara was estahlished at the capital in the office of the High priest of
Tibet and invested with the honorific title of ‘Jovo Je* (Supreme Lord).
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Besides holding religious services, addressing assemblies and administering the

church, he engaged himself in writing books on the esoteric doctrines of
Buddhism.

After a residence of several years at the capital, Dipankara started on a

tour of Central Tibet. He went from Tholin, the capital, to the city

of Lhasa and, while on a journey from Lhasa to a monastery in the interior,

he died at a wayside place called Nethan. He had just completed his seventy-
second year,

His body was duoly cremated at Nethan, but, in accordance with the
Buddhist practice of relic-warship, a handful of ashes and charred bones from
the funeral pyre was enshrined in & tomb. Waddell in his book, Lhasa and ifs
Mysigries (1905), describes this tomb, known as Sagro-ma in the locality, as
circular building painted yellow outside and decorated with a few crude
paintings. At the time of Waddell's visit, it was partly in ruins and buried
among tufts of willows. Half a dozen illiterate lamas, who lived in the
neighbourhood, had charge of the monument.

. SOMAFPURA

In the course of his travels eastward in northern India, Hsfian-tsang
came in AD 639 to the province called Pundravardhana. It was then
a large State (Bhwukti) of northern India covering the modern districts
of Bogra, Dinajpur and Rajshahi, now in East Pakistan.!

Hsiian-tsang noticed some Buddhist establishments here, but
remarks that ‘the naked Nirgranthas (Jains) are the most numerous”.?
Among the many Jaina temples and monasteries of this region was
an ancient Jaina establishment at the village of Paharpur in the
district of Rajshahi. When this part of the country came under Pila
dominion, Buddhism became the dominant religion and the site,
which had been well known in this part and presumably a popular
resort, was selected by a Pila king to be the site of a mahivihara
known as the Dharmapila Mahavihdra of Somapura.

This interesting early history of the establishment comes to us
from a copperplate discovered in 1927 in the ruins of the great
temple which dominates it. The plate is dated in Ap 479 and records
a grant of several plots of land by a Brahmana couple for the main-
tenance here of the worship of Arhafs. The donors were Natha-
sarmmi and Rami, and Guhanandi was the high priest of the
establishment, then a Jaina one. The locality is named as Vata-Gohali
(Cowherd’s settlement), a name still retained by a neighbouring
village called Goalpara (the settlement of cowherds).®

It seems that at the time when this existing establishment was
overhauled and remodelled and the Jaina temple rebuilt as a Buddhist

! Sea Nihar Ranjan Ray's Biigdllr Itihdsa, p. 144.
:Bml'iughuddhs' t Records, ii, p. 195. Y ¥ 3 Z
See Dikshit's Pq.h?bwﬂ r-plats Grant of the (Gupla) Year 150 in Pigraphia
Indica, Vol. xx, p. 50 f. e J
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one by a Buddhist Pala king, a township named Somapura had
sprung up here. The name, but slightly modified, is still borne by a
village called Ompur about a mile off.

A Mahavihdra centring round and dominated by a temple is a some-
what rare phenomenon among the monastery-ruins of northern
India. But here a vast temple, in ruins now, stands dominating
an extensive monastic site, and the temple itself is peculiar in that
its architecture differs from all normal temple-architecture, Brihma-
nical or Buddhist, of India. Perhaps in rebuilding the site, something
of its ancient contour of the time when it was a Jaina shrine, was
kept, though nothing definite can be said on this point.

The main gate, a huge structure judging by the remains, faces
north. Outside it spread the ancient town of Somapura. Entering by
this gate, one faces the temple and, going round it, enters a vast
quadrangle about a mile square. It was surrounded by an encom-
passing wall and, along this wall, separated by a running portico,
were the monks’ cells, numbering 177 in all. They are usually
rectangular in shape with no stone-beds in them, but several have
altars and pedestals built inside rendering the living accommodation
somewhat exiguous. There used to be a channel of flowing water,
perhaps an inlet of the river Padmi, running along the foundation
of the wall on the eastern side where, for convenience of flushing,
the privies were arranged. This channel has long since dried up,
though the remains of a bathing ghat still show. Here and there
round the wall there are grouped chambers, perhaps intended as
stations for guards and administrative officers, A common kitchen
and dining hall, where broken pieces of cooking utensils and scattered
grains of rice blackened by age have been found, is also among the
remains,!

It is the ruined temple, however, which, towering above the ruins,
forms the most outstanding feature of the ensemble, It has the
pyramidal shape of a Burmese pagoda, built in terraces and topped
by a shrine with a hollow underneath going right down to the
temple's foundation, Three storeys still stand above ground and local
archaeologists believe that two more storeys have sunk underground.
One could climb from storey to storey through running corridors and
each storey had chambers where, however, no ritual objects have
been found. The terraces are built round a central block which has
the shape of a gigantic cross, Between each arm there are rectangular
projections, all embellished with friezes of decorative bricks and over
two thousand terra-cotta plaques showing a bewildering variety of
human and animal motifs and a large number of mythological

! For a sketch of the ground plan of the entire establishment, see Plate 1 in Memotr
of the Archazological Survey of Imdia, No. 55 (Dikshit's Escavations o Paharpur).
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figures, both Brihmanical and Buddhist, as well as stone bas-reliefs
round the basement.

The art arrests attention. It is purely decorative, contributed
evidently by journeyman artists. The earlier decorations are in late
Gupta style, while others show the formative beginnings of a regional
(Bengali) style of art. It is not Buddhist art—in fact among the
figures of common men and women and those of saints and ascetics, a
Buddha-figure has to be looked for: it has no prominent enplacement.

The Paharpur temple, however, from the architectural and artistic
point of view, is a most interesting monument. The realism of the
terra-cotta plaques that profusely decorate it is striking in its study
and rendering of contemporary and regional life and society in dif-
ferent types and phases. Their importance is considerable for the
social history of the region. They also betray concepts of mythology
and folk-lore that were current in that age, though purely Buddhist
ones are surprisingly few. The [dtaka tales, the stock-in-trade of the
ancient sfigpa decorators, do not appear at all and seem to have been
unknown to these artists, More striking is the architectural form of
the temple. It has none of the characteristic features of Indian temple
architecture, but is strongly reminiscent of Buddhist temples of
Burma, Java and Cambodia, reproducing their cruciform basement,
terraced structure with inset chambers and gradually dwindling
pyramidal form. ‘There can be no doubt’, says Mr Dikshit, ‘that this
style of architecture has most profoundly influenced that of Burma,
Java and Cambodia. The nearest approximation to the plan and the
superstructure of the Pahdrpur temple is afforded by the temples
known as Chandi Loro Jongrang and Chandi Sevu of Prambanam in
Central Java.'?

It is a question whether the great temple of Pahdrpur was the
prototype of these south-east Asian temples: such a possibility is
suggested by the fact that during the age of the Pilas some sort of
intercourse between eastern India and south-east Asia existed.
Evidence of it is the construction of a monastery at Nilanda by a
king of Sumatra in the reign of Devapila, founder of the mahavihara
at Somapura, of which there is a record in a copperplate inscription
discovered at Nilandi.® But how this temple-type, represented in
India by this solitary example, became the standard of Buddhist
temple architecture of south-eastern Asia is not known. Perhaps the
Jaina structure which had originally stood on the site of this temple
influeniced to some extent the plan and pattern of its later enlarged
reconstruction. But this is merely speculative, as it is unknown how
its architect actually proceeded.

The temple having been fixed in the ensemble, the other parts had

' 1bid, p. 7. % See Epigraphia Indica, Vol. XVII, pp. 310 f.
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to be designed in relation to it. The congregational buildings were in
its extensive quadrangular court, and the monastic cells were placed
along each side of the surrounding wall, nearly half a mile in length.
Entering through the main gate on the north, one had to go round
this temple for access to the monastic buildings.

There is no doubt that these buildings, containing as many as 177
cells for the residence of monks, constituted a unitary mahdwvihira.
It bears the name of Dharmapila. We have mentioned already that
in the age of the Palas, the mahivihdras were under State super-
vision and each was recognized as a separate but co-ordinate corpora-
tion. Monastic corporation seals of the Pila period have been
discovered both at Nilandi and at Somapura, having the same
device and emblem. Two terra-cotta sealings found at Somapura
have the following legend in the lower register:

First line—S#i Somapure (At Somapura).
Second Ene—Mahiﬂﬁdﬁya—ﬁijrﬂ-Mik;ﬂmﬁgﬁa@a (Of the com-
munity of venerable monks of the Mahdwvihira).

Intercourse in the Pila period between this mahdvihara and that of
Nilanda is suggested by the decorative style of a stone temple at
Nilanda (site No. 2) where terra-cotta plaques are arranged in rows
exactly as in this temple, and in the plaques the technique as well
as the themes depicted are strikingly similar,* A number of Somapura
sealings refer to two persons Dharmasena and Sirnhasena, Their seals
have been discovered also at Nalanda. Tt is surmised from this that
they must have been two dignitaries or officers of the Pila regime
who had charge of supervision of the mahfvihiras.? Besides, the
inscription at Nilanda of Vipuladrimitra of Somapura shows that he
built a monastery at Nalandi, a Tara temple at Somapura and
carried out large renovations of monastic cells at the latter place.®

Tibetan tradition, recorded by both Taranatha and Sumpa,*is that
the founder of the establishment was Devapala (ap 810-50), son and
successor of Dharmapila. Devapala carried on the enterprise of
empire-building launched by his father and it was during his reign
that the dominion of the Pilas in the east had its largest extension.
Both kings seem to have been keen on the spread and consolidation
of Buddhist culture in the Pala dominion which they were extending
on all sides. As Dharmapéla had built the Vikrama&ils establishment,
so his successor built the Somapura Mahavihidra, both planned and
designed on a strikingly large scale. But in the finds obtained so far

! See Ghosh's Guide fo Nalanda, p. 12. ! Dikshit's Memioir, p, 19,

*See Epigraphia Indica, Vol XXI (N. G. Majumdar on the Nalanda Inscription
af Vipulasrimitra), Pp. 97101,

4 See Indian Anfiguary, Vol IV, P- 366, and Pog-sam-jom-sang (S. C, Das's Ed),
PP- 111-16, and Index, p. cxxx.
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from the Pihirpur ruins, the name of Devapila nowhere occurs,
while a lithic inscription and several clay-seals describe the establish-
ment as "Dharmapéla Mahdvibdra’. Perhaps the name was meant to
be commemorative—the son's dutiful tribute to the memory of the
father who was the founder of Vikramasild and whose example he
followed in erecting this mahdvihira.

The Dharmapéla Mahdvihira, in the opinion of Dikshit, ‘is easily
the largest single safighdrdma that was ever erected in India for
Buddhist monks’.! It undoubtedly has a larger spread and layout
than any other single monastic site so far known. The establishment
seems to have been designed for the occupation of some 600 to 8oo
inmates. In the eleventh century, the number probably diminished
to half. Several cells were renovated by placing ornamental altars
and pedestals in them, thereby reducing the size inside the living
room. Perhaps in the later history of the establishment, congrega-
tional meetings were largely replaced by private worship in the
monks' cells. Whatever the reason for the construction of these
interior altars and pedestals, it suggests a large dwindling in the
number of inmates.

The Mahavihira must have existed and functioned over nearly
four centuries—from the early ninth when it was founded by
Devapila to the late twelith when the cataclysm of Muslim invasion
overtook all Pila Buddhist institutions. Its history, however, is
almost a blank except for one lurid episode to be presently related.

Somapura undoubtedly carried on the Nilanda tradition which had
passed on to Odantapura and Vikramasild and was inherited by it.
Dipankara Srijfiina of Vikramaéild, according to Tibetan tradition,
stayed here for some time before his departure for Tibet. It was here
that he translated a work by Bhavya, in collaboration with Virya-
sithha and his own Tibetan disciple Nag-tsho, which is found in the
Tibetan canonical collection under the title Mddhyamika-raina-
pradipa.® Another work in the collection composed in the mahdvihdra
of Somapura is Dharmakdya-dipa-vidhi translated into Tibetan by
one Prajfidsrijidnakirti.® Other names of learned monks of Somapura
are known from inscriptions and also from references in Tibetan
histories. We have, for example, the story of a learned Tantric monk
of this place in the Blue Annals (vol. 11, pp. 844—45), one named
Vairocana Raksita who used to wander from monastery to monastery,
stayed to acquire learning at Nalanda and Vikramasila and received
instruction from one Pandita Sarana described as the ‘head of the
assembly of Yogins in the town of Somapura’. One Viryendra, a

! Dikshit's Memoir, p. 18,

? Listed in Cordier 111, p, 209 with the that the work was composed at
the vikdra of Somapura. It is No. 3654 in the Tohohu Catalogue.

! Cordier 11, p. 166; Toholu, No. 1953.
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native of Samtata (south-east Bengal), made a donation at Boddhgaya
an:idcscﬁheshimselfashelnnginngumapmin the donatory
inscription.® It is interesting to notice that, among the monks of
Somapura whose names appear in the inscriptions, lineage-names like
‘-garbha’ and “-mitra’ are found.z A ‘Mitra’ lineage among the elders of
the Somapura monastery is indicated by the inscription of Vipulasri-
mitra at Niland3 who names as his spiritual predecessors Karunasdri-
mitra, Maitridri-mitra and Asoka-mitra. The first died a martyr. His
end is described in Vipuladrimitra’s inscription assignable to the first
half of the twelith century, in the context of a gruesome episode,
the only one known of the four-centuries’ history of Somapura,?

It seems to have happened round the middle of the eleventh
century—about a hundred years before the inscriptional record. At
that time a family migrating perhaps from the south, with the sur-
name Varman, had set up a sort of kingdom in East Bengal (Vasigdl).
The first king was named Jatavarma. He seems to have been inimical
to Buddhism and tried to achieve notoriety by destroying the great
monastery that was flourishing at Somapura in his time in northern
Bengal. With this object, he sent troops who marched on the
Dharmapila Monastery and set fire to it.4 Among the inmates was
Karupisrimitra. While the conflagration spread around, he refused
to flee, and clung to the feet of the Buddha’s image till the flame
with many tongues came and licked up his prostrate body.

Though the Mahavihara suffered grievously from the conflagration,
it was not destroyed. Repair and renovation seem to have gone on
by fits and starts over a century after and Vipulasrimitra himself, as
it appears from his inscription, took a large hand in the restoration,
He renovated a number of monks' cells and it is likely that the
altars and pedestals found in a number of them were contributed by
him. He also built a temple of considerable dimensions to Goddess
Tara, the ruins of which still stand outside the monastery-walls.

The ruins of the temple and monasteries at Pahirpur do not bear
any evident marks of large-scale destruction, The downfall of the
establishment, by desertion or destruction, must have been sometime
in the midst of the widespread unrest and displacement of population
consequent on the Muslim invasion.

d. JAGADDALA

The last great seat of Buddhist learning founded by a Pala king was
Jagaddala. It was in northern Bengal known anciently as Varendra

18ee fournal of the Asiatic Sociely, 190809, p. 158, * Dikshit's Memoir, p. 74,
P See Epigraphia Imdica, Vol xxi N. G. ]Enjumd.nr on Nalawda fu;::n'j.‘a!:g-n af
Fe srimitra, pp. 97-101).
See Nihar Ranjan Ray's Bangalir Itikdsa, p. 319,



THE PALA ESTABLISHMENTS 377

(or Varendri). This Mahfvihira flourished in Ramapila’s reign (c.
1077-1120) and in all probability was founded by the king himself.
The Pala kingdom in his time was tottering to its fall. Torn with
internal strife and whittled down by external aggressions, it was
limited only to a circumsecribed northern area of Bengal.

The king was fortunate in having a court-poet, named Sandhyi-
kara Nandi, to celebrate his greatness. This poet composed an epic
in four cantos, adding to it as a supplement a poetic self-eulogium
(kavi-pradasti}—a work in the peculiar style of the kind of artificial
epic known as Raghava-pdndaviya in Sanskrit poetics.? The poem is
entitled Ramacaritam and in each stanza it relates obversely the
story of Rima as told in the Ramdyana and reversely the life-story
of the poet’s patron, King Ramapala. The latter is in fact the real
intended theme of the epic.

A glorified description in epic style of Varendri, Ramapila’s king-
dom, and of its capital Rimavati built by him occurs in Canto I11
of the poem. In recounting the glories of Varendri, the poet mentions
its great Jagaddala monastery:*

‘(Varendri)—which had elephants of the mandra type imported (into
its forests)—where, in the ‘“great monastery” (Mahdvihdra) of
Jagaddala, kindly love for all was found accumulated—which
country bore (in its heart) the image of (Bodhisattva) Lokeéa—and
whose great glory was still more increased (or pronounced) by (the
presence of) the great (heads of monasteries) and the (image of)
Téra (the Buddhist goddess).’

From the description it appears that in Rimapala's time Buddhism
prevailed in Varendri and had its centre at the Jagaddala monastery.
It is somewhat uncertain whether the monastery itself was situated
in Rdmapala’s capital Ramavati or outside it,* though the former
alternative is likelier,

!See Keith's History of Samskeil Literature, p. 137. A Righava-pawdsviva epic
has for its theme the story of the Rimdyapa and that of the Mahdbhdrata told with
double endendre in the same words.

! See Canto I1I, verse 7, of the Rimascaritam (Ed. by Dr R C. Majumdar and
ﬂﬁm. pub. by Curator, Varendra Research :;ruuum, Rajﬂmh}.}m;mu i
‘Mandrandm sthitimudhan Jagaddala-makfvikdra-cita-ragan; i amapi
mahal-i3rodiritoru-makimdnam,

il'Eeditnrs'Fnalsﬁuningjm:m. o el R -

Radha Humud Mookerji says: ‘According istorical epic, Rdmacaritam,
King Rimapidla of Bengal and Mr;:.d.hn{?]. who reigned betwesn 1084 and 1130,
founded & new city which he called Ramivat] on the banks of the rivers Gangd and
Karotod in Varendra and equipped the city with a rikdra called Jagaddala’ (Amcient
I'ndian Edwcation, MacMillan, zod Ed., 1951, p. 593). This is not guite correct. The
reference to Jagaddala ocours in Canto IT1, verse 7, in o sequence of verses describing
Varendri, which the description of the capital Rimivati is taken up (see
Radmacaritam, Varendra Research Museum, Rajshahi, 1939, Intro., p- xxi).

There is a village called Jagaddala in the district of Bogra in northern
[ancient Varendri—now in East Pakistan) where there is 2 mound, not excavated yet.
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It became a resort of scholars of Tantric Buddhism. It seems also
to have been in lively intercourse with Tibetan centres of Buddhism—
a fact of some interest suggested, as we shall observe later, by the
large number of Tanjur and Kanjur texts, both original and transla-
tion from Sanskrit, said to have been made or copied in the monastery
of Jagaddala.! The existence of Rimivati can be traced down to the
reign of Akbar the Great (1556-1605), but the history of Jagaddala
monastery stops short near the turn of the thirteenth century.

A stray spot of light falls on its end-period from the story of
Sakya Sribhadra in the Tibetan legends.

This learned Kashmirian monk had come all the way from far-off
Kashmir to visit existing Buddhist seats of learning in Magadha.
But as he found both Odantapura and Vikrama&ili destroyed, he
wended his way farther east until he came to Jagaddala which was
till then intact.* Here he found asylum, but not for long—for about
three years only. The ruin that had already fallen on the two older
monasteries was impending also on Jagaddala. Sikya Sribhadra,
however, during his brief residence at Jagaddala, found here a guru
(spiritual guide) named Subh@karagupta® who seems to have been
both a saint and a scholar. One of the texts in the Tanjur is
Danasila’s Tibetan translation of a Sanskrit work, a commentary on
a tanéra, composed by him.* Sribhadra also had pupils and disciples
here—among them two bright scholars, Vibhiiticandra and Danasila.
They are authors of a number of works, of which the originals are
lost, but Tibetan translations exist in the Tanjur and Kanjur.

Little is known about the lives and careers of these two scholarly
disciples of Sribhadra at Jagaddala; they were bilingualists, proficient
in both Sanskrit and Tibetan. In the Tanjur texts, both are men-
tioned with the appellations Pandita (learned), Mahdpandita (vastly
learned), Upddhydya (professor) or Acdrya (teacher). They were
Tantric Buddhists and almost all their works relate to Buddhism of
the Tantric school. After Dipankara Srijfiina, it was Sikya Sribhadra
and his disciples, Vibhiiticandra and Déana&ila, who kept alight the
torch of Tantric Buddhist learning in Tibet. Much of the Tantric
literature of a later stratum in the Tamjur and Kanjur was the
outgrowth of this learning. The Tibetan tradition is that Vibhiiti-

15es D I Kosambi's Introduction (pp. xxxvi-xxxix) to Subkdgils-raina-koda
muﬁnd by Vidyikara, Harvard University Series, Vol. 42 (1957).

' Fag-jam-son-zang (5, C. Das's ed.), p. 122, and 5. C. Das's 4 Nofe on the
Amtiquity of Chittagong in the [owrnal of the Asiatic Socicty of Hemgal, 1898, P 25
In the Tibetan legend, Jagaddala is said to be situated in Otivassa (Orissa) which
18 a mistake for Varendra.

*In the colophon of Dinasila’s Tibetan translation of Subhikara’s work (see
footnote 3 next page), Subhikam is mentioned as the Guru of Sakys Sribhadra.
See Cordier's Catalogue, 11, p. 203.

*1t is a commentarial work, entitled ‘Siddhfika-vira-tantra-HkiL.' Ses Cordier’s
Catalogue, Part 11, p. 203. It is No. 2,674 in the Tohoku Imperial University Catalogue.
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candra was a prince who had forsaken his princedom to become a
monk. His works preserved in Tibetan are of a miscellaneous sort—
original productions, translations, scholia and emendations. Among
them is a commentary on Sintideva's Bodhicarydvatdra® and also
translations into Tibetan of some of the works of Abhayikaragupta.?
The other disciple, Danasila, translated about sixty texts of Tantric
Buddhism into Tibetan.® Among the translated works of Vibhiiti-
candra and Dénadila in the Tibetan canons, it is not possible to
separate those written in India from those written in Nepal or Tibet
where they took refuge leaving Jagaddala to escape from the Muslim

Sakya Sribhadra, Vibhiiticandra and Danaéila—all three of them—
were in Nepal and Tibet within three years of Sribhadra’s arrival at
Jagaddala, Life for the monks had become unsafe in Varendra: the
Turaskas had penetrated into northern Bengal and were already on
the rampage.

The situation that was unfolding in this region at the time is thus
summarized by the Tibetan historian:* ‘At the time of Lavang Sena
(the first ruler of the Sena dynasty), some Bhiksus were sent as
emissaries to the region between the Gangd and the Jamuni (i.e. the
place where the Turaskas were settled). The Turaskas combined.
They destroyed Odantapura and Vikramadild and killed many
Bhiksus, At that time Sikya Sribhadra fled towards Orissa (Note—
Probably mistake for Varendra). Within three years after that, he
reached Tibet and gave initiation to many Bhiksus. Others fled to
other places. (Note—They are named in Tibetan legends as Arkhan,
i.e. Arican; Mundd, i.e. Burma, and Kambhoja, i.e. Cambodia?).
Thus Buddhism came to an end in Magadha.’

Yet at Jagaddala, as probably also at other Pila seats of learning,
something of the tradition of Nilanda’s liberal culture and learning
seems to have lingered. The old Vidyds were not rooted out com-
I;’letd}f by the Tantras: there were scholars still pursuing those

dyds.

One such scholar of Jagaddala was Moksikaragupta, He devoted
himself to the study of a main branch of Mahiyanist learning—
Hetuvidyd (Science of Logic). He appears to have been more a scholar
of the old school than a follower of the Tantras, and his treatise on

! For this work by Santideva, see Part IV, sec, 5 (Lives and Works) under
i For Vibhfiticandra's commentarial work, named Vifesa-dyotani, see
Cordier's Catalogus, 111, p, 310, and Tohoku Usiversity Caialogue, No. 3,880,

* For the works of Abha pta, see Fart V, Sec. 2, p. 346, .
¥ A list of mmlnﬂnnnﬂmuh'it into Tibetan ascribed to DiEnasils, which

?Exu in Cordier's Cafalogue, is given in Bose's Indian Teachers of Buddhist
iversifies, pp. 151-54. . i
"I%r the purport is given. See Pag-sam-jon-rong (S. C. Das's ed.), p. 122,
¥ Ibid, p. 112,
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logic entitled Tarkabhdsd concludes with the same parindmand
formula? as the old Mahdyanist scholars usually conclude their works
with:

‘Whatever merit I have acquired by writing this work, Tarkabhdsd,
with that merit let the world proceed to Buddhahood.™

The work purports to elucidate the ‘technicalities of Logic’ for the
purpose of introducing learners to the system of Dharmakirti? It is
in three chapters under the heads: (i) Perception, (ii) Inference for
one's own self, and (iii) Inference for others. A Tibetan translation
of the work exists in the Tamjur, ascribed erroneously to one
Jiidnaéri,¢ but its original has been discovered in the Jaina manu-
script library at Pattan® with the following colophon:

‘Finis, Ended is the third chapter on Pardrthdnumdna (Inference for
Others) in the Tarkabhdsd composed by the great ascetic (Mahd-yati)
Srimat Bhiksu Moksikaragupta belonging to Raja-Jagaddala
monastery.'s

The name ‘Royal (Rdja) Jagaddala Monastery’ by which Mok-
sikaragupta calls the establishment was perhaps the name by which
it was then known, for it occurs elsewhere in the Tanjur-texts.?

The condition to which the city of Raméavati with the Mahavihara
was reduced by Turaska ravages, which overtook them probably
round 1207—some time after Odantapura and Vikramadild had been
destroyed—is not known. The great monastery must have been
deserted altogether, but the site of Ramavati seems to have been
repopulated after the Muslim conquest and continued, as its mention
under the name of Rimauti in the din-i-4kbari shows, for at least
three to four centuries more.*

1 See Part LV, Sec. 5, p. 283 and footnote 4.
2 Tarhabhdpdmimdm kriva pu?amddi yanmayd
Tena punyena lokoyar buddhatvamadbizacchiu.'
(See A Descriptive Catalogue of Mss. in the Jaing Bhandaras at Pattan, Vol I, p. 9.
The translation is mine.)
¥ For Dharmalkirt, see Part IV, Sec, 6, p. 290,
4 8ee 5, C, Vidyabhushan's Indiam I_Lll‘u: Mediaeval School, pp. 138-30.
8 See A Descriptive C . ete. Vol I, p. 5o
It Srimad-Rija-Jag ikdriva makd-yati bhiksw Moksiharagupta-viraci-
tdydm tarkabhasayar pardrihdnumdina-paricchedab samdpiah.” (Ibid, Vol 1, p. 59.)
Teg. Cordier III, p. 285, where the Tibetan author of the work {8 called "REja-
mﬂ&lh—vﬁn‘ and in the colophon the name of the founder King (wrpati)
OCTUTS.
¥ See Jarret's din-i-Akbari, pub, by Asiatic Society of Bengal, 1891, Vol. 11, p. 131,
RamAut was in Sarkar of Jannatibad or Lakhnauti, paying a revenue of 194,767
darny.
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NB—Particulars about the edition used are given in the footnotes in
the boalk.

Abbreviations—Ed. (Edited), Tr. (Translated), SBE (Sacred Books of
the East), PTS (Pali Text Society), SBH (Sacred Books of the Hindus,
Panini Office, Allahabad).

1. LITERARY SOURCES

FALI, SANSKRIT AND GENERAL
(a) Original Texts (Pali)

L
.

3

4

5
[
7
8
9
10
11
12
13.
14

15.
16:

Oldenberg's Vinayapitakam (Tr. SBE, Vols. 13, 17 and z0).

Rhys Davids and Carpenter’s Digha Nikiya (Tr. Dialogues of the
Buddha, Sacred Books of the Buddhists).

Trenckner and Chalmers’ Majjhima Nikiya (Tr. Further Dialogues,
Sacred Books of the Buddhists).

Morris and Hardy's Afiguttara Nikdya (Tr. Woodward and Hare's
Gradual Sayings).

. Taylor's Kathvatthu (Tr. Aung and Mrs Rhys Davids' Poinds of

Controversy)

. Theri-gatha (Tr. Mrs Rhys Davids' Psalms of the Sisters).
. Fausbdll's Jataka (Tr. by various hands under the editorship of

E. B. Cowell).
Dhammapada {Tr. SBE. Vol. X).

- Trenckner’s Milindapafiha (Tr. SBE, Vols. 35-36).

. Buddhaghosa’s Visuddhimagga (Ed. by Kosambi).
- Buddhaghosa’s Samanta-pisidild (Simon Hewavitarne Beguest

Series, Colombo).
Other works of Buddhaghosa (PTS).
Oldenberg’s Dipavamse (Text and Translation).
Geiger's Cilavariisa (Text and Translation).
Geiger's Mah&varhso (Tr. by Turnour and by Geiger).
Gray's Buddhaghosuppatti (Text and Translation).

(b) Original Texis (Samskeif)
1. Rig-veda, Atharva-veda, the Upanigads and the Smytis of Manu,

e it o

@ ot

g

Yiajfivalkya and others,

Panini's Astadhyayi

Patafijali's Mahfbhisya.

Mahdbhirata (Ed. Asiatic Society of Bengal and Bhandarkar
Research Institute),

Padmapurina (Anandasrama Sanskrit Series).

Srimad-bhigavatam.

Divyivadina (Ed. by Cowell and Neil).

Mafijusri-miillakalpa (Text and Translation in Jayaswal's I'mperial
History of I'ndia).

Mahdvastu (Ed. by Senart).

Asvaghosa’s Boddhacaritam.



382

II.

Iz,
13.
14
15.
16.

17.
18.

19.

2I.
21.

23,
25.
27.
28.
2q.
3L,
32

3s-

BIBLIOGRAPHY
Asvaghosa's Mahdyina-éraddhotpada (Tr. Suzuki's Awakening of
Faith in the Mahdyina).
Nagirjuna's Miila-Madhyamaka-Karika (Tr. by Stcherbatsky).
Saddharma-pugdarika (Tr. SBE, Vol, 21).
Suvarna-prabhisa (Text and Tr. by Nanjio and Idzumi, Kyota).
Asafga’s Yogicim-bhiimi-S8stra (Ed. by V. 5. Bhattacarya).
Asafga's Mahdydna-siitralankira (Ed. by Lévi).
Santideva’s Siksi-samuccaya (Ed. by Bendall).
Sintideva's Bodhicaryivatira (Ed. and Tr, by Santibhiksu,
Lucknow

)
Kgemendra's Avadina-Kalpalatd (Ed. Bibliotheca Indica Series).
Dagpdin's Dagalmmira-caritam (Ed. by Kals).

Somadeva's Kathi-sarit-sigara (Ed. by Pandit).
a irya's (Tr. by Cowell in
Tritbner's Oriental Series).

Asta-sihasrikd-prajfifpiramit (Ed. Bibliotheca Indica Series).

Kautilya's Arthasistra (Ed. and Tr. by Sama Sastri).

Bhévaviveka's Karatala ratna (Tr. from Chinese into Sanskrit in
Visvabharati Studies).

Vasubandhn's Abhidharma-koda (Ed. by Rahula Sankrityayana).

Aryadeva's Catub-fataka (Ed. by V. S. Bhattacharya).

Vajra-cchedikd (Tr. by Gemmel in Diamond Siira).

Sandilya’s Bhakti-sitra (SBH, Vol. VII).
Narada's Bhakti-sitra (SBH, Vol. VII).
Gougapada's Agama-$3stra (Ed. by V, S. Bhattacharya).

. Biga's Harga-caritam (Tr. by Cowell and Thomas).

iri’s Vijaya (Ed. by Jivinanda Vidyasigara).
Sandhydkara Nandl's Rima-caritam (Ed. by R. C. Majumdar and
others).

WORKS OF REFERENCE
1. Macdonell and Keith's Vedic Indes.

e Rl R

=
)

Hastings' Encyclopaedia of Religion and Ethics (Abbr.: ERE).

St. Pelersburg Sanshrit Dictionary.

Monier-Williams' Sansril-English Dictionary.

Childers’ Diclionary of the Pali Language.

Rhys Davids and Stede’s Pali-English Dictionary (PTS).

Trenckner's Critical Pali Dictionary (partly published).

Malalasekera's Dictionary of Pali Proper Names.

Malalasekera’s (Ed.) Ewmcyclopasdia of Buddhism (Volume of

Catalogue of Sanskrit Buddhist Manuscripts in the Bodleian
Library.

Descriptive Catalogue of Mss in the Jaina Bhandar at Pattan
{Baroda).

BOOKS CONSULTED (IN ALFHABETICAL ORDER)

L.

2.
3
4

Altekar. Education in Ancient India.

Bapat (Ed.). 2,500 Years of Buddhism.

Basak (Radha Govinda). History of North-sastern India.
Basham. The Wonder that was India.
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(Bharatiya Vidy@bhavan). History and Culiure of the Indign
People.

Bhattacharya (Binayatosh), Makayonic Pantheon.

Bose (Phanindra Nath), Imdian Teachers in Buddhist Universities.
Cambridge History of India.

Camphbell. The Mystics, Ascetics and Sainis of India.
Chattopadhyaya (Devi Prasad). LokSyata,

Chattopadhyaya (Sudhakars). Early History of Northern India.
Conze. Buddhism: ils Essence and Development.

Coon. The History of Man,

Cunningham. Ancient Geography of India.

Datta (Bhupendra Natha), Hindu Low of Inkeritance.
Demiéville. L'Origine des Secies Bowddhiques.

Deo. History of Jaina Monackism.

Deussen (Paul). The Philosophy of the Upanishads.

Dikshit (T. R. C.). The Sannydsa Upawnisads.

Dutt (Nalinaksa). Aspects of Mahdydna Buddhism.

. Dutt (Nalinaksa) (Ed.). Gilgi¢ Mss.

Dutt (Nalinaksa). Early Monastic Buddhism.

Dutt (Sukumar). Early Buddhist Monachism.

Dutt (Sukumar). The Buddha and Five Afier-Centuries.

Eliot, Hindwism and Buddhism.

Elliot and Dawson. History of India as told by its Own Historians.

- Frauwallner. The Earliest Vinaya and the Beginning of Vimaya

Literature,
Frauwallner. On the Dale of Vasubandiu.

. Ghurye. Indian Sadhus.

Hikato. The Prajiidpdramitd Satra.

. Hobhouse, Social

Hodiwala. Studies in Iudn-Mﬂd:m History.

. Hoebel. The Law of Primitive Man.

Héernle. The Uvlisaga-dasdo.

Humphreys (Chistmas). Buddhism.

James. Myth and Riiual in the Ancient Near East.
Jarret, dini-AAbari (Asiatic Society of Bengal).

. Jayaswal. Manu and Yajhavalkya.

Jayaswal, Hindu Polity.

- Kale. The Hislory of the Dharmasdsivas,
. Keith. Buddkist Philosophy.
. Keith. History of Samskrit Litevature,

Kern. Manwual of Indian Buddhism.
Kimura. An Historical Study of the terms Hinaydna and Mahdydna.
Lefi (Gordon), Mediasval Thought.

. Lal. The History of the Khilijis.

Law (B, C.). Tribes in Ancient India.
Law (B. C.). History of Pali Litevature.
Law (B. C.). Buddhaghosa.

Law (B. C.) (Ed.). Buddhistic Studies.

. Lin Yutang. Wisdom of India.

McCrindle. Ancient Indiz as described by

Piolemy.
. Mahadevan. Gaudapads: A Study of Early Advaita.
- Maine (Sir Henry). Ancient Law.
- Majumdar (Ramesh Chandra) (Ed.). History of Bengal.
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Max Miiller. Origin of Religion.

Mitra (R. C.). Decline of Buddhism in India.

Morgan. Ancient Sociely.

Mukherjee (Radha Kumud). Ancient Indian Education.
Pachow. 4 Comparative Study of the Pritimoksa.

Panikkar. 4 Swrvey of Indian History.

Pargiter. Dynastiss of the Kali Yuga.

Periplus of the Evythrean Sea.

Puri. I'mdia in the Time of Patanjali.

Radha Krishnan. The Principal L'panisads.

Radha Krishnan (Ed.). Hisiory of Philosophy, Eastern and Western.
Ragozin. Vedic India (Story of the Nations series).

Rahula (Walpola). History of Buddhism in Ceylon.

Ray (P. C.). Hislory of Chemisiry in Ancient and Mediasval India,
Ray Chaundhuri (Hemchandra). Political History of Ancient India.
Rhys Davids. Buddhist India.

. (Mrs) Rhys Davids. Buddhist Psychology.

Ray (Nibar Ranjan). Theravdda Buddhism in Burma.
Ray (Nihar Ranjan). Bdagdlir [tikdsa (in Bengali).

. Sangharakshita. Survey of Buddkism.

Sarkar (K. L.). Mimawsd Fules of Interpretation.
Scott (Archibald). Buddhism and Christiamity.
Selbie. Psychology of Religion.

Smith (Vincent). Early History of India.

Shorter Cambridge Mediasval History.

. Stein (Aurel). On Central Asian Tracks.
. Subbarao. Personality of India,

Surya Kant. Ksemendra Studies.

Suzuld. Studies in the Lankavatara Sitra.

Takakusu. Translation of Paramértha's Life of Vasubandhu in
T'oung Pao.

Thomas. History of Buddhist Thought.

. Tucci, On some Aspects of the Doclrines of Maitreya (ndtha) and

A
Tylor. Primitive Culfure.
Vriji, Awcient History of Sourdshira,
Warren. The Religions of the World and World Religion.
Winternitz, History of Indian Literature (English Tr.).

CHINESE AND TIBETAN
(Chiness)

EE

Beal's Buddkist Records of the Western World (Popular Edition in
one volume).

Watters' On Yuan Chauwng.

Beal's (Tr.). (Hwui-li's) Life of Hinen-Tsiang.

Takakusu's (Tr.). A Record of the Buddhist Religion.

I-tsing's Ta-Tang-shi-ku-fa-kao-sung-chuan.

WORKS OF REFERENCE

3

Nanjio's Catalogue of the Chinese Tripitaka.
Tables of Taisho (Hobogirin, Tokyo, ro31).
Taistro Issaikyo (Japanese Ed. of the Chinese Tripitaka).
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HOOKS COMSULTED (IN ALPHABETICAL ORDER)
Bagehi (P, C.). Le Canon Bouddhigue en Chine.
Beal. Catena of Buddhist Scripiures.
Chavennes. Memoire.
Chou (Hsiang Kwang). Inde-Chinese Relations.
Chu Cha'an (Tr.). The Sftra of Forty-two Sections.
Fitzgerald. China: A Short Cultural History.
Grousset. I'n the Footsteps of the Buddha,
Lo (Chia Luen). Chiness Sources for Indian History (published in
the Indian Archives, 1949).
9. MacNair. China.
10. Suzruld. Zem Buddkism and its Influence on Japanese Culture.
11. Wieger. 4 History of Religious Beliefs and Philosophical Opinions
in China (translated from French).
1. 5. C. Das’s Edition of Sumpa'’s FPag-sam-jon-rang.
2. Bu-ston's History of Buddkism (Tr. by Obermiller).
3. The'Blue Annals’ (Tr. by Roerich).
4 Taranitha's History of Buddhism (Tt. by Schiefner).

I3 VRN e W N

WORKS OF REFERENCE
1. Cordier's Catalogue du Fonds Tibetain de la Bibliotheque Nationale
(Parts IT and ITT).
2. A Complete Catalogue of the Tibetan Buddhist Canons (published by
Tohoku Imperial University),
3. A Catalogue-Index of the Tibetan Buddhist Camons (published by
Tohoku Imperial University).

BOOKS CONSULTED (IN ALPHABETICAL ORDER)
1. Das (S, C.). Indian Pandifs in the Land of Snow.
Datta (Bhopendranath). Mysfic Tales of Lamad Tdranitha,
David-Neel. My Journey to Lhasa.
Roerich’s. Biography of Dharmasvdmin,
Vidyabhusana (S. C. ). Indian Lagic: Mediasval School,
Waddell. Buddhism in Tibet.
Waddell. Lhasa and its Mysteries.

S e b B

II, ARCHAREOLOGICAL SOURCES

INSCRIPTIONS, ARCHAEOLOGY, ART AND GENERAL
1. Marshall's Tasila (and other Reports on excavations in the avea).
2. Marshall and Foucher's Monuments of Sanchi.

Hultzsch’s Inscriptions of Asoka {Corpus Inscriptionum Indicarum).

A. C. Sen’s Asoka's Edicts.

Liiders’ List of Brakmi Inscriptions.

Marshall's The Bagh Caves.

Vallabhaji's Hislorical Inscriptions of Gujerat.

Fergusson and Burgess's Cove-temples of India.

Burgess's Buddhist Cave-temples and theiv Inscriptions,

Baroa's Barkut.

11. Gray and Vincent's Buddhist Cave-paintings af Tun-huang.
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13.
14

BIBLIOGRAPHY
Ghosh's Guide fo Nalanda,
Archaeology in India (Ministry of Education, Government of India,
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JOURNALS AND PERIODICALS

LA NS e

Q.
1o,

Journal of the Royal Asiatic Socisty.

Journal of the Asiatic Society of Bengal.

Indian Historical Journal.

Imdian Culture (defunct).

Jovirnal of Oriental Research, Madras.

Jowrnal of the Bombay Branch of the Royal Asiatic Sociely,

Bulletin of the School of Oriental and African Studies, University of
London.

Indian Archaeology (periodical publication of the Archaecological
Survey of India).

I'ndian A )

and West (Organ of the IsMeo of Rome).

BOOKS CONSULTED (IN ALPHABETICAL ORDER)

L.
2.
3.

4-

Brown (Percy). Indian Architecture,
Griinwedel. Buddhist Art in Indis.

Kramrisch (Stella), Indian Sculpture.

Rowland (Thomas). The Ari and Architecture of India.

5. Short (Ernest H.). History of Religious Architecture.
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(Note—"q' follows "a’;
!&i‘

Abbhina, 88, 8g

Abbaylikara-gupta, 345, 34611, 362,
e

Abhidhamma, g2, 114, 121, 174, 183,
249, 253, 323
idhamma-lkathll, gz

Abkidhammarvaltira, 260

Abkidharma-hoia, 180-2812, 284, 286 fn.
15 315, 325

Abhidharma fastra, 314

Adhikaraga, 75 fn.1, 86 fn.1, 89, 90

Adhikaraga-samatha(s), 68, 71, go

Addhayoga, 03, 95

Aisles, 147, 168

Aitareya (wpanigad), 37

Attareya-Brdhmana, 41

Ajanta, 25, 141, 142 (style of painting),
143 (school, murals), 150, 153, 155,
150, 160, 163-165, 193, 190, 214
fn.1

Ajitsatrn, 86, 1oz

Aladkiira, 264, 270

Alexander (the Great), 43, 107

Aliyavasini, 111

Almsman (-men), 35 (wandering), 36,
42, 45. 49, 52

Amarivati, 83, 118, 124, 126, 134136,
140 fn.3, 187, 104, 221, 256

Amata, a2z

Amoghavajma, J350

Anithapindada, 6264

Andhrabhrtyas, 124, 125

Antarfl-muttaka, 56

Anti-authoritarian principle, 170

Anumati, go

Anusaivani, 8o

Anguttara Nikdya, 47, 49 n.2, 53 fn1,
111, 113, 250 fn.3, 258, 150, 322

Aparafailias, 83, 136

Aparihiniyd Dhammi, 85

Apattidhikaraga, 89

Apsidal, 145, 147, 148, 223

Arthaidsira(s), 85, 86, 195

Aryanism, 41

Aryan tradition, 4o

Asahga, 243, 247, 261, 262, 266, 268,
277, 281, 283, 28y, 283, 306 in.x

Asafiga story, 247

Asolm(n), 27, 28, 43. Bo, 102, 103, 104,
107, 108, T0g-11g, 140, 1Bz, 183
186, 187, 215-a17, 320, 335, 376

4" follows *s'; titles of books and texts in italics.)

Asola-Sitavihana Age, 09, 117

Asola's Edict(s), 431fn.1, 49, Soing,
101 fn.3, 104 In.2, 108-I14, 117,
118 fn.2, 183 fn.1

Asokfirimna Monastery, 251

Assaji (monk), 50

Advaghosa, 238, 243, 203, 268, 270,
z7a in.x, 277, 278, 307

Advamedha, 126

Atta-sampn, 73

Aftadga-uposatha, 1o4, 113

Avadana-halpalatd, 197
Avalokana (or Avalokita) Sdfra, 185
Avalokitedvara(s), 154, 160, 271 fn.2,
3o, 3317
Avalokitefvarn Litany, 160
Avatiiras, 196
iﬂmm{li 47 59, 235, 399
Aclm, 287
Acirya(s), 30, 31, 136, 161, 240, 343,
244. 247, 248, 333, 264, 368, 271,
27%-278, 282, 284, 289 (fdsira-
masters), 292, 333, 3.331 362, 378
yiya, 54
Ajlvaka, 97
. 72
Amrakiirdeva, 221, 213
Arafifiaka(s), 54, 103, 161
Aragyakas, 73
irﬁm{l;h:m 55, 56, 58-63, 65, 67, 69,
75 88, 9395, 97, 109-104, 151, I7I
Arlmika, 50
59

Arimika-pesaka,

Asana-pethikas, 150

Adramalfs), 39, 41, 210 fn.1(matha)

Avisa(s), 25, 54-59, 67, 69, 75, Ba-84,
83, g2—g5, 102-104, 151, §52, 171,
173, 177, 349

Aviisalappa, 84, 172, 177

imﬂn{n 57,93

Ayala, 128

Avyaka-pillars (-stambhas), 138, 129

B
Bahujana, 22, 26, 35, 51
HBahussuta, 3o, 336
yva Monastery, 215, 291, 292

fn.1 (Bappiplida)
Bigh caves, 25, 97, 162, 163, 165, 109
Bihmani coins, 154
Bihujafifia, 22, 23
Biivarl, 122
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Begging Bowl, 46
BH]-II.VI, 5. 54
yanas, 150
Bhakti, 176, 179-182, 184, 189, 190, 193,
195, 288
Bhakti-movement, 116, 170
Bhakti-giiva, 179 fu.2, 180, 181 fn.1
Bhattimka, 207, 225, 226 (Monastery),
17
Bhaja, 141, 151, 187
v 30, 149, 236, 249
Bhiivaviveln, 245, 273, 275, 277, 286
Bhikkhu(s), 36, 38, 54~57, 66, 67, 71-76,
Bz, 83, 85 fn4, 88, Bg, 9294, 103,
170, 174, 322
Bhikkhu-safigha, 35, 36, 44, 47, 50, 51—
53, 56, 66, ﬁ?, 8z, BA, 3?, o2
s 37, 38, 43, 45. 67, 78, Bofn.z,
93, 129, 3T, 137, 176, 23§, 313,
325, 379, 380
Bhiksughara, 139, 141
Bhikgu-sadgha, 218, 228, 220, 353, 374
Bhimis, 263, 247 [48stra), 284
Bhutapila of Vejayanti, 140
Bimbisira, 59 fn.1, 60, 61 fn.1, 73
Bindusira, 107, 187
thﬂhm., 31, 293! -!DJ" 305* M
Bodhicarydvatrs, 174, 175 fn.1(iii), 106,
235, 283, 287, 288, 379
jtta, 160
Bodkipatha-pradipa, 366
Bodhisattva(s), 169, 173 fn.1fiii), 200,
216, 244, 247, 263, 268, 270, 273
(-pitaka), 274, 275, 277-270, 284,
287, 289, 2g0, 377
Bopadeva, 238 fn.3
Border countries, 103
Brahmajila-suttanta, 480 1, 50,2360n.4
.Erlhmauriyi. ‘Dh.i. 46
Brahmacarya, 38, 43, 48, 312
Erahmacirin(s), 326, 327
Brahman (Supreme Reality), 37-30
Brihmana, 48, 40, 6o, 103, 112, 113,
118, 144, 345, 252, 257, 278, 287,
291, 314, 3235, 326, 348, 357, 358,
3y
Brihmagical, 25, 27, 3042, 49, 53, 73,
Bt, 124, 125, 127, 128, 147. 1oz,
195, 196, 198, 201, 231, 320, 321,
352, 372, 373
Brihmagism, 29, 180, 156, 197, 201, 321,
sz

Brom-ton, 244, 363, 364, 365
Buddha-caritam, 277, 278, 283
Buddhadatta, 240, 248, 26a

INDEX

Boddha-ghara, 134, 137

Buddha-figure, 121 fn.1

Buoddhaghosa, g3, 96, 114, 181, 193, 109,
225 In., 230, 240, 246, 248, 251-260,
252 (tradition}, 257 (extant works),
309 fn.z2, 321

Buddhaghosuppatti, 246, 252, 259

Buddha image, 128, 134, 136, 140, 145,
153, 154, 164, 179, 188190 [Mahi-
purisa style), 191-194, 213, 223,
224 {-heads), 313

Buddha-jasigha, 301

Buoddha-legend(s), 77, 18g, 214, 230

ita, 275, 277, 286

Buddha-ptija, 126, 229

‘Buddha-temple’, 194

Buddhavacana, 110, 16q, 236, 251, 261,
273, 283, 3212

Buddhism, g, 19-25, 27-30, 46, 64, 73,
77. B1, By, Bs, 9z, 94, 101I-110, T12-
119, 121, 124, 126, 137, 133, 134,
136-130, 141, 144, 162, 164, 165,
169, 170, 171, 173 (Basic), 174, 176~
183, 186, 188, 194, 195, 107, 198,
201, 206, 207, 214, 21g-220, 224~
226, 228-231, 236, 238244, 245
250, 255, 261—263, 268, 260, 271 In.
2, 272, 279, 280, 283 fn.4, 288, 204,
205, 297-303, 305, 3o7-3io, 3Iz,
319-322, 328, 331, 334, 342, 345,
349-357, 361, 363-365, 367, 360,
371, 376379

Buddhist culture, 20, 116, 118, 110, 123,
126, 319

Buddkist India, 86 fn_4, 102 fn.1, 107

Burgess, 142, 158 fn.a, 109 in.3, 205

Bu-ston, 24z, 260, 323, 354 .1, 363~
365

o

Cakkavatti rija, 112
Candragomin, 238, 240, 243, 271 Inx
Candragupta, 107 =
Candmagupta 11, s02, 221
Cadlamn, 149, 151
Cattiri Alaranivani, 68
Caritamiila, 135, 126, 128-131
Chrhti-siri, 128-130, 136
Catuddisa Bhiklkhu-safigha, 52, 56, 8z
—Brotherhood of Four Quarters, 57
—Sangha of the Foor Quarters, 57, B4,
92, 95. 145, 149, 229
ies, 11%, 113
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*Sound of Drum’, 108

Sourdishtra, 107, 116, 139, 155, 224, 230,
230, 315

Wl 35 43 44+ 4'5-. 365

Srivasti Miracle, 154

Stadium (Nigirjunakopgd), 133
Standard offictal seals (of Mah&vih&ras),
352
‘State of facts’, 76
Sthavira (school), 175, 364
Sthiramati, 235, 227, 243. 245 201
‘Stotra of Eighty Slokas’, 356
Studia Generalia, 29, 326
Sttipa, 26, 81, 108, 100, 113, 1231, 123,
124, 127, 12B, 133, 134, I35, 140,
141, 145, 148, 153, 155, 159, 164,
179, 184, 186-188, 102, 104, 213~
218, 230, 222, 268
—art, 119
—hbuilding legends (about Asoka), 113,
124, 186
—cult, 184
—decoration, 119
—decorators, 373
—legend (of the Mahiparinibbina
Suttanta), 182
—pfiji (worship), 182-188, 104
—sculpture, 116, 18g
Subyilzkha, z71, 280 in.2
Sumasgala-mildsinl, g6 fn.a, 258
Sumpa, 243 358 0.3, 350 fn.3. 360, 361,
374
Sulta-nipata, 122
Suzuki, 245, 263 fn.1, 268 in.3, 277 fn.1,
283 fns.1, 2, 4, 284 fn.3, 300
‘Siitra of 42 Arlicles', 299
Safrdlankdra (Sdstra), 264, 277. 278,
323
Symbaol of Divine Presence, 184, 185
Symbol-worship, 134, 137, 100
ga;:idlt}m.. 313, 329, 330, 331, 341, 344
karicirya. 37. 40 fn.4
Sakya Sribhadra, 351, 353. 359, 375,

G s st

itya, 179 fn.3; 180, 181 in.x

Santaraksita, 350, 351, 355 fn.1, 370

Ei.ntidevn. Bs in.3, 175 In.1, 182, 196,
235, 243, 272 fn.1, =82, 283, 286,
287, 28y, 319, 379

. 30, 264, 268, 269 (-masters),

270, 271, 273-276, 277 (-masters),
28z, 284, 286, 292, 307, o, 32T,
323-325, 338, 343

Sikhara, 203, 347

Sikha, 38, 41

Siiﬂ-nmm 182, 185, 186 fn.1, 286
in.7, 287, 280

395

Sragdhari stolvs, 160
afa, 106

Sﬂpamttyn, 125 in.g, 126-128, 130,
133, 136

Sriparvatiya Andhras, 135

Subhfikara, 350, 37813

Subhikaragupta, 378

Qttﬂ,gu{;ﬁngp], 116-119, 123, 187, 216
(era)

Stoyats, 247, 263

Sapyativida, 307, 308

Sgravigama Sdtra, v75 fov(i}, 176, 264,
2q1

T

‘Taistro Issailcyo’, 241

Takakusu, zoo0 fn.3, 202 fn.1, 230in.2,
231 fn.2, 237 fn2, 245 fn.2, 280 fn.
5, 281, 285 in.2, 289, 200, 292 fn.6,
206 fn.2, 312 fn.z, 324 fn.6, 326 in.
1, 327 in.3, 331 fn.1, 332402, 335
in.1, 336ins.1, 2, 338 in.2, 330ina.
1-3, 34ofns.z, 4, 8

Taoist doctrine of inaction, 273 fn.a

Tapas, 48

Tarkabhagd (by Moks@kargupta), 239,
380

Taxila, gy, 186, 211, 213%¥ =220, 221,
a2y
Tamralipti, 205, 331
Tantric, 31, 175, 104, 216, 242, 271 fn.2,
270, 301 (Tantrika), 344, 346, 340~
351, 357, 361, 378
image, 349
Tarandtha, 243, 260 fn_2, 286, 287, 346,
347, 3s8fna, 350 fn3,  360-362,
T4
Telaings, 254, 255
Ten Schools (Tsung), 303 .1, 307
Text of Mahdyina sitra, 270
Textual scholarship, 248, 240
Thaton, 254
Themistes, 76
Thera, 250, 253, 254
Theravida, 22, 28, 70, 72, 77-79, 109,
114, 149, 172, 173, 176-1832, 183 In.
2, 192, 193, 230, 248, 240, 251, 252,
254, 257-261, 264, 270, 274, 300,
321, 322
Themmvida canon, 35, 40, 46. 47, t8g,
263 fn.3
TheravAding, 136, 148, 174, 248
'Thres Chiness lives®, 245
'I'hrae:u]d Refuge (ti-sarans), 110, 121,
182
Thonmi Sambhota, 342, 350
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"Thus have I heard’, 47 W

Thitplirahas, 184

Tibet, 30, 31, 109, 236239, 243-244, vlihhﬁﬁh.l_'a] {of Kashmir), 280, a8y,
270, 271, 284, 310, 314, 315, 342, 28z
343, 346, 348, 350, 351, 355, 356,  Vaidya, 139, 144
362-371, 379 Vaijjifs), 85, 86, 102

Tibetan(s), 7o, 126 4n1, 173, 185, 226,  Vajrabodhi, 350

236-230, 246-248 fn.1, 26g, a71,
277-280, 2B4—287, 200, 292, 331,
342, 344-348, 350, 351, 354-356,
358-365, 367-370, 374, 375. 378, 370
Historiography, 242, 243

Tibetan Kanjur and Tanjur, 238, 242,
244, 270, 271, 280, 346, 352, 361,
362, 366, 378, 380

—tommunism, 87

—council, 86, 87

Tripitaliea (Chinese), 238, 240, 241, 253,
270, 283, 286, 297, 208, Jo1-303,
397, 335. 350

Tri-radmi Mountain, 156, 157, 158

Tri-ratna, 20, 23, 134

Trkiya, 263, 273, 283

Toccl, 243, 247 fn.3, 264, 266

Tun-Huang, 108, 205, 301

Turaska (Turks, Turkish), 207, 208, 312,
34rfn3. 346, 347, 352, 356, 357,
359, 360, 379

Tylga, 37

Tylor, 245 0.3, 246, 247

g

Uddesika {cetiya), 190

Ujjayini, 118, 121, 122, 129, 138, 306

Universities, 24, 29, 30, 134, 200, 200,
327, 329, 331, 330

Upagupta; 116, 179

Upajjhiya (Upddhydya), 172, 235, 378

Upamigad(s), 21, 36-30, 41, 43, 73. 170,
275 In.g, 331

Upa-raksita, r4g

Upasampadi, 87, 88

Upatthina-sili, 6o, 64, ga, 104, 152,
179, 187

Upavita, 38 41

Uposatha, 26, 59, 67, 7174, B3, 84, 8o,
104, 103, 174, 177

Uposathligam, 6o, 104

Valabhi, 2242236, 209232, 201, 202,

325
Vanapatha sutta, 45
Vasala sutta, 4o fn.g
Vassa, 5420, 63, 82-84, Bg, 214
Vassivisa, 24, 54, 50, 82, 148, 149
Vasubanidhn, 174, 197 in.3, 225, 235,

241, 245-247, 263, 268, 26g fn.z2,

270, 277, 280-283, 286 fn.g, 01,
2 292, 306, 3.1:' in.3

attagimami, 236, 250
Viada, 266, 267 (manuals), 284, 323
Veda(s), 3540, B3, 95, 118, 105, 197
Vedinta, 20 fn.1, 263 (vediintic), 275
Vedic, 43, 118, 179, 107, 2532, 253
Vedikid-vitiyana, 151
Vesili, 61, 83 {Vesalika), 84, 9o, 96, 102,

171-173, 177, 220
Vibhajja-vida, 109
Vibhisd, 290, 286
Vibhaticandra, 351, 378, 379
Vidisd, 119, 122, 187, 102, 221
Vighna, 300
Vﬂlhtﬂ}. 19, 24, 26 I‘I].I, 53; 6o, '&‘Sr 6“"*

B1, 93-97, 109, 127, 137, 130, 141,

145. 147, 150, 155, 161, 100, 201,

203-206, 208, 20q, I3, 214, 220,

zz;, 228, 235, 254, 347, 355 fo,

35
Vijaya-purf, 126, 127, 130, 132
Vikramasila, 30, 244, 327, 338, 348, 351,

333. 356, 358-362, 364-369, 374,

375. 378, 380

. 300
—Fanditas, 360
Vimutti, 187, 183
Vinaya, 68, 70, 72, 75, 75-80, Bo-gr,

95 fn.2, 10z (Ten Points), 103, 110,

169~170, 100, 201, 21q, 240, 287,

292, 300, 314-317, 337
vinaj':.d.hm[s], 88, 173, 174,249, 368
Vinayamala, 52
Vinayapitaka, 56, 57. 72, 74, 75, 77, 78,

84, 85, 88, Bg, 149, 161, 173 fn.2,

187, 236 fn 4, 300 fn.2
Vinaya-viniscaya, 260
Vindhya {range), g6, 103, 123, 124, 136

162, 186, 211
Vipassanid-dhura, 324
Vipuladei-mitra, 34703,

374 376
(imseription)
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Visuddhimagga, 181, 246, 252, 253-255,
256 fn.x, 257-259
&g

Vrata, 73
Vypddhicirya (Vasubandhu), 281, 282

W

Wanderlust, 31

West-cliffers, 136

Western Ghats, 06, 137, 139

"White-Horse Monastery®, 191, 240, 298,
2049, 301, 305

White Hanas, 206

oy
YajiiadrT Sitakarni, 152-154, 158

397

Yadodbarmadeva, 204, 330, 341

Yati, 42

Yavanas, 118, 119, 131, 144, 256

Yijfiavalkva, 8o, zor

Yina, 263 (two-), 274

Yogficira

—philosophy, 202, 263, 265, 275, 283,
287, a8g-z01, 332

—school (nursery of Logic), 265, 266,
284

Yogdcarabhimi-ddstra, 247, 266, 284, 314
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Zen, 308, 300
—Its influence on Japanese Culture,
309
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FOOTPRINT OF THE BUDDHA

PROFESSOR F. H. C. LUDOWYCK

On the mountain now known as Adam's Peak in Ceylon is the legend-
ary fi int of the Buddha—symbol of the imprint left on the island
by Buddhism. This book, intended for the common reader, tells of the
Buddha and his teaching and of the coming of Buddhism to Ceylon.
It concentrates its attention on the magnificent monumental Buddhist
remains at Mihintale, Anuradhapura and Polonnaruva—once known
as ‘the buried cities' of Ceylon, The artistic qualities of this ancient
heritage are linked with the story of the country as both have been
tevealed through recent work, and are here for the first time made
accessible to a wider public. The book is copiously illustrated, with
photographs specially taken to fit the text by the internationally

famous photographer Ina Bandy,
Sm. Roy. Bvo. Ilustrated. 30s. ned

THE CULTURE AND ART OF INDIA

RADHAKAMAL MUEERJEE

Indian culture fashioned a unity of Asian civilization across the mil-
lennia just as Christianity did for Europe and a merely political history
is inadequate for a people who have a dominantly metaphysical outlook
on life. Professor Mukerjee describes the broad philesophical and reli-
gious movements from age to age and reveals their permanent con-
tributions to the rich Indian heritage. The three phases of Asian
unification, represented by the march of Mahayanan Buddhism across
the Himalayas to China and the Mediterranean, the Golden age of Gupta
culture with the rise of Hindu colonies, and the Tantrika renaissance

sible for fresh Hinduisation in Nepal, Tibet, further India and
Indonesia, are for the first time sociologically delineated.

Indian art was the chief vehicle of Indian cultural expansion abroad.

The grandeur and symbolism of the four great temple cities of Asia—

. Borobodur, Prambanam and Angkor Thom—as well as the
influence of Buddhism, Saivism and Saktism and of the Epics and the
Dharmasastras on the entire culture and humanism of South East Asia
amogzmsnijr to this. The art of India through its varying images and
motifs is in this volume refreshingly treated as recording the soul and
tempo of particular ages and renaissances, No country has had more
renaissances and reformations than India. Nowhere else are Pafria and
Dharma or culture identified so closely. Professor Mukerjee has inte-
grated the extremely complex Indian cultural history into a harmonious
whole, His admirable book contains a wealth of information, imagina-

tively presented in a Incid and absorbing style.
Demy Bvo. IDustrated. 50s. net

ZEN BUDDHISM
CHRISTMAS HUMPHREYS
“This lively, lucid book by an eminent English Buddhist is sure of a

wide success.’ MAURICE CRANSTON in The Sunday Times.
Second Impression. Crouwn 8vo. 1bs. nel
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